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PREFACE 


LORIS STURLESE! 


ella ormai più che sessantennale storia della Société pour l’Étude 

de la Philosophie Médiévale (SIEPM), tre volte il congresso mon- 
diale quinquennale si é tenuto nelle Americhe: nel 1967 a Montreal (IV 
congresso), nel 1992 a Ottawa (IX congresso), nel 2017 a Porto Alegre 
(XIV congresso). E un particolare piacere ed onore per chi scrive, che 
fu Presidente della SIEPM negli anni che portarono alla realizzazione 
di quest'ultimo congresso — il primo tenuto nell’ America latina, in Bra- 
sile — presentare la pubblicazione degli Atti dei lavori in forma comple- 
ta, a soli tre anni dalla conclusione dell'evento e in una prestigiosa serie 
della Casa editrice Brepols, che ha accompagnato la vita della SIEPM 
sin dalla sua fondazione. 


L’interesse per gli studi di filosofia medievale ha, nell’ Ameri- 
ca latina, una antica e importante tradizione. Negli anni piü recen- 
ti questa tradizione si € consolidata nella fondazione di una società 
nazionale (“SBEFM Sociedade Brasileira para o Estudo da Filosofia 
Medieval”), diverse riviste di studi medievali, di numerosi dottorati, 
ed ha trovato espressione in una serie di convegni, primo fra i quali 
1l convegno regionale della SIEPM tenuto nel settembre del 2010 a 
Porto Alegre, sul tema “Right and Nature in the First and Second 
Scholasticism”. Questo convegno, organizzato sotto il patrocinio del- 
la Universidade do Vale do Rio dos Sinos, ebbe l'effetto di concen- 
trare l'attenzione degli studiosi su un tema per cosi dire “regionale”, 
e fu un riuscito tentativo di collegare le problematiche della storia 
della filosofia europea nel medioevo inteso in senso tradizionale con 
gli interessi per le radici storiche culturali di un grande paese come il 
Brasile, e le tradizioni piü recenti dell'intero continente centro e su- 
damericano. Mi riferisco al nuovo tema della scholastica colonialis, 
che tanto interesse sta raccogliendo nel nostro ambito di studi, e del 


' Former President of the SIEPM. 
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quale sono documento gli atti del convegno del 2010 (Turnhout 2014) 
e numerosi contributi nel volume di atti del congresso del 2017, che 
oggi qui si pubblica. 


Il convegno del 2010 ebbe il merito di portare a piena luce il grande 
potenziale scientifico, organizzativo e umano che caratterizza questo 
continente. Perció, quando i colleghi e amici Alfredo Culleton (vice- 
presidente della SIEPM), Roberto Hofmeister Pich (membro del Bu- 
reau della SIEPM) e Alfredo Storck hanno proposto generosamente di 
ospitare il congresso mondiale con il tema “Homo-Natura-Mundus: 
Human Beings and Their Relationships", presso la Pontificia Universi- 
dade Católica do Rio Grande do Sul, il comitato direttivo della SIEPM 
ha accolto la proposta all'unanimità, con entusiasmo e gratitudine. 


Si tratta di una gratitudine che tengo oggi a rinnovare, a nome della 
Société Internationale pour l’Étude de la Philosophie Médiévale, a tutti 
gli amici organizzatori, per i loro collaboratori, e per le Istituzioni che 
contribuirono alla riuscita di questo congresso, in particolare: 1 Consi- 
gli delle Ricerche Brasiliani, il Ministero dell’Istruzione, dell’Univer- 
sità e della Ricerca del Brasile, la Pontificia Universidade Católica do 
Rio Grande do Sul, la Universidade Federal do Rio Grande do Sul, 
la Universidade do Vale do Rio dos Sinos, la Alexander von Hum- 
boldt-Stiftung, le edizioni Brepols di Turnhout. 


Con il congresso “Homo-Natura-Mundus” la nostra Società inten- 
deva dare un segnale forte di attenzione per la nuova realtà degli studi 
filosofici nell’ America Latina. Il volume che raccoglie gli atti di questo 
congresso è oggi la concreta dimostrazione della fecondità degli studi 
di storia della filosofia medievale in un continente che, soprattutto per 
merito dell’entusiasmo delle giovani generazioni di ricercatori, sta già 
recando un importante contributo al progresso della nostra disciplina. 


Accademia Nazionale dei Lincei, Roma 


FOREWORD 


ROBERTO HOFMEISTER PICH, ALFREDO CARLOS STORCK, 
ALFREDO SANTIAGO CULLETON 


he present book is an output of the XIV International Congress of 

the Société Internationale pour l'Étude de la Philosophie Médié- 
vale, which took place in Porto Alegre, Brazil, on July 24-28, 2017. 
The title of the Congress has been used as the title of the Proceedings. 
The significance of this publication is of course connected with the 
significance of the academic event from which it originated. It is thus 
appropriate to say something about the Congress in Porto Alegre. It 
was only the third time, after the IV (in Montreal, 1967) and the IX (in 
Ottawa, 1992) SIEPM Congresses, that the largest event of the Société 
took place outside Europe and the third time it took place on the Amer- 
ican continent. It was the first time, however, that the venue was a city 
in South America and the Southern Hemisphere. Some would say that 
Porto Alegre, the southernmost capital of a state in Brazil, would not 
be the most attractive place during that period of the year. After all, for 
most Brazilians it is considered to be a cold and rainy city in winterly 
July — but, as the gaúchos know well, its weather is actually very un- 
stable, so that the four seasons can join forces on a single day. In the 
end, the Congress week passed with quite mild temperatures and days 
full of sun. 


Of course, the Congress took place in Brazil for nobler reasons. 
A Brazilian city was considered eligible for hosting the SIEPM Con- 
gress due, above all, to the achievements in the history of medieval 
philosophy of the country's community of scholars. In truth, these 
important achievements are products of South America as a whole 
(for the substantial connections between Latin American philosoph- 
ical culture and the history of medieval philosophy, see the Proceed- 
ings” Introduction). Many universities all over Brazil and the conti- 
nent were structured to promote the study of medieval philosophy, 
and scholars have become more and more willing to play an active 
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part in larger, globally renowned societies in the field. Since the term 
of Madame Jacqueline Hamesse as president of the Société (2002- 
2007), SIEPM members from South America and the new generations 
of young researchers from the continent were receiving special sup- 
port and renewed stimulus to play an active role in existing projects 
and to propose new ones. In September 2010, under the presidency 
of Prof. Dr. Josep Puig Montada and the crucial initiative of Prof. Dr. 
Alfredo Santiago Culleton as SIEPM Bureau member, Porto Alegre 
had already hosted the XVII SIEPM Annual Colloquium. Backed by 
a good political moment for higher-education institutions generally 
and for projects of international collaboration in particular, young re- 
searchers and scholars in Brazil felt motivated to take further steps to 
grow in maturity in our field, making Brazil a candidate for organizing 
a SIEPM Congress. 


The organizers of the XIV SIEPM International Congress, who are 
also the editors of the Proceedings, first discussed the idea of hosting 
the 2017 Congress during the days that preceded the General Assem- 
bly of the SIEPM on August 23, 2012, during the XIII International 
Congress of the SIEPM (in Freising, Germany, August 20-25, 2012). 
The proposition of organizing the congress was made during that (for 
several reasons, highly stressful) General Assembly, voiced by Alfre- 
do Santiago Culleton, who represented the small team. In September 
2013, on the day of the Meeting of the SIEPM Bureau right after the 
Annual SIEPM Colloquium in Alcalá, Spain (“Legitimation of Polit- 
ical Power in Medieval Thought,” September 18-20, 2013), we con- 
firmed our proposal. The Bureau accepted and supported the idea. Both 
Alfredo Santiago Culleton (as Vice-President) and Roberto Hofmeister 
Pich (as Assessor) were then members of the SIEPM Bureau. After 
the meeting in Alcalá, in the three next annual colloquia of the Société 
(2014-2015-2016, Freiburg-Maynooth-Cluj), the organization of the 
2017 Congress was a much-debated topic. We benefited a great deal 
from the questions, requests, and suggestions made by both young and 
senior members of the Bureau. 


Much of the preparation for the XIV SIEPM International Con- 
gress, from the First Circular launched in May 2016 to the Seventh 
Circular launched in July 2017, including the final program and all 
abstracts of lectures and communications, is recounted in the e-book 
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of the Congress.' Of course, as to the organizational steps prior to the 
Congress, there are many important stories that are not told in such a 
publication. The most important one is a story of friendly collabora- 
tion. In Brazil, national and international academic events used to be 
organized individually by institutions, i.e., essentially by one person 
or a small group of scholars from the same university, where every- 
one applies and competes separately for the financial support by sev- 
eral agencies of endowment. As early as August 2012, we decided to 
work differently in order to plan the 2017 Congress: we decided to 
work together on fundraising strategies. Being professors of medieval 
philosophy at three different graduate programs in philosophy across 
three different South-Brazilian universities — two private non-profit 
universities, one federal public university — in two different cities (Por- 
to Alegre and Sáo Leopoldo) about 35 kilometers apart, we faced the 
challenges of an unusual conjoint undertaking. We entered into dia- 
logue with agencies and university authorities to persuade them of the 
significance of our initiative. The experience was a turning point for 
us with regard to the way we manage our careers and understand our 
academic projects and ambitions. To this day, we continue organizing 
and planning things together with an eye to opportunities of mutual 
benefit. Our common interests especially concern the project “Scholas- 
tica colonialis: Reception and Development of Baroque Scholasticism 
in Latin America in the Sixteenth to Eighteenth Centuries." Based on 
our positive experience with all the things we can learn and develop in 
the field of medieval philosophy when we do not work in isolation, but 
rather direct our academic production towards the visibility, critique 
and recognition that can be received within established scientific so- 
cieties, we consciously stimulate graduate students and scholars from 
Brazil to get involved with both the SIEPM and the Sociedade Brasilei- 
ra para o Estudo da Filosofia Medieval (Brazilian Society for the Study 
of Medieval Philosophy), which was founded in October 2016. 


Looking back, our joint action was even more important given the 
political and economic turmoil in Brazil in 2014, when, from any pos- 
sible point of view, it became clear that the once booming country was 
still very much constrained by its old unhealed vices, and the heyday of 


! See XIV International Congress of the SIEPM. Homo — Natura - Mundus: Human 
Beings and Their Relationships, Porto Alegre / Brazil, July 24-28, 2017, ed. R. H. PICH, 
A.S. CULLETON, and A. C. STORCK, Porto Alegre 2017. 
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financial support for large academic events and research projects in the 
humanities was gone. In spite of an uncertain situation, we nonetheless 
received significant and sufficient support from Brazilian agencies of 
endowment, as well as from our universities (see Acknowledgements). 
“Mobility,” “modularity,” “capacity for adaptation," and “capacity for 
improvising,” mixed with a Latin American soft power (whatever that 
is!), used to be Brazilian virtues (in fairness, they were Argentinian vir- 
tues too). For the sake of the 2017 SIEPM International Congress, we 
wanted to try to represent them. Again and again, we attempted to hold 
to them as individuals. At any rate, working as a small group of three, 
our understanding and practical development of those virtues were fa- 
cilitated by the fact that we could judge each other mutually through 
the justice of friends. 


At any rate, the most important story to be told after the Congress 
is in fact the publication of its Proceedings. It is arguably as important 
as the Congress itself. After many years working on the organization 
of the academic event of 2017, we were honored by a large number of 
contributions that, from June 2018 onwards, began to be submitted for 
publication — the editing of which took two full years. The 65 essays 
that compose this book contemplate current research topics in Latin, 
Jewish, and Arabic Philosophy, and Early Modern Scholasticism, lead- 
ing the general theme of “Homo — Natura — Mundus: Human Beings 
and their Relationships” in new directions. They offer a unique sample 
of studies that work with the idea of “relationships” in two distinct 
forms. The first regards the ways in which human beings, according to 
the reach of their soul's powers, construct their self-understanding and 
existence in relation to God, themselves, others, and the natural world. 
The second form regards the ways in which the philosophical bases for 
the understanding of these relationships were challenged by the trans- 
portation of medieval ideas to the *New World" and by the reception 
of these ideas in early modern times. Here is the place to express our 
gratitude to all contributors. We hope that the scholastic convivium that 
induced these hundreds of pages some years ago may be shared with 
readers for many years to come. 
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INTRODUCTION 


A already explained in the Foreword, the background of the collective 
work now published — in a single book, containing 65 scholarly stud- 
les — is the XIVth International Congress of the Société Internationale pour 
l'Étude de la Philosophie Médiévale (SIEPM). The fact that the Congress 
happened in Porto Alegre, Brazil, July 24-28, 2017 — thus, for the first time 
in a Latin American country and for the first time in the Southern Hemi- 
sphere — was already something special. Focused on the general theme of 
the event (“Homo — Natura — Mundus: Human Beings and Their Relation- 
ships”) and the more specific topics proposed by the organizers, scholars 
found an occasion to present studies and to further current projects on 
medieval philosophy in all research areas promoted by the SIEPM (Latin 
Philosophy — including Second and Early Modern Scholasticism — Jewish 
Philosophy, Islamic Philosophy, Byzantine Philosophy, Electronic Tools, 
and Critical Editions). But of course the venue and the guiding ideas of 
the Congress were an invitation for scholars both to investigate medieval 
philosophy with a different focus and to understand Latin America at a 
much deeper level, precisely because of the connections between Latin 
American history and societies and the many faces of medieval thought 
and scholasticism(s) from the 16" century onwards. 


Although Latin America (“Latin America" being, of course, quite 
a colonial and modern notion) did not experience a “Middle Age,” as 
that concept is usually understood in historiography, it was deeply in- 
fluenced by Second Scholasticism in the 16th and 17th centuries. This 
influence existed on the moral, political, and legal levels and on the 
more abstract level of the “mental framework" of intellectual views 
on theology, philosophy, and law.' As important studies by scholars 


! Fora discussion of this concept, see R. H. PicH, “An Index of ‘Second Scholastic? 
Authors", in Right and Nature in the First and Second Scholasticism, ed. A. S. CULLE- 
TON and R.H. PicH (Rencontres de Philosophie Médiévale 16), Turnhout 2014, ix-xiv. 
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such as M. Beuchot? and W.B. Redmond' have shown, the influence of 
Second Scholasticism on the mental framework of Latin American co- 
lonial societies and religious and academic institutions might in fact be 
seen through the developments in traditional areas of philosophy such 
as logic, natural philosophy, and metaphysics. Following Iberian mod- 
els of curricula, these fields of philosophy constituted the cursus philo- 
sophicus usually taught in courses of the arts in Latin America during 
the colonial period — for example, at the “Real y Pontificia Universidad 
de Santo Tomás de Aquino” (in Santo Domingo, nowadays the Domin- 
ican Republic), which was created by papal bull on 28 October 1538 
(but began to operate with royal approval only in 1558), at the “Real 
Universidad de la Ciudad de los Reyes” in Lima, founded on 12 May 
1551 (today “Universidad Nacional Mayor de San Marcos in Lima”) 
or at the “Real y Pontificia Universidad de México,” which opened on 
21 September 1551.* In Portuguese colonies and especially in Brazil, 
the philosophical formation offered in Jesuit schools grounded on the 
Cursus Conimbricensis reveals a similar curricular proposal, that is, a 
similar focus on a triennial cursus of three philosophical disciplines. In 
colonial Brazil, Thomistic thought in particular was an obvious conse- 


? See for example M. BEUCHOT, Filósofos dominicos novohispanos. (Entre sus colegios 
y la universidad), Ciudad de México 1987; M. BEUCHOT, Filosofia y ciencia en el México 
dieciochesco, Ciudad de México 1996; Historia de la filosofía en el México colonial, Bar- 
celona 1996. On Beuchot's contribution to the history of Latin American Scholasticism, 
see R.H. PICH, “Antecedentes à investigacáo filosófico-historiográfica da Escolástica Co- 
lonial: a contribuigáo de Mauricio Beuchot", in Cauriensia VI (2011), 37-64. 

? See for example W. B. REDMOND, Bibliography of the Philosophy in the Iberian 
Colonies of America, The Hague 1972; W.B. REDMOND, Za lógica en el Virreinato 
del Peru. A través de las obras de Juan Espinoza Medrano (1688) e Isidoro de Celis 
(1787), Lima 1998, W. B. REDMOND, “Latin America, Colonial Thought in", in The 
Routledge Encyclopedia of Philosophy, ed. E. CRAIG, London — New York, v.5, 1998, 
421-26; W. B. REDMOND, Za lógica del Siglo de Oro. Una introducción histórica a 
la lógica, Pamplona 2002; W. B. REDMOND, "La lógica mexicana de Antonio Rubio. 
Parte I. El ser real y no real. El ente de-razón lógico en la lógica mexicana de Antonio 
Rubio", in Metafísica y persona 10:19 (2018), 123-41; W.B. REDMOND, "La lógica 
mexicana de Antonio Rubio. Parte II. En su origen y en la historia”, in Metafísica y 
persona 10:20 (2018), 137-55. On Redmond's contribution to the study of the history 
of Latin American Scholasticism, see R. H. PicH, “Recepçäo e desenvolvimento da 
Escolástica Barroca na América Latina, séculos 16-18: notas sobre a contribuiçäo de 
Walter Bernard Redmond", in Scripta mediaevalia 4:2 (2011), 81-101. 


^ See Á. M. RODRÍGUEZ CRUZ, La historia de las universidades hispanoamericanas. 
Periodo hispano, Bogotá, 2 Vols., 1973. 
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quence of the education received by Jesuits theologians and mission- 
aries at the Universities of Coimbra and Évora and reproduced at the 
Jesuit Colleges, where the arts curricula followed, from the beginning 
of the 17° century onwards, the guidelines stipulated by the Conim- 
bricenses? Among the colleges founded in Brazil by the Society of 
Jesus we could mention the Collegium of Bahia (1553, in Salvador); 
of Sào Paulo (1554), of Rio de Janeiro (1567), of Maranháo (1622, in 
Sáo Luís), of Santos (1642), of Belém do Pará (1652), and of Vitória 
do Espírito Santo (1654). Moreover, as is well known, every teaching 
activity undertaken at Jesuit schools and colleges was guided, in peda- 
gogy, didactics and content, by the rules of the Ratio [atque Institutio] 
Studiorum [Societatis Jesu], which was first officially promulgated in 
1599.’ The program of the Ratio was fully committed to the teaching 
of Aristotle in philosophy and, in theology, to the teaching of Thomas 
Aquinas. The Ratio had an explicit influence on the form of the Cur- 
sus Conimbricensis (1592-1606),* which was as such a philosophical 
course conceived and set by the Jesuits of Coimbra. 


Of course, the history of Colonial Scholasticism as a history of 
philosophical ideas is not confined to variants of Thomism. We should 
keep in mind that the logical work of the Franciscan Jerónimo Valera 
(1568-1625), namely, Commentarii ac quaestiones in universam Aris- 
totelis ac Subtilis Doctoris loannis Duns Scoti logicam, was, in Lima 
in 1610, the first philosophical work published in South America.? If 


$ On the history of philosophy in colonial Brazil, see recently P. MARGUTTI, História 
da filosofia do Brasil — O período colonial (1500-1822), Sáo Paulo 2013. On the his- 
tory of philosophy and theology in Coimbra — from 1542 (year of the foundation of 
the College of Arts, by the Jesuits) to 1772 — and the influence of the University of 
Coimbra (especially in those fields) all over the world, in particular in the contexts of 
Portuguese political expansion, see the description of the project “Conimbricenses” in 
www.conimbricenses.org. The project is under the direction of M. S. de CARvALHO and 
the coordination of S. GUIDI. 

6 See, in this regard, F.P. Lima JÚNIOR e D.D.B. de CASTRO, História das idéias 
filosóficas na Bahia (séculos XVI a XIX), Salvador 2006, 153-93. 

7 See L. FRANCA, O método pedagógico dos jesuítas: o "Ratio Studiorum ", Intro- 
dugào e Traduçäo, Rio de Janeiro 1952. 


$ See M.S. de CARVALHO, O curso aristotélico jesuita conimbricense, Coimbra 2018. 


? See HYERONIMUS [or: HIERONYMUS] VALERA, Commentarii ac quaestiones in uni- 
versam Aristotelis ac subtilissimi Doctoris loannis Duns Scoti logicam, Lima 1610. See 
also R.H. PICH, *Notas sobre Jerónimo Valera e suas obras sobre lógica", in Cauriensia 6 
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we look at the different theological and philosophical materials produced 
in the centers of higher education, especially in the courses of arts and 
in the faculties of theology (keeping in mind that, for the most part part, 
the theologians and philosophy masters working in the Spanish-Portu- 
guese colonies were members of the Religious Orders), we realize that 
grosso modo, as was also the case in Europe, Franciscans were guided 
by John Duns Scotus, whereas Thomas Aquinas was the reference for 
Benedictines, Augustinians, Dominicans, and Jesuits (in this last case, in 
a characteristically eclectic way). In this sense, it is understandable that, 
in theoretical philosophy, which was centered on the triennial course of 
logic, natural philosophy, and metaphysics (cursus philosophicus [trien- 
nalis]), teachers were in search of expositions of Aristotle’s works under 
the guidance (ad mentem) of Scotus or Aquinas. Such comprehensive 
expositions, sometimes quite manualistic and in many cases truly sys- 
tematic, had as a model, especially in the 17th-18th centuries, magis- 
terial expositions and even collective works by the Salmanticenses, 
the Complutenses, and, again, the Conimbricenses.' In the case of the 
Cursus Conimbricensis, Aristotle’s writings on ethics were taken into 
consideration too. The works produced in colonial Latin America thus 
combined both an interest in explaining Aristotle and — it seems, increas- 
ingly and importantly — an interest in explaining the guiding minds of 
the different theological-philosophical traditions. This attitude opened 
the door for complex — and often truly exhaustive! — theoretical debates. 
It stimulated the effort of clearly distinguishing various guiding authors” 
views and various "schools," generating commentaries and treatises that 
significantly modified what would otherwise have been a fairly conser- 
vative order of textual exposition. This also created a kind of systemat- 
1c theoretical philosophy that could be identified sometimes as a cursus 
philosophicus thomisticus (most frequently) or scotisticus (among the 
Franciscans).!! 


(2011), 169-202; R.H. PicH, “Scholastica colonialis: Notes on Jerónimo Valera's (1568- 
1625) Life, Work, and Logic”, in Bulletin de Philosophie Médiévale 54 (2012), 65-107; 
R.H. PICH, “Jerónimo Valera's (1568-1625) Scotistic Account on the Nature and Proper- 
ties of Logic”, in Mediaevalia — Textos e Estudos 31 (2012), 187-234. 

10 See U.G. LEINSLE, “Scholastik der Neuzeit bis zur Aufklárung”, in Christliche 
Philosophie im katholischen Denken des 19. und 20. Jahrhunderts — Band 2: Riickgriff 
auf scholastisches Erbe, hrsg. v. E. CORETH, W.M. NEIDL und G. PFLIGERSDORFFER, 
Graz-Wien-Kóln 1988, 54-69. 

!! See for example IOANNES DE ESPINOZA MEDRANUS, Philosophia thomistica seu Cur- 
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Granted the importance of describing and investigating the transfer 
of scholastic philosophical ideas in the areas of logic, natural philoso- 
phy, and metaphysics from Europe to Latin America and their reception 
and development in Latin American institutions, it is notable, however, 
that it was in the area of “practical philosophy” lato sensu that Second 
Scholasticism touched the “New World” right from the beginning. Sec- 
ond Scholasticism, taken as a large set of European thinkers and works 
on theology and philosophy, was the most obvious connection — as 
well as a dynamic force — between medieval philosophical thought and 
Latin American colonial institutions in terms of the history of ideas. In 
fields such as moral philosophy, philosophical anthropology, political 
philosophy, and philosophy of law, 1t is possible to find quite a compre- 
hensive and interrelated set of subjects, summarized in this book under 
the heading “Human Beings and their Relationships,” that might be put 
forward in order to investigate and discuss the presence, the applica- 
tion, the confrontation, the full extent and the limitations, as well as the 
expansion and transformation, of “medieval” and “scholastic” ideas 
in Latin American colonial and early modern history. It goes without 
saying that connected topics such as “human being and community,” 
“nature and world,” “social and political life,” “social and political in- 
stitutions,” and “normativity and law” are relevant as such, 1.e. are sig- 
nificant to any vision of medieval thought as a whole, irrespective of 
comparison to any forms of “non-medieval” scholasticisms. 


KKK 


sus philosophicus Duce D. Thoma Doctore Angelico peractus, Roma: Ex Typographia 
Reu. Cam. Apost., t. I, 1688. Born in Peru, Juan de Espinosa Medrano (c. 1632-1688) — 
also known as “El Lunarejo” — was professor of philosophy and theology at the Seminario 
de San Antonio Abad del Cusco, founded in 1598. As it happened in many cases, what 
survived is only one — the first, on logic — of the (three) volumes of the entire Philosophy 
Course that Espinoza Medrano projected. For all we know so far, the volumes on physics 
and metaphysics were never published. See also W. B. REDMOND, “Latin American Colo- 
nial Philosophy: The Logic of Espinosa Medrano”, in The Americas — Academy of Amer- 
ican Franciscan History 30 (1974) 475-503; IOANNES DE FUICA, Commentaria phylo- 
sophica ad mentem Doctoris Subtilissimi Patris Fratris loannis Duns Scoti Saccratissimi 
Ordinis Minorum, et Theologorum Principis, Santiago de Chile 1687-1689, 297ff. The 
manuscript contains the complete Philosophy Course by the Chilean friar Juan de Fuica 
O.F.M. (c. 1655/1660-c. 1735). See also A. ARAVENA ZAMORA, Comentarios “Acerca del 
alma” según la doctrina del Doctor Sutil Duns Escoto, por Fray Juan de Fuica (1689), 
estudio biográfico e histórico, y edición bilingüe latin — castellano, Bogota 2019, 66-67. 
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In order to deepen our exploration of the transfer, reception, and devel- 
opment of scholastic ideas in “practical philosophy,” we must first ask 
fundamental questions about the nature of the human being and how 
the understanding of one's humanity can be measured by his/her social 
and political status or condition. It is perhaps the polemical works of 
the Dominican Bartolomé de Las Casas (c. 1484-1566), epitomized in 
the Brevísima relación de la destrucción de las Indias (1552), that best 
characterize the significance of the debate on human nature and human 
status. The background of the Brevísima relación was the fierce criti- 
cism of the much-discussed system of land concession in the first peri- 
od of Spanish colonization, that is, the encomienda. In his writings, Las 
Casas offers a radical rejection of the grounds for the so-called “just 
wars of conquest," together with an articulated defense of the nat- 
ural human rights of the “Indians.” Las Casas” philosophical views 
are above all a (sometimes loose) appropriation of *Augustinian" and 


12 For reasons that include the condition of natural servitude of the “barbarians,” the 
forms of idolatry that they practice and the momentous crimes against nature (against 
other human beings, such as human sacrifices and anthropophagy) that they commit- 
ted, Juan Ginés de Sepülveda (c. 1490-1573) was the intellectual who circa 1544-1545 
formulated the most articulate defense of the just wars of conquest by the Spanish 
Empire for the purpose of firstly subjugating and only then evangelizing the aboriginal 
people of the New World. See JUAN GINÉS DE SEPÚLVEDA, Demócrates Segundo o de 
las justas causas de la guerra contra los indios I, ed. y trad. A. LosaDa, Madrid 71984, 
1-63. In opposition to this ideology, Las Casas famously disputed with Sepülveda in 
the so-called *Debate of Valladolid" (1550-1551). See G. Tosi, “Sins Against Nature 
as Reasons For a “Just War”: Sepúlveda, Vitoria and Las Casas”, in Right and Nature 
in the First and Second Scholasticism, 199-229. 


13 For an English translation, see BARTOLOMÉ DE LAS CASAS, A Short Account of the 
Destruction of the Indies, trans. N. GRIFFIN, London 1992. All these topics are treated 
by Las Casas in the eight treatises printed in Seville between August of 1552 and Janu- 
ary of 1553, of which the Brevísima relación de la destrucción de las Indias is just one 
(printed in the end of November 1552). See Frei BARTOLOMEU DE LAS CASAS, Obras 
completas II — Liberdade e justica para os povos da América — Oito tratados impressos 
em Sevilha em 1552, coord. C. JOSAPHAT, trad. H.E. Lucas, M. J. R. MONZÚ FREIRE, 
M. T. R. MoNzÜ FREIRE e S. ROMANIW, São Paulo 2010. On rights (of dominium and 
freedom) and on principles of justice for political life, see in particular Frei BARTOLO- 
MEU DE LAS Casas, “Oitavo tratado — Alguns principios dos quais é necessário partir 
para toda a controvérsia sobre a justiça dos indios”, in Obras completas II — Liberdade 
e justiça para os povos da América — Oito tratados impressos em Sevilha em 1552, 
577-92. See also C. JOSAPHAT, “Introdugáo geral”, in Frei BARTOLOMEU DE LAS CASAS, 
Obras completas II — Liberdade e justica para os povos da América — Oito tratados 
impressos em Sevilha em 1552, 14-20. 
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“Thomistic” doctrines, especially grounded on his readings of Summa 
theologiae lallae and Ilallae and on a strong Augustinian account of 
the human being as person and, thus, as a being endowed with will 
and the capacity for free choice (particularly in Las Casas” De uni- 
co vocationis modo omnium gentium ad veram religionem, completed 
c. 1537),'* combined with the concrete historical challenges faced by 
him and insightfully interpreted with the help of those same doctrines. 
Incidentally, Bartolomé de Las Casas became a Dominican friar — his 
religious profession took place in 1523 — and studied the thought of 
Thomas Aquinas firstly in the Caribbean, that is, in the Convent of 
the Dominicans in Santo Domingo (on the Island “Hispaniola”). At 
any rate, it should be emphasized that Las Casas” thought shows, on 
central themes, a remarkable consonance with theological and philo- 
sophical views on the status of the human individual, the nature of 
political community, freedom as human original condition, slavery, hu- 
man rights and the natural rights of peoples that were developed, more 
or less at the same time, by Francisco de Vitoria O.P. (c. 1483-1546).5 


In Vitoria's works, the powerful confluence of the authority of the 
Church Fathers, medieval masters, Roman and Canon Law, as well as 
classical sources such as Aristotle and the Latin Stoics, could be exem- 
plarily verified and used for the purpose of solving new practical prob- 
lems. To a large extent, such a constellation of intellectual references 
could also be found in the subsequent generations of early modern and 
modern scholastic thinkers who pursued systematic views of philos- 
ophy and theology grounded on (usually) sharply distinguished me- 
dieval traditions and “schools,” above all *Thomism" and “Scotism.” 
Second scholastic thinkers continue to work with accounts of the hu- 
man being as a “creature” causally related to the one God, '® as a ratio- 


14 See, for example, BARTOLOMEU DE LAS CASAS, Obras completas I — Único modo 
de atrair todos os povos à verdadeira religião I (V); I (V) $ I, coord. C. JOSAPHAT, trad. 
N. GIGLI e H. Lucas, Sao Paulo 2005, 57, 62-63. 


'S See, in special, FRANCISCO DE VITORIA, “De la potestad civil (De potestate civi- 
li)”; “De los indios recientemente descubiertos (relección primera) (De indis recen- 
ter inventis relectio prior)”; “De los indios recientemente descubiertos (relección 
segunda) (De indis recenter inventis relectio posterior)”, in Obras de Francisco de 
Vitoria — Relecciones teologicas, ed. y trad. T. URDANOZ, Madrid 1960, 149-95, 641- 


726, 811-58. 


16 See AUGUSTINUS, Bekenntnisse [Confessiones] 1.1-4; XL3-9, Lateinisch und 
Deutsch, übers. v. J. BERNHART, Frankfurt am Main 1987, 12-19, 608-21; AUGUSTINUS, 
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nal-animal substance," as a self-determined being by means of reason 
and free election, and a rational-social being, non-detachable from 
a specific human communitas.” However, there are also substantial de- 
bates on the universality of the human soul or a view of the soul com- 
mon to all human beings, on the claim of the human soul’s universal 
capability to come to the belief in God, on the roots of idolatry and its 
damage to the soul, on the claim of a universal true human moral life, 
and on human beings’ ability to experience and learn true religion.” In 
fact, Francisco de Vitoria, the thinkers of his generation and those of 
the generation after him had to face and provide explanations for quite 
unexpected differences among human beings — and this also included 
a more or less conscious reflection on what alterity and representations 
of the “other” meant and morally demanded within human societies 
experiencing new and remarkable forms of ethnic, religious, and even 
political pluralism. The several sessions of the book now published 
offer, from the perspectives of different fields of scholarship in medie- 
val philosophy, contributions to discussing the most central philosoph- 
ical claims on human nature and the understanding of one's humanity 


Über die wahre Religion [De vera religione] XV111.35-36, Lateinisch / Deutsch, übers. 
v. W. THIMME, Stuttgart 1991, 56-59. 


17 See ARISTOTELES, Über die Seele [De anima] VI.1-3, Griechisch-Deutsch, übers. 
(nach. W. THEILER) und hrsg. v. H. SEIDL (Philosophische Bibliothek 476), Hamburg 
1995, 134-209; ARISTOTELES, Politik [Politica] VII.13, 1332a33-1332b12, übers. v. 
F. SUSEMIHL und eingel. v. W. KULLMANN, Reinbek bei Hamburg ?2009, 324; ARISTO- 
TELES, Nikomachische Ethik [Ethica Nicomachea] 1.6, 1097b23-1098a21, hrsg. v. G. 
BIEN, auf der Grundlage der Übersetzung von E. ROLFES (Philosophische Bibliothek 
5), Hamburg *1985, 11-12. 

18 See TOMÁS DE AQUINO, Suma de teologia Tallae q.1 aa.1-2; q.6 a.l, latim-portu- 
gués, coord. C.-J. P. de OLIVEIRA, trad. A. VANNUCCHI ET ALII, Sáo Paulo, v.3, ?2009, 
31-35, 118-21. 

19 See ARISTOTELES, Politik [Politica] 1.2, 1252a25-1253a39; M.6, 127856-1279a21, 
übers. v. SUSEMIHL, 44-48, 139-41; ARISTOTELES, Nikomachische Ethik [Ethica Nico- 
machea] 1.5, 1097b7-11; VIIL14, 1161512-1162a33; IX.9, 116953-1170b19; IX.10, 
1170520-1171a21, hrsg. v. BIEN, auf der Grundlage der Übersetzung v. ROLFES, 11-12, 
201-3, 226-29, 229-30. 

20 See ARISTOTELES, Politik [Politica] 1.1-2, übers. v. SUSEMIHL, 43-48. 


?! These are discussion topics that appear also in José de Acosta's S.J. (1540-1600) 
missiological work; see JOSÉ DE ACOSTA, De procuranda indorum salute — Pacificación 
y colonización, latín — castellano, ed. L. PERENA ET ALII, Madrid, v.1, 1984; JOSÉ DE 
ACOSTA, De procuranda indorum salute — Educación y evangelización, latín — castel- 
lano, ed. L. PERENA ET ALII, Madrid, v.2, 1987. 
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within the horizon of human communitas. They all attest the conscious 
efforts medieval thinkers have made to offer a comprehensive view of 
the human being in his/her own nature and in his/her several relation- 
ship spheres — to God, to him- or herself, to his/her fellows, to other 
creatures, to nature, and to the world as a whole. 


KKK 


The well-known 16th-century discussion on the human status of the 
aboriginal peoples of the “New World” was conducted in close con- 
nection with the debate on their actual dominium and the scope of it, 
that is, on the “possession” of things and the “rulership” over territories 
and lands that the inhabitants of the Americas were supposed to have 
or not have. This amounted in the end to a debate over whether the 
(pagan) inhabitants of the New World were human subjects that had or 
could have rights, including external freedom and rights over external 
things. Such a dominium depended thus on their status as human indi- 
viduals, and the denial of it had the intention of eventually legitimizing 
the conquest and rulership over their possessions and resources by the 
colonizers. This is the context of the famous Part I of Francisco de Vi- 
toria's De indis recenter inventis relectio prior (1538-1539).? In fact, 
this fundamental understanding of nature, that is, the recognition or not 


22 See FRANCISCO DE VITORIA, “De los indios recientemente descubiertos (relección 
primera) (De indis recenter inventis relectio prior)” nn.4-24, ed. y trad. URDANOZ, 650- 
66. The scholarly literature on these topics in Vitoria's thought is now quite large. See 
for example the studies — which also provide rich bibliographies — by N. BRIESKORN, 
“Spanische Spátscholastik: Francisco de Vitoria”, in Politischer Aristotelismus. Die 
Rezeption der aristotelischen “Politik” von der Antike bis zum 19. Jahrhundert, hrsg. 
v. C. HORN und A. NESCHKE-HENTSCHKE, Stuttgart-Weimar 2008, 134-72; J. THUM- 
FART, Die Begriindung der globalpolitischen Philosophie. Zu Francisco de Vitorias 
,relectio de indis recenter inventis" von 1539, Berlin 2009; R.H. Pic, “Dominium 
et ius: sobre a fundamentaçäo dos direitos humanos segundo Francisco de Vitoria”, 
in Teocomunicaçäo 42:2 (2012), 376-401. See also A. PAGDEN, “The “School of Sal- 
amanca” and the “Affairs of the Indies”, in History of Universities 1 (1981), 71-112; 
A. PAGDEN, “Dispossessing the Barbarian: The Language of Spanish Thomism and 
the Debate over the Property Rights of the American Indians”, in The Language of 
Political Theory in Early-Modern Europe, ed. A. PAGDEN, Cambridge 1987, 79-98; R. 
Ruiz, Francisco de Vitoria e os direitos dos indios americanos, Sáo Paulo-Porto Alegre 
1990; M.A. PENA GONZÁLEZ, “The School of Salamanca” and the American Project”, 
in À Companion to Early Modern Spanish Imperial Political and Social Thought, ed. 
J. A. TELLKAMP, Leiden-Boston 2020, 78-101. 


XXX Introduction 


of the “fully” human in the Indigenous person and, thus, of the political 
status of the New World's inhabitants, could have many serious conse- 
quences at a political level, such as: (a) an account of the Indigenous 
people as possible natural slaves — re-establishing space for discussing 
and interpreting Aristotle's views of natural and social hierarchies or 
ways of ruling-and-being-ruled, as originally presented in his Politi- 
ca—? (b) a defense of the legitimacy of conquest^ by force and/or by 
war and the consequent rulership over — or at least, in terms of civiliza- 
tional status, the “tutorial” submission of? — humans taken as inferior, 
as well as (c) a plea for the legitimacy of conquest and rulership over 
non-human things for the purpose of use, acquisition, and exploitation 
and for the sake of international trade and imbalanced social welfare 
via political expansionism. All these relationships, between human and 
human and between humans and nature, both presuppose old and make 
room for new forms of the homo oeconomicus.” And it is not difficult 


2 On the famous debates on natural slavery, the interpretation of Aristotle’s views on 
it by masters of the School of Salamanca and the scope of application to the subjection 
of the Amerindians, see for example G. Tosi, La Teoria della schiavitù naturale nel di- 
battito sul Nuovo Mondo (1510 - 1573). Veri Domini o Servi a natura?, Bologna 2002; 
G. Tosi, “Aristóteles e os Índios: a recepgäo da teoria aristotélica da escravidäo natural 
entre a Idade Média Tardia e a Idade Moderna”, A recepçäo do pensamento greco-ro- 
mano, árabe e judaico pelo Ocidente medieval, org. L.A. DE BONI e R.H. PICH, Porto 
Alegre 2004, 761-75. 

2 See in this regard M. BEUCHOT, La querella de la conquista. Una polémica del sig- 
lo XVI, Ciudad de México 1992. Of course the debate on the legitimacy of the conquest 
involved a fundamental debate on the connection between being a human person and 
having rights, thus also “dominium” over external things. But it involved a debate on 
other topics as well as, such as the connection between right of dominium or property 
and sin, as well as right of dominium and religious infidelity — a debate early modern 
scholastic thinkers established and enriched long before “modern” philosophers such 
as John Locke, as we can see in his rejection of the thesis that "Dominion is founded 
in Grace”; see J. LOCKE, À Letter Concering Toleration, in À Letter Concerning Toler- 
ation and Other Writings, ed. M. GOLDIE (The Thomas Hollis Library), Indianapolis 
2020, 23, 51. 

25 See FRANCISCO DE VITORIA, “De los índios recientemente descubiertos (relección 
primera) (De indis recenter inventis relectio prior)” n.18, ed. y trad. URDANOZ, 723-26. 

26 The contributions by Iberian and Latin American thinkers from the 16th up to the 
18th century to the philosophy of economics are a major concern of A.S. Culleton in 
his studies of Latin American Colonial Scholasticism; see, for example, A.S. CULLE- 
TON, “Second-Scholastic Philosophy of Economics”, in The Modern Schoolmen 89 
(2012), 9-24; A.S. CULLETON, “The Moral Dimension of Economics: The Scholastic 
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to see here that European conquest and colonization also meant domi- 
nium over nature and space and brought with them a debate on nature 
— nature here understood ad mentem Aristotelis as physis/natura or the 
totality of things composed by matter and form and subject to change?” 
and, more narrowly, as mundus as the Earth or “this” particular portion 
of the universal creation, 1.e. the terrestrial globe, conceived according 
to its geography, its “natural history,” its lands, as well as its diverse 
living inhabitants: mundus as our “common place” or orbs. 


The new description of the “world” and its human and non-hu- 
man elements by 16th-17th century scholastic thinkers can be seen as 
an opportunity for today's scholars to study anew medieval accounts 
of nature and of the inhabited (or habitable) world, with a particular 
focus on the several forms of relationship between human beings and 
non-human beings and things. Looking at the human understanding 
of and action upon nature, and the descriptions of the clash of Euro- 
pean and non-European cultures and civilizations (pre-Columbian cul- 
tures and civilizations in the case of the Latin American parts of the 
American continent) may be fruitful ways to realize the presence of old 


Doctrine of Value in Tomás de Mercado and Juan de Lugo", in Scholastica colonialis: 
Reception and Development of Baroque Scholasticism in Latin America, 16th-18th 
Centuries, ed. R. H. PICH and A.S. CULLETON, Barcelona-Roma 2016, 53-73; A.S. 
CULLETON, “The Influence of Aristotle's Practical Philosophy on the Formulation of 
a Philosophy of Economics in Colonial Scholasticism", in Veritas 64:3 (2019), 1-16; 
http://dx.doi.org/10.15448/1984-6746.2019.3.35262; A.S. CULLETON, “El imperativo 
moral de la restitución en Tomás de Mercado”, in Revista Portuguesa de Filosofia 75:2 
(2019), 1149-64. Historians of economic thought have given special attention to 16th- 
17th century works by second-scholastic Iberian thinkers since the pioneering work 
by M. GRICE-HUTCHINSON, The School of Salamanca — Readings in Spanish Monetary 
Theory, 1544-1605, Oxford 1952. 


27 See ARISTOTELES, Vorlesung über Natur [Physica] II.1-2, 192b8-194b15, Griech- 
isch-Deutsch, hrsg. und übers. v. H.G. ZEKL, Hamburg, Bd.1, 1987, 50-63. See O. 
HÖFFE, Aristoteles, München 32006, 107-19. See also the entry by J. ALTHOFF, “physis 
/ Natur, Wesen", in Aristoteles-Lexikon, hrsg. v. O. HÔFFE, Stuttgart 2005, 455-62. 

28 On this point in medievalist scholarship, see for instance Mensch und Natur im 
Mittelalter, hrsg. v. A. ZIMMERMANN (Miscellanea Mediaevalia 21/1-2), Berlin- New 
York 1991; Raum und Raumvorstellungen im Mittelalter, hrsg. v. J. AERTSEN und A. 
SPEER (Miscellanea Mediaevalia 25), Berlin-New York 1998; Pensar a natureza. Pro- 
blemas e respostas na Idade Média, séculos XII-XIV, org. J. F.P. MEIRINHOS e M.L. 
PuLIDO, Porto 2011; De natura — La naturaleza en la Edad Media, ed. J.L. FUERTES 
HERREROS y Á. PONCELA GONZÁLEZ (Textos e Estudos de Filosofia Medieval 8), Ribei- 
râo (Vila Nova de Famalicäo), Vols. 1-2, 2015. 
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models of knowledge of nature at work and of new insights in devel- 
opment. This may then invite scholars to think about (1) “knowledge” 
(or “scientific knowledge”) as a fundamental theoretical approach by 
medieval thinkers to the natural world and reality as a whole — an ap- 
proach that is illuminated by A. Speer in his keynote text to this pub- 
lication, 1.e., “The Scientific View” — (11) the human being's central 
place in the created world due to the dignitas and excellentia of his/her 
nature — a “humanistic” approach already to be found in 13th-century 
Latin Scholasticism as shown in the keynote study by Fiorella Retucci, 
“The Human Being and Its Dignity — Three Medieval Models” — (111) 
the concepts of “property” and “rulership” (dominium), “use” (usus, 
ususfructus), “possession” (possessio), and “administration” (admin- 
istratio) of natural things, (iv) as well as all forms of hierarchical 
conception and hierarchical relationships with all non-human parts of 
nature, and (v) finally this is an opportunity to reflect philosophically 
on the creational, pedagogic, aesthetic, and moral purposes of nature 
as it was then newly described.” Moreover, we should highlight here 
a particular literary genre conceived in the 16th century, namely the 
“natural” and “moral histories” of the New World, in which authors 
attempted to describe and to some extent explain the facts of nature 
and the deeds of human beings in space and time, both individually and 
collectively (as “peoples” and/or “nations”). As a single and important 
example of a large family of similarly entitled books we can mention 
the Historia natural y moral de las Indias (Seville 1590), by José de 
Acosta S.J. (1540-1600).* Modern scholars of the medieval can find in 


2 See in this regard the notes about Antonio Ruiz de Montoya's work Conquista 
espiritual [The Spiritual Conquest] (1639), in A. S. CULLETON, “Antonio Ruiz de Mon- 
taya's Firestone of Divine Love (Silex del divino amor): The Spiritual Journey of a 
Jesuit among the Guaraní”, in Contemplation and Philosophy: Scholastic and Mystical 
Modes of Medieval Philosophical Thought — A Tribute to Kent Emery, Jr., ed. R.H. 
PicH and A. SPEER (Studien und Texte zur Geistesgeschichte des Mittelalters 125), 
Leiden-Boston 2018, 740-43. 

30 See JOSÉ DE ACOSTA, Historia natural y moral de las Indias [1590], ed. E. O'GoR- 
MAN (Cronicas de America 34) Madrid 1986. See also, as additional important ex- 
amples, GONZALO FERNÁNDEZ DE OvIEDO VALDÉS, Historia general y natural de las 
Indias, islas y tierra firme del mar océano, Madrid: Real Academia de Historia, 1854 
(First Part published in Seville 1535); TORIBIO DE MOTOLINÍA, Historia de los indios 
de la Nueva España [or: Relación de los ritos antiguos, idolatrías y sacrificios de los 
indios de esta Nueva España, y de la maravillosa conversión que Dios en ellos ha 
obrado (1541)], ed. J.G. ICAZBALCETA, Alicante 2000 (publicación original México: 
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Latin American colonial history an opportunity to investigate both the 
Euclidean scientific and the non-Euclidean symbolic representation of 
places, the representation and genealogical explanations of ethnicities 
and cultures,*! as well revisiting the philosophical understanding of the 
world according to reflective accounts of its history. 


Recent scholarship in medieval studies, as well as the many essays in 
the present book, ratify the importance of broadening our understanding 
of the reception of the corresponding Ancient Greek natural-scientific 
literature on medieval Latin Scholasticism (particularly in and after Al- 
bert the Great's efforts and achievements in presenting the “worldview” 
of a network of sciences distinguishable in their objective fields and in- 
dependent from each other in method, and in writing commentaries on 
the Aristotelian opera about natural being(s), natural phenomena, and 
natural order).? Of course, we also see the importance of Ancient Greek 
writings on natural things for Islamic, Jewish, and Byzantine thinkers. In 
fact, the fundamental background for early modern attempts at compre- 
hending nature in the New World were the 13th-14th-century accounts of 
strictly scientific knowledge and scientific descriptive studies of nature 
as the totality of fauna, flora, landscapes, places, elements, geographical 
sites, meteorological phenomena, etc., which provided a classification 


Librería J. M. Andrade, 1858); FRANCISCO LÓPEZ DE GÓMARA, Historia de la conquista 
de México [1552], prólogo y estudio preliminar de J. MIRALLES Osros, México ?2006; 
BERNARDINO DE SAHAGÚN, Historia general de las cosas de la Nueva España [c. 1577], 
México 1999. 


31 See for example A. PAGDEN, The Fall of Natural Man. The American Indian and 
the Origins of Comparative Ethnology, Cambridge 1987. 

32 [n this regard, see Albertus Magnus and the Sciences. Commemorative Essays, ed. 
J.A. WEISHEIPL, Toronto 1980; P. HOSSFELD, Albertus Magnus als Naturphilosoph und 
Naturwissenschafiler, Bonn 1983; L. HONNEFELDER, “Die philosophiegeschichtliche 
Bedeutung Alberts des Grossen", in Albertus Magnus und die Anfünge der Aristote- 
les-Rezeption im latenischen Mittelalter. Von Richardus Rufus bis zu Franciscus de 
Mayronis, hrsg. v. L. HONNEFELDER ET ALII (Subsidia Albertina I), Münster 2005, 249- 
79; L. HONNEFELDER, “Wisdom on the Way of Science: Christian Theology and the 
Universe of Sciences According to St. Albert the Great", in Via Alberti. Texte — Quellen 
— Interpretationen, hrsg. v. L. HONNEFELDER, H. MÔHLE und S. BULLIDO DEL BAR- 
RIO (Studia Albertina II), Münster 2009, 13-36; Albertus Magnus und der Ursprung 
der Universitätsidee. Die Begegnung der Wissenschaftskulturen im 13. Jahrhundert 
und die Entdeckung des Konzepts der Bildung durch Wissenschaft, hrsg. v. L. HON- 
NEFELDER, Berlin 2011. H. MÔHLE, Albertus Magnus (Zugänge zum Denken des Mit- 
telalters 7), Münster 2015, 69-78, 83-122. 
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and understanding ofthe natural or the non-human world that at the same 
time revealed aspects of human closeness to or detachment from it. Two 
further keynote studies in the current publication, i.e., by S. Donati, “An- 
imals and Human Beings in the Aristotelian Science of the Soul: Some 
Medieval Views," and by R. Guerizoli, *How Human Beings Grasp Na- 
ture — John Buridan on Knowing Substances," offer substantial contribu- 
tions for drawing the outlines of that “fundamental background." In early 
modern naturales historiae, it is possible to find a living and creative 
revival of the reading of ancient and medieval sources. This includes 
descriptive studies and comprehensive theoretical expositions of nature 
as a whole (by means, for example, of syntheses of the natural sciences 
and of the study of commentaries on Aristotle's De caelo, De generati- 
one animalium, Historia animalium, De motu animalium, De partibus 
animalium, and Meteorologica, as well as of books such as Naturalis 
historia by Pliny the Elder). On the other hand, on the academic level of 
the teaching and study of natural philosophy, as C.A. Lértora Mendoza 
has consistently shown across many studies, the theoretical-philosophi- 
cal understanding of nature in Latin American Scholasticism remained 
closely connected, until the second half of the 18th century, to the rather 
intra-scholastic tradition of commentary on Aristotle's eight Books of 
the Physics and three Books of De anima. It promoted living debates 
on crucial theoretical points that divided schools — again, especially the 
“Thomists” and the “Scotists.” These debates included the subjects ofthe 
philosophy of nature as discussed in the Physics: (1) the debate on prime 
matter, (11) on the multiplicity of subordinate forms, (iii) on the multi- 
plicity of non-subordinate forms, and (iv) the discussion of the relation- 
ship between uncreated cause and created causes.? By the beginning of 
the 19th century, scholasticism as either a pure or eclectic philosophical 
orientation had nearly disappeared in Latin America. To a large extent, 
this is due to the complete substitution of scholasticism by illuministic 
and modernist theories in natural philosophy, which were usually quite 
anti-scholastic. Eclectic scholastic thinkers who were active in the period 
subsequent to the expulsion of the Jesuits from Latin America (1767), 


33 See C. A. LÉRTORA MENDOZA, Fuentes para el estudio de las ciencias exactas 
en Colombia (Colección Enrique Pérez Abelaez 9), Santa Fe de Bogota, D.C. 1995, 
24sqq.; C. A. LÉRTORA MENDOZA, La enseñanza jesuita de la física en Nueva España, 
Buenos Aires 2006. See also A. S. CULLETON, “Antecedentes a la investigación filosófi- 
co-historiográfica de la Escolástica Colonial. La contribución de Celina Lértora Men- 
doza”, in Cauriensia VI (2011), 23-35. 
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such as José Elías del Carmen Pereira O.F.M. (1760-1825), professor 
at the University of Córdoba (Argentina) and author of a Physica gen- 
eralis (1784), are good examples of that scientific-philosophical tran- 
sition. For such a transition, especially in the philosophy of nature and 
the natural sciences, 1t would be insightful to contrast the work by Del 
Carmen Pereira with the — still quite Aristotelian-scholastic — Physica ad 
Aristotelis mentem (1758), by Juan Bautista Aguirre S.J. (1725-1786), 
professor at the Pontificia Universidad de San Gregorio Magno, founded 
in 1622, in Quito (Ecuador).** 


KKK 


Given what has been discussed thus far, it is not surprising that the think- 
ers who philosophically conceived the New World and the processes 
of “conquest,” “colonization” and imperial incorporation of lands and 
Indigenous nations, cultures, and peoples, had an enormous interest in 
political issues. This topic is discussed by J.A. Tellkamp, in his keynote 
essay entitled “From Salamanca to Mexico: On Justifying Empire,” in 
Part I of these Proceedings. Early on, in Mexico, the bishop and human- 
ist Vasco de Quiroga (c. 1470/1478-1565) made use of Thomas More’s 
Utopia (1516) in order to conceive congregaciones for natives who had 
lost their social establishment.? Representing the spirit of the first Je- 
suit missionaries in Brazil, Manuel da Nobrega (1517-1570; Superior 
General of the Jesuit missions in the New World), discussed philosoph- 
ically — in treatises such as Diálogo sobre a conversáo dos gentios [A 
Dialogue on the Conversion of the Heathens] (1556/1557), A Note of 
Things Related to Brazil [Apontamento de coisas do Brasil] (1558), 
Tratado Contra a Antropofagia [A Treatise Against Anthropophagy] 
(1559), and Caso de Consciéncia sobre a Liberdade dos Indios [Case 
of Conscience on the Freedom of the Indians] (1567) — the topics 


34 JUAN BAUTISTA AGUIRRE, Fisica de Juan Bautista Aguirre [Physica ad Aristotelis 
mentem], estudio introductorio Dr. J. TERÁN DUTARI S.J., trad. L.F. YÉPEZ, Quito 1982. 

35 See J. A.G. MOREIRA, “O pensamento teológico de D. Vasco de Quiroga (c. 1470- 
1565)”, in Raizes da teologia latino-americana, org. P. RICHARD, Sao Paulo 1988, 62- 
76 (esp. 72-75). 

36 MANUEL DA NÓBREGA, “Diálogo sobre a conversáo do gentio" [1556-1557]; 
“Apontamento de coisas do Brasil” [1558]; “Carta da Bahia, 5 de julho de 1559. A 
Tomé de Sousa, Portugal”; “O caso da Mesa de Consciéncia. “Se o pai pode vender a 
seu filho e se um se pode vender a si mesmo". Respostas do padre Manuel da Nóbrega 


XXXVI Introduction 


of slavery,” sovereignty of land and territory, nomadism, cannibalism, 
the differences between ethnicities, acceptable models of social insti- 
tutions, and the natural basis of ethics. Following a thesis masterfully 
formulated by the founder of the School of Salamanca (1.e. Francisco 
de Vitoria, in De indis recenter inventis relectio prior, Part 1), Manuel 
da Nóbrega, as well as José de Anchieta S.J. (1534-1597) and António 
Vieira S.J. (1608-1697) after him, affirmed the equality of all human 
beings and explained differences among peoples or nations mainly 
in terms of educational, circumstantial and environmental contingent 
conditions.” Relying on classical sources, (plural) medieval traditions 
in theology and philosophy and Roman and Canon Law, 16th-century 
scholastic literature on the conquista was directly or indirectly interest- 
ed in both defining and explaining the various kinds of “political en- 
tities,” such as “people,” “society,” “nation,” “city,” “republic,” “em- 
pire,” etc., including here the debate on the best forms of government 
and the justification of the origin of power. Regarding this last point, 1f 
a jusnaturalistic foundation of power after a Thomistic interpretation of 
Aristotle was initially dominant," the support of hierocratic-imperialist 
theories of power legitimation — thus the old debate on the interac- 
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ao padre Quirício Caxa na Bahia” [1567], in Obra completa, org. P. R. PEREIRA, Rio de 
Janeiro-Säo Paulo 2017, 201-24, 245-56, 273-300, 337-62. 

37 See A.C. STORCK, “The Jesuits and the Indigenous Slavery: A Debate over Vol- 
untary Slavery in Brazilian Colonial Period", in Mediaevalia — Textos e Estudos 31 
(2012), 69-83. See also A.F. ABREU, “O Padre Manuel da Nóbrega e a evangelizaçäo 
dos indígenas do Brasil (1549-1570) (3). O pensamento sobre os indígenas e a sua 
escravidào”, in Humanística e teologia 35:1 (2014), 241-73. 

38 See FRANCISCO DE VITORIA, “De los índios recientemente descubiertos (relección 
primera) (De indis recenter inventis relectio prior)” n.23, ed. y trad. URDANOZ, 664-65. 

? Although he concluded his studies in Coimbra, Manuel da Nóbrega studied firstly 
in Salamanca, where he had among his teachers Francisco de Vitoria and Domingo 
de Soto O.P. (1494-1560). See S. LEITE, Breve itinerário para uma biografia do Pe. 
Manoel da Nóbrega, fundador da província do Brasil e da cidade de S. Paulo, Lisboa 
1955. See also P. R. PEREIRA, “Introdugào — O quinto centenário de Manuel da Nóbre- 
ga”, in MANUEL DA NÓBREGA, Obra completa, org. P.R. PEREIRA, Rio de Janeiro-Säo 
Paulo 2017, 17-33. 

40 See also FRANCISCO DE VITORIA, “De la potestad civil (De potestate civili)" nn.3- 
7, ed. y trad. URDÁNOZ, 154-61; see also F. BERTELLONI, “Hacia la superación de la 
tolerancia. Los derechos de los indios en las Relectiones de Francisco de Vitoria", in 
Tolerancia: teoría y práctica en la Edad Media, ed. R.P. Rivas (Textes et Études du 
Moyen Age 64), Porto 2012, 29-47, especially 32-42. 
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tion between potestas civilis and potestas ecclesiae," as well as on the 
monopoly of potestates — survived in new forms. In several regards, 
they followed controversial interpretations of, for example, Augus- 
tine's De civitate Dei XIX," Canon Law sources and documents, and 
Thomas Aquinas' appropriation of Augustinian ideas in his incomplete 
treatise De regno (or De regimine principum). Hierocratic-imperialist 
theories, especially by Jesuits thinkers, were restated in 17th-century 
colonial-political and colonial-legal theories. To this point, Diego de 
Avendaño S.J. (1594-1688), who wrote in Lima (Peru) the Volume IV 
of his Thesaurus indicus, revisited in a very singular way Francisco de 
Vitoria's views about religious infidelity as a possible reason for deny- 
ing someone's dominium over things. Vitoria had refused any argument 
of this kind.^ Avendafio's unique account is a combination of his prob- 
abilistic theory on practical certainty and the interpretation of law and 
his political defense of a hierocratic regime or a political regime which 
substantially depends on global papal authority and on (subtle) forms 
most convenient to the goals of ecclesiastical power. As far as the latter 
topic is concerned, Avendafio both accepts and brings forth arguments 
for the legitimacy of the donation made by Alexander VI — in the bull 
Inter caetera and others — enabling imperial appropriation of lands and 
“patronage” of missions by the Spanish Catholic kings.* It constituted 
a form of gubernatio both in civil and ecclesiastical areas that, in spite 


^! See also FRANCISCO DE VITORIA, “De la potestad de la Iglesia — Relección primera 
(De potestate Ecclesiae prior)", in Obras de Francisco de Vitoria — Relecciones teolo- 
gicas, ed. y trad. T. URDANOZ, Madrid 1960, 242-327; FRANCISCO DE VITORIA, “Acerca 
de la potestad de la Iglesia — Relección segunda" (De potestate ecclesiastica relectio 
secunda)" nn.1-6, ed. y trad. URDÁNOZ, 353-73. 

4 AUGUSTINUS, Vom Gottesstaat [De civitate Dei] — Buch 11 bis 22 XIX.1-28, übers. 
v. W. THIMME, München *1997, 517-83. 

5 THOMAS DE AQUINO, De regno ad regem Cypri, ed. H.F. DONDAINE (Editio Leoni- 
na), Roma, v. 42, 1979, 419-71. See also L.A. DE BonI, “Entre o urbe e o orbe - O De 
regno no contexto do pensamento político de Tomás de Aquino”, in L.A. DE BONI, De 
Abelardo a Lutero — Estudos sobre filosofia prática na Idade Média (Coleção Filosofia 
161), Porto Alegre 2003, 103-15. 

44 FRANCISCO DE VITORIA, “De los indios recientemente descubiertos (relección prim- 
era) (De indis recenter inventis relectio prior)” nn.5-19, ed. y trad. URDANOZ, 651-60. 

5 On the relationship between Church and State and on the role of Alexander VI 
in 15th-16th century politics, see J. HOFFNER, Colonizaçäo e evangelho. Ética da 
colonização espanhola no Século de Ouro, trad. J. WISNIEWSKI FILHO, Rio de Janeiro 
21977, 19-46, 197-216. 
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of the many contrary effects that such a system caused to the projects 
of the Church in Latin America, could only be understood against the 
background of Boniface's VIII defense, in the early 14th century, of 
the plenitude of power — as conceived above all in the bull Unam sanc- 
tam. As a consequence of these ideas, any kind of civil power would 
be grounded not primarily in nature, but would be a divine concession, 
mediated by the Pope's potestas.” 


In fact, it is impossible to understand the philosophical assessment 
of human beings' political dimension and relationships in early Latin 
American Scholasticism without delving deeply into the reception of 
Aristotle's political thought and the late medieval (14th and 15th cen- 
turies) debates on the origin, nature, and scope of secular and eccle- 
siastical power. On a more general note, political theories developed 
especially in medieval Latin scholasticism, Jewish philosophy, and 
Islamic philosophy can potentially help us articulate and understand 
pre-modern, modern and contemporary social arrangements, political 
normativity and political-philosophical views of power and the orga- 


^* On Boniface VIII, his famous bull and the impact of his determination in medieval 
political theory, see J. MIETHKE, De potestate papae. Die pápstliche Amtskompetenz im 
Widerstreit der politischen Theorie von Thomas von Aquin bis Wilhelm von Ockham, 
Tübingen 2000, 45-56, 68-82. 

47 DIDACUS DE AVENDAÑO S.J., Auctarii Indici Tomus Secundus, seu Thesauri Indici 
Tomus Quartus $8 616-617, 620-622, Antuerpia: Apud Iacobum Meursium, 1675, Pars 
Octava, Sectio L, De censura quadam Scriptoris adducti circa res Indicas, et aliis ob- 
servatione dignis erga ipsas, 420-21. See also À. Muñoz Garcia, Diego de Avendaño. 
Filosofía, moralidad, derecho y política en el Perú colonial, Lima 2003, 89-106. 


48 See in this regard R.H. PICH and C. Horn, “Introduction — Reception and Devel- 
opment of Aristotle's Political Thought in Iberian and Latin American Scholasticism, 
16th-18th Centuries", in Patristica et Mediaevalia 38 (2017), 1-15. Regarding the re- 
ception of Aristotle's Politics and the analysis of fundamental human relationships such 
as marriage and of those hierarchical relationships within the context of the household, 
see A. C. STORCK, “A recepção da Politica de Aristóteles na Nova Espanha: Alonso de la 
Vera Cruz e o seu Speculum coniugiorum (1556)”, in Veritas 64:3 (2019), 1-26; http:// 
dx.doi.org/10.15448/1984-6746.2019.3.35291. See also C. FLUELER, Rezeption und In- 
terpretation der aristotelischen Politica im spdten Mittelalter, Amsterdam-Philadelphia, 
2 Bände, 1993; L. LANZA, Ei autem qui de politia considerat... Aristotele nel pensiero 
politico medievale (Textes et Études du Moyen Âge 71), Barcelona-Madrid 2013; Politi- 
scher Aristotelismus und Religion im Mittelalter und früher Neuzeit, hrsg. v. A. FIDORA, 
J. FRIED, M. LUTZ-BACHMANN und L. SCHORN-SCHUTTE, Berlin 2007; L.F. TUNINETTI, 
“V. Wirkung: Schulen und Epochen. 4. Scholastik”, hrsg. v. C. RAPP und K. CORCILIUS, 
Aristoteles — Handbuch. Leben — Werk — Wirkung, Stuttgart-Weimar 2011, 428-36. 
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nization of power, authority, law, and the human good. Readers can 
clearly learn this lesson from the study by R. Ramón Guerrero, “Las 
relaciones de poder en la teoría política islámica”, in Part I of these 
Proceedings.. Beyond the topics just mentioned, studies collected in 
this book provide, from several different areas of expertise and interest, 
new approaches to fundamental socio-political subjects such as slavery 
and the ethics of the economy in the Middle Ages and in Early Moder- 
nity, human relationships within the context of central institutions in 
medieval culture — see the keynote essay by O. Weijers, “Human Rela- 
tionships and Human Attitudes in the Medieval Universities” — as well 
as the role of the philosopher as personification of wisdom and virtue 
within human society and for the sake of the human good at a political 
level, as investigated by a further keynote text, “The Noble Vita activa: 
The Philosopher's Relation to the Many,” authored by S. Harvey. 


In particular, by investigating political relationships in second 
scholastic philosophical thought (and more specifically in its Lat- 
in American colonial setting), scholars are able to see in new lights 
the complex intertwining of religion and politics in medieval politi- 
cal theory. Scholarship on 13th-14th-century scholasticism has been 
exploring the ways a given political ethos or establishment, defined 
by a specific monotheistic religious identity (Christian or Islamic, for 
example), reacts to and legitimizes policies towards those different in 
religion. This includes the study of living together peacefully with mi- 
nority religious groups in a given society and the mechanisms of force, 
compulsion, and violence — of non-toleration — towards “infidels.” In 
their turn, the encounters of Europeans with Indigenous societies in 
the 16th century brought new challenges to the principles of the polit- 
ical theory of dominium and the normative theory of rights and to the 
co-existence of followers of totally unknown and — at least apparent- 
ly — quite different religious views or systems and Christian believers 
convinced of a religion both true and holding a universal appeal for 
the sake of human being's salvation.* Aquinas's expositions about the 


® Related subjects have been the object of scholarly studies by members of the So- 
ciété Internationale pour l’Étude de la Philosophie Médiévale on the occasion of the 
Annual SIEPM Colloquium “Tolerance and Concepts of Otherness in Medieval Phi- 
losophy”, September 09-12, 2015, at the National University of Ireland Maynooth. 
The Colloquium was organized by Michael Dunne and Susanne Gottlóber, who are 
also in the final steps for the publication of the proceedings. 
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way (adult) non-believers — non-Christian believers — should be treated 
and approached as addressees of preaching and mission for the sake of 
conversion, as well as regarding the treatment of heretics and apostates 
within a given Christian milieu, were again the object of special atten- 
tion and interpretation in the first decades of Iberian colonization of the 
Americas. Surprising as it may be, polemical passages by John Duns 
Scotus — in his Ordinatio IV d. 4, concerning forced baptism of adult 
persons and of children of Jewish parents living in Christian kingdoms 
— were read by 16th century Franciscan missionaries in Mexico — such 
as Toribio de Benavente (c. 1482-1568/1569) and his disciple Jerónimo 
de Mendieta (1525-1604) — and used as background doctrine for legit- 
imizing widespread compelled baptisms.*! 


KKK 


Scholars dedicated to the interpretation of Latin American Scholasti- 
cism have already realized the enormous significance of ethical and 
legal debates and writings in the period that stretches from the 16th 
to the 18th century, namely those that reflect on cultural and political 
differences, human rights — before the formal “invention” of this notion 
and the establishment of that expression in the late 18th century — the 
law of peoples, and human-civil law for colonial mixed societies.” It is 
perhaps in the area of “law” — or of “normativity” generally speaking, 
i.e. of law in ethical, political and strictly juridical aspects — that the 
encounter between Latin America and medieval thought mediated by 


50 See TOMÁS DE AQUINO, Suma de teologia Hallae qq.10-14, latim-portugués, co- 
ord. C.-J. P. de OLIVEIRA, trad. A. VANNUCCHI ET ALII, São Paulo, v. 5, *2012, 152-207. 
See also S. ARGÜELLO, “Tolerar al infiel, extirpar al hereje, frustrar al fanático. La 
inteligencia tomística frente a las figuras indispuestas del ser religioso", in Tolerancia: 
teoría y práctica en la Edad Media, ed. R.P. Rivas (Textes et Études du Moyen Âge 
64), Porto 2012, 1-11. 

3! See IOANNES Duns Scotus, Ordinatio IV d.4 p.2 qq.1-2 nn.56-119, ed. Commis- 
sio Scotistica (B. Ioannis Duns Scoti Opera omnia XI), Civitas Vaticana 2008, 241-60; 
Ordinatio IV d.4 p.4 q.3 nn. 166-173, ed. Commissio Scotistica, 274-77. 

? See for example A. BRETT, Liberty, Right and Nature: Individual Rights in Later 
Scholastic Thought, Cambridge 1997; B. TIERNEY, The Idea of Natural Rights: Studies on 
Natural Rights, Natural Law and Church Law 1150—1625, Atlanta 1997; Transformation 
in Medieval and Early-Modern Rights Discourse, ed. V. MAKINEN and P. KORKMAN, Dor- 
drecht 2006; Politische Metaphysik. Die Entstehung moderner Rechtskonzeptionen in der 
Spanischen Scholastik, hrsg. v. M. KAUFMANN und R. ScHNEPF, Frankfurt a.M. 2007. 
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Second Scholasticism occurred most intensively and fruitfully.? The 
first encounters of the Old World and the New World were a test for the 
universality of (natural) law as a theory of the principles of practical 
reason.** These encounters also engendered an opportunity for find- 
ing normative mediations for the new relationships between different 
human beings and societies by means of the rule of law. Francisco de 
Vitoria provided, in his 1538-1539 relectio de indis, a now-famous and 
much discussed “axiomatic” structure for a new law of peoples. This 
had the status of an "international public law," derived from or being 
a kind of natural law. In another direction and in a different context, 
17th-century thinkers in Latin America realized the challenges of pos- 
itively legislating for established colonial societies, providing versions 
of laws to the Indias.” They had to take into account the new spheres 
of practical uncertainty and the task of bringing people help to act in 
right conscience.? The /aw is the unwritten or written form of justice 
— taken here as the implicit or explicit practical-rational attitude or the 
practical rationality that should (as virtue and/or rules) both mediate 
and justify certain human relationships. It is thus an expression of 
right (practical) reason, or of the ius that is the object of justice. As 


5 See in this regard the several studies on practical philosophy contained in Right 
and Nature in the First and Second Scholasticism, ed. A. S. CULLETON and R.H. PICH 
(Rencontres de Philosophie Médiévale 16), Turnhout 2014; see also the studies in 4 
Companion to Early Modern Spanish Imperial Political and Social Thought, ed. J. A. 
TELLKAMP, Leiden-Boston 2020. 


54 See L. HONNEFELDER, “Natural Law as the Principle of Practical Reason: Thomas 
Aquinas’ Legacy in the Second Scholasticism”, in Right and Nature in the First and 
Second Scholasticis, 1-12. 


55 See in special FRANCISCO DE VITORIA, “De los índios recientemente descubier- 
tos (relección primera) (De indis recenter inventis relectio prior)" nn.1-2, ed. y trad. 
URDANOZ, 704-8. 

56 See in this regard IOANNES DE SOLORZANO PEREIRA, De Indiarum iure [Disputatio- 
num de Indiarum iure, sive de iusta Indiarum Occidentalium gubernatione], Tomus I 
(Madrid: Ex typographia Francisci Martinez, 1629) et Tomus II (Madrid: Ex typogra- 
phia Francisci Martinez, 1639). 

7 This synthesis of efforts can be seen especially in the first five volumes of Diego 
de Avendafio’s Thesaurus indicus; see in this regard a selection of texts from Thesau- 
rus indicus 1 (translated into Spanish) in V. H. MARTEL PAREDES, La filosofía moral. El 
debate sobre el probabilismo en el Peru (siglos XVII-XVIII), Lima 2007, 179-205. 


58 TOMÁS DE AQUINO, Suma de teologia IIalIae q.57 a.1, latim-portugués, coord. C.- 
J. P. de OLIVEIRA, trad. A. VANNUCCHI ET ALII, Sáo Paulo, v.6, ?2012, 45-48. 
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such law lays the groundwork for giving the encounter of worlds in 
pre-modern Latin America the support of ethical normativity. Clearly, 
and as several studies in the present book confirm, such a view of hu- 
man relationships is a major topic of all periods and traditions of me- 
dieval philosophy. Normative mediations in human relationships also 
find motivations in religious views on morality. These views work with 
the assumption of a “divine law” (a law divinely inspired or revealed 
to humans) but nonetheless allow the possibility of reflecting on its 
internal legitimacy by means of reasonable approaches to normativity. 
The significance of this is similarly shared by Platonic, Aristotelian, 
Stoic, Roman, and Neoplatonic tendencies in philosophy. No one has 
yet made a full investigation of how classical and medieval accounts of 
law and normativity bring to pre- and early modern scholastic thinkers 
conceptual tools to understanding the role of jurisprudence, to devising 
techniques of interpretation, and to finding a logic of legal determi- 
nation. The same applies to the question of how “school” differences 
in the grounding of natural law theory, in the epistemology of moral 
knowledge, in the learning of the law and in determining imputability 
towards the law — as such differences can be seen in formal and applied 
debates between “Thomistic” and “Scotistic” traditions, for example — 
played a significant role in all the normative spheres of Latin American 
colonial life upon which scholastic minds reflected. 


The 16th-17th century debate on the basis of the law of peoples in nat- 
ural law, and the emergence of an international public law to regulate the 
relationships among states and nations, is profoundly relevant here. Thus 
the study of the reception of ius gentium explanations from sources such 
as Cicero, Gaius, Ulpianus, the parts of the Codex iuris civilis, Isidore of 
Seville, etc., mediated by medieval syntheses such as those found in Gra- 
tian’s Decretum and Thomas Aquinas’s questions on ius and iustitia, and 
of new developments of it in Second and Early Modern Scholasticism — in 
the direction of a ius naturalis societatis et communicationis, for example 


2 TOMÁS DE AQUINO, Suma de teologia Hallae q.57 a.3, latim-portugués, coord. OL- 
IVEIRA, trad. VANNUCCHI ET ALII, 50-52. 

60 On this, see R. H. PicH, “Francisco de Vitoria, “direito de comunicação” e “hospi- 
talidade"", in Estudos de filosofia social e política — Justiça e reconhecimento, ed. A. 
BAVARESCO, F.J.G. LIMA e J.H. S. Assar, Porto Alegre 2015, 312-57. The natural law- 
based ius gentium conceived by Francisco de Vitoria — a “primus inter pares" in that 
regard — was proposed with the explicit aim of offering the normative grounds for rela- 
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— remains a core research goal. The topic is connected to a further 
issue, which is of huge significance to the history of the Americas in 
particular and to early modern history as a whole, and was an object 
of substantial philosophical contribution by second scholastic thinkers: 
the iustum bellum. 


The experience of “conflict” strongly characterizes the way in 
which Latin American history indirectly touched medieval thought. 
After all, from philosophical reflections on the “conquest” to philo- 
sophical theories on “war” and “just war,” both as a legitimate violent 
reaction against political offences and against momentous sins offend- 
ing natural law or understood as crimes against humanity, the moral 
and legal evaluation of conflicts permeate human relationships since 
the very beginnings of the “American” continent. In order to philo- 
sophically sustain any position about just and unjust wars — quite of- 
ten analyzing the entire process of conflict according to three different 


99 Gos 


stages and, thus, under the headings “ius ad bellum,” “ius in bello,” 
and “ius post bellum,” 16th-17th century scholastic thinkers intensive- 
ly investigated patristic and medieval sources.” Moving to different 


tionships between human individuals and human collective or political entities (nations, 
republics, states, etc.) on an international scale. It has been taken by thinkers of inter- 
national law theory as a “new ius gentium” and the very foundation for connecting the 
classical-medieval tradition of natural law to the contemporary doctrine of international 
public law — even to the construction of an “International Law of Human Rights.” See 
in this regard A. A. CANCADO TRINDADE, International Law for Humankind — Towards 
a New Jus Gentium, The Hague-Leiden 2013; A. A. CANCADO TRINDADE, “Prefácio — A 
visäo universalista e humanista do direito das gentes: sentido e atualidade da obra de 
Francisco de Vitoria”, in FRANCISCO DE VITORIA, Relectiones Sobre os indios e Sobre o 
poder civil, org. J.C. BRANDI ALEIXO, Brasilia 2016, p. 22 (19-51). 

61 See for example P. OLIVEIRA E SILVA, “The Sixteenth-Century Debate on the 
Thomistic Notion of the Law of Nations in Some Iberian Commentaries on the Summa 
theologiae Hallae q.57 a.3: Contradiction or Paradigm Shift?", in Right and Nature in 
the First and Second Scholasticism, 157-85; MARTINS, “Natural Law and the Law of 
Nations: A Case Study”, 187-97; CULLETON, “Mutability and Immutability of the ius 
gentium According to Suárez”, 301-17; DE BONI, “Grotius and Scholasticism”, 351-88. 

62 Among the sources most referred to by second-scholastic thinkers we find Augus- 
tine’s Contra Faustum XX11.74-78, Epistulae 138, 189, 222, and 229, as well as De 
civitate Dei XV.4 and XIX.7.12-15 (see AUGUSTINUS, Vom Gottesstaat [De civitate Dei] 
— Buch 11 bis 22 XV.4 und XIX.7.12-15, übers. v. THIMME, 217-18, 540-42, 547-59); 
TOMAS DE AQUINO, Suma de teologia llallae q.40 aa.1-4, latim-portugués, coord. OL- 
IVEIRA, trad. VANNUCCHI ET ALII, 516-25. Information about sources and a synthesis of 
positions can be found in J. BARNES, “The Just War", in The Cambridge History of Later 
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areas of normative analysis with regard to situations of conflict in hu- 
man relationships, recent research on medieval philosophy and Early 
Modern Scholasticism (here, both in its European and Latin American 
versions) has been able to find not only reasons that explain and justify 
conflicts — proposing a legitimate ¡us ad bellum or showing unaccept- 
able ruptures of commutative justice — but also detailed and applied 
debates on forms of corrective justice. This is the justice that, both at 
the level of socio-political relationships legally determined and of the 
examination of conscience for the sake of moral rectitude, prescribes 
ways for recovering non-violence, just peace and true reconciliation 
between persons (through forgiveness, reparation, compensation, sat- 
isfaction, restitution, etc.).* 


KKK 


Medieval Philosophy. From the Rediscovery of Aristotle to the Disintegration of Scho- 
lasticism 1100-1600, ed. N. KRETZMANN, A. KENNY and J. PINBORG, Cambridge 1982, 
771-84. Among the many second-scholastic authors and works, the following are good 
points of reference: FRANCISCO DE VITORIA, “De los indios recientemente descubiertos 
(relección segunda) (De indis recenter inventis relectio posterior) [1539]”, ed. y trad. T. 
URDANOZ, Madrid 1960, 811-858; FRANCISCUS SUAREZ, Tractatus de charitate disp. XIII 
(De bello), in R. P. Francisci Suarez Opera omnia XII (De fide, spe et charitate), Paris: 
Apud Ludovicum Vivès, 1858. See also G. REICHBERG, “Suárez on Just War”, in Inter- 
preting Suárez: Critical Essays, ed. D. SCHWARTZ, Cambridge 2011, 184-204; P. E. V. 
BORGES DE MACEDO, “The Law of War in Francisco Suárez: The Civilizing Project of 
Spanish Scholasticism", in Revista da Faculdade de Direito da UERJ 22:2 (2012), 1-25. 
6% See for example P. KORITANSKY, “Two Theories of Retributive Punishment: Im- 
manuel Kant and Thomas Aquinas", in History of Philosophy Quarterly 22:4 (2005), 
319-38; W. DECOCK, Theologians and Contract Law. The Moral Transformation of 
the Ius Commune (ca. /500-1650), Leiden 2012; N. JANSEN, Theologie, Philosophie 
und Jurisprudenz in der spätscholastischen Lehre von der Restitution. Ausservertrág- 
liche Ausgleichsansprüche im frühneuzeitlichen Naturrechtsdiskurs (Grundlagen der 
Rechtswissenschaft 19), Tübingen 2013; A. S. CULLETON, “A restituigáo como dever 
de justica em Tomás de Mercado", in Filosofia Unisinos / Unisinos Journal of Philoso- 
phy 18:3 (2017), 247-52; Das Gewissen in den Rechtslehren der protestantischen und 
katholischen Reformationen, hrsg. v. M. GERMANN und W. DECOCK (Leucorea-Studien 
zur Geschichte der Reformation und der Lutherischen Orthodoxie 31), Leipzig 2017; 
M. ZoLkos, Restitution and the Politics of Repair. Tropes, Imaginaries, Theory, Edin- 
burgh 2020 (especially Chapter 1, on Hugo Grotius). See also MARTÍN DE EUSA S.J. 
[1631—1693], Controversia sobre la obligación de reparar las injusticias y los daños 
causados contra cualquier clase de bienes humanos, estudio introductorio de C. A. 
ARIAS, transcr. E. TANÁCS, trad. F. MUNOZ, M. DOMÍNGUEZ MIRANDA y C.A. ARIAS 
(Biblioteca Virtual del Pensamiento Filosófico en Colombia), Bogotá 2020. 
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The conceptual introduction formulated above lays out and supports 
the perspectives motivating and unifying the essays in the present 
book. Repeating what has been said above at the end of the book's 
Foreword, these studies contemplate current research questions in Lat- 
in, Jewish, and Arabic Philosophy, and Early Modern Scholasticism, 
opening up new perspectives to the theme of “Homo — Natura — Mun- 
dus: Human Beings and their Relationships.” They do this by working 
with the idea of “relationships” in two forms. The first form regards 
the ways in which human beings, according to the reach of their soul’s 
powers, construct their self-understanding and existence in relation to 
God, themselves, others, and the natural world. The second form re- 
gards the ways in which the philosophical bases for the understanding 
of these relationships were challenged by the transportation of medie- 
val ideas to Latin America and by the reception of these ideas in early 
modern times. 
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Part I - Knowledge, Ethics, and Political Thought 


THE SCIENTIFIC VIEW 


ANDREAS SPEER 


1. The Puzzle 


pos the focus of an article on philosophy in the 12th and 13th 
century on the Latin tradition, as I will do in the following, sounds 
quite anachronistic or at least old fashioned, in particular when the top- 
ic is defined by three key terms like homo — natura — mundus. This is 
the puzzle the organizers of the XIVth International Congress of the 
SIEPM confronted me with. But what about the constantly growing 
interest in Arabic or Islamic philosophy? This interest even seems to 
displace the interest in the Latin scholastic tradition. Moreover, the 
question of how to write the history of philosophy in that epoch, which 
is called the Middle Ages, is nowadays fundamentally discussed. Most 
questionable is the historiographical conception associated with the 
concept of the “Middle Ages," in particular with respect to the norma- 
tive and exclusivist aspects of this historiographical category. What is 
in demand is a history without a normative periodization. The new con- 
ception of a long millennium, which has never seen itself as dissociated 
from its roots in Late Antiquity and which reaches far into early mod- 
ern times, is essentially shaped by the interrelations across linguistic, 
cultural and religious boundaries. Thus, it is desirable to abandon an 
epoch category which, in addition, represents a subsequent invention 
that primarily served the aim of immersing the *medium aevum" in the 
darkness of oblivion, from which only a few “enlightened” monuments 
protruded.! 


These reflections on the reorientation of the historiography of 
medieval philosophy coincide with the reflections on global history. 


“> 


! See A. SPEER, “qui prius philosophati sunt de veritate ...' Mittelalterhistorio- 
graphie im Wandel”, in Irrtum — Error — Erreur, hrsg. v. A. SPEER und M. MAURIEGE 
(Miscellanea Mediaevalia 40), Berlin-Boston 2018, 783-809, esp. 788-90. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) Dp. 3-34 
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Global historical theories and approaches suggest that history should 
no longer be defined as a universal, unilinear and progress-oriented de- 
velopment, but rather as an expression of different historicities. Thus, 
Europe's central position in historiography is critically reflected upon 
and history is understood as a concept of a variety of synchronic pro- 
cesses and perspectives without any privileged point of view, as the 
European perspective has been for such a long time.” Moreover, the 
invention of the Middle Ages is bound to and only to some extent valid 
for the European Latin-speaking world, but it also took hostage of the 
understanding of the Greek, Arabic and Hebrew world. Indeed, there 
are no Islamic Middle Ages, as Thomas Bauer has pointed out.? But 
should we not abolish exclusivist historiographical categories at all, as 
I have argued elsewhere? 


Approaching the Latin tradition in the 12th and 13th century from 
the viewpoint of a global history, I am very aware that I am taking a 
Latin western perspective, which might look quite different from Con- 
stantinople, Marrakesh or Cairo. Hence, I will ask: What happened in 
these two centuries in the Latin West with respect to the understanding 
of man, nature and world? What are the significant changes regarding 
Human Beings and Their Relationships in the very period and the cul- 
tural and linguistic region I have to deal with? 


In the following, I will depart from and develop an overall thesis 
that in the mentioned period, that is, the 12th and 13th century, we can 
observe a fundamental change in the theoretical approach and scien- 
tific attitude towards man, nature and world, which deeply influenced 
the self-understanding and self-image of human beings. I call it “the 
scientific view," which, when it took place, affected all parts of the 
intellectual life, but also had a strong institutional and societal impact. 
What I call “the scientific view" points to an altogether new theoretical 
approach, which mainly affected the epistemic attitude and the general 
approach towards reality. This new scientific attitude, which is rooted 
in an overall tendency of rationalization (as Wolfgang Kluxen, the for- 


? S. CONRAD, What is Global History?, Princeton, N.J. 2016, see, for example, 3-14. 
? T. BAUER, Warum es kein islamisches Mittelalter gab. Das Erbe der Antike und 
der Orient, München 2018. 


^ See SPEER, "'qui prius philosophati sunt de veritate ...””, 806-8. 
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mer president of the SIEPM, has called it°), influenced the institutions 
of learning and became the epistemic standard even for those persistent 
traditions that we consider opponents of the new scientific paradigm. 


In my essay, I will focus on four topics to further develop this the- 
sis: (1) the discovery of nature and the concept of natural philosophy, 
(11) theology becoming a science (among other sciences), (111) the un- 
derstanding and conceptualization of ethics as a practical science and 
finally (iv) the underlying question of anthropology — which, according 
to the famous opening passage in Immanuel Kant's Logik (A 25), is the 
final and encompassing question behind our theoretical, practical and 
existential questioning, namely: “Was ist der Mensch?” My aim in this 
essay 1s to show how those four topics are interconnected and, further, 
to what extent this process of rationalization and scientification can 
be considered as an intrinsic movement of the Latin tradition and not 
merely as an import or as motivated by external reasons.° 


2. The Discovery of Nature 


What one is to understand by the “discovery of nature" is not nearly 
as clear as it first seems. What exactly does being “discovered” mean 
here? Nature would hardly seem to be in need of “discovery.” Being 
aware of oneself as a part of nature arguably seems to be one of the 
few invariant features of the way human beings orient themselves in 
the world. Scholars most commonly speak of the discovery of nature 
in cultural-historical contexts. It was Marie-Dominique Chenu who 
sketched a tableau of the twelfth century along these lines, encompass- 
ing representation from poetry to res gestae to sculpture to illustrate an 


5 W. KLUXEN, “Der Begriff der Wissenschaft”, in Die Renaissance der Wissen- 
schafien im 12. Jahrhundert, hrsg. v. P. WEIMAR, Zürich 1981, 273-93, repr. in W. 
KLUXEN, Moral — Vernunft — Natur. Beiträge zu Ethik, hrsg. v. W. KORFF und P. MIKAT, 
Paderborn 1997, 310-27. 

$ This does not mean — as I will show in the following — that I argue in the di- 
rection of Sylvain GOUGUENHEIM and his book Aristote au Mont-Saint-Michel: Les 
racines grecques de l'Europe chrétienne, Paris 2008; concerning the ardent debate, 
see T. RICKLIN, “Le cas Gouguenheim", in Trivium 8 (2011), online publication May 
16, 2011. URL: http://journals.openedition.org/trivium/3974 (first published in His- 
torische Zeitschrift 290:1 (2010), 119-35). The importance of the need for a broad 
reception of a major part of the ancient heritage via the Greek and Arabic transmission 
goes unchallenged. 
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intellectual process for which he coined the notion “la découverte de la 
nature.”” In this context, Chenu has also pointed to a transformation of 
the theoretical conceptualization of nature and thus of man's relation- 
ship to nature. In place of a symbolic understanding of nature, based on 
the reading of nature like a book similar to Scripture, for God is sup- 
posed to be the author of both books, there emerged an original interest 
in the structure, constitution and laws proper to physical reality. Rea- 
son increasingly began to seek to acquire knowledge of these things 
through scientific methods — that is, through means of demonstration 
dependent on logical argument — and thereby to depart explicitly from 
traditional explanations based on revelation. The increasing knowl- 
edge of the “natural world” thus parallels efforts to found a “scientia 
naturalis." This "scientia naturalis" would concern itself with a set of 
objects presupposed to have some close relation to one another, would 
hold itself to the standard of argumentative coherence, and would pres- 
ent itself as a knowledge of causes and of conclusions drawn from 
those causes. The "discovered nature" thus became the subiectum of 
the "scientia naturalis." At the same time, nature is nothing but that 
which the “scientia naturalis" discovers.* 


But what is to be understood by the concept of a "scientia natu- 
ralis"? A definition can be found in the Lectiones in Boethii librum de 
Trinitate by Thierry of Chartres — the methodological part of Boethius’ 
treatise, in which he deals with the Aristotelian tripartition of the theo- 
retical or speculative sciences. Here, the Chartrian master characterizes 
physics as follows: It is a science of nature (naturalis scientia) which 
treats that which is in motion (in motu) and is not abstract (inabstrac- 
tum), that is to say, that which is changeable and material.? Both ele- 


7 M.-D. CHENU, Za théologie au 12ème siècle, Paris 1976, 21-30. 


* [ argue for this main thesis in detail in my study Die entdeckte Natur. Unter- 
suchungen zu Begründungsversuchen einer ‘scientia naturalis’ im 12. Jahrhundert 
(Studien und Texte zur Geistesgeschichte des Mittelalters 45), Leiden-New York-Köln 
1995. See also the following articles: A. SPEER, “Secundum physicam. Die entdeckte 
Natur und die Begründung einer scientia naturalis im 12. Jahrhundert“, in Documenti 
e studi sulla tradizione filosofica medievale VI (1995), 1-37; IDEM, “The Discovery of 
Nature: The Contribution of the Chartrians to Twelfth-Century Attempts to Found a 
scientia naturalis", in Traditio 52 (1997), 135-51. 

? THEODORICUS CHARTRENSIS, Lectiones in Boethii librum de Trinitate 11.19, in 
Commentaries on Boethius by Thierry of Chartres and His School, ed. N. M. HARING, 
Toronto 1971, 161.19-24: *Naturalem in motu et inabstractam appellat phisicam. Na- 
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ments of this definition refer to the way that physics or natural science 
regards the nature of things. To regard an object as a physicist means to 
regard it as being bound to matter and thus to regard forms abstracted 
from this matter. To adopt the physicist's manner of regarding things, 
and thereby to accept physical standards of demonstration, means to 
grasp the forms in their material aspect, as they are marked, among oth- 
er things, by motion and change. Motion implies change and so, Thier- 
ry concludes, where there is change, there is motion along with it. The 
cause for change lies in matter.” For this reason, speculative knowl- 
edge of natural things must apply to things in their material, sensible 
aspect and insofar as they are in motion. The "scientia naturalis," there- 
fore, does not abstract from a thing's material condition. The forms 
of things rather become the subject of physics precisely because they 
are inseparable from matter (inseparabiles a materia). Forms can, ac- 
cordingly, be treated by physics only insofar as they are in matter, that 
is, insofar as they are not abstracted from it. Thierry also applies his 
methodology to the “lectio physica" of the biblical cosmogony, which 
is marked by his endeavor to explain or exemplify larger cosmological 
phenomena by means of references to nature which have an empirical 
and comprehensible basis.’ 


turalem appellat eo quod naturas considerat i.e. formas immateriatas. Natura enim uo- 
catur forma inmateriata. Et phisica formas inmateriatas considerat cum materia: nun- 
quam abstrahendo formas ab ipsa materia. Unde et ratione utitur phisica que scilicet 
formas et status rerum in materia conprehendit”. 

10 THEODORICUS CHARTRENSIS, Lectiones in Boethii librum de Trinitate 11.21, ed. 
HARING, 161.39-44: “In motu uero dicitur esse propter mutabilitatem materie cum qua 
formas rerum considerat. Motum enim appellat mutabilitatem. Nam ubi mutabilitas 
Ibi motus: et ubi motus ibi mutabilitas. Sed phisica in motu queritur et in mutabilitate. 
[...]. Materia autem mutabilitas est”. 

1 THEODORICUS CHARTRENSIS, Lectiones in Boethii librum de Trinitate 11.21, ed. 
HARING, 161.49-53: “Est igitur una pars speculatiua naturalis in motu inabstracta ut 
expositum est. Hec est uero phisica. [...]. Quasi diceret: inabstracta dicitur i.e. insepa- 
rabilis eo quod forme quas considerat inabstracte uel inseparabiles sunt a materia i.e. 
non possunt esse nisi in materia". 

12 THEODORICUS CHARTRENSIS, Tractatus de sex dierum operibus 1, in Commentaries 
on Boethius by Thierry of Chartres and His School, ed. N. M. HARING, Toronto 1971, 
555.1-6: “De septem diebus et sex operum distinctionibus primam Geneseos partem 
secundum phisicam et ad litteram ego expositurus, inprimis de intentione auctoris et de 
libri utilitate pauca premittam. Postea vero ad sensum littere hystorialem exponendum 
ueniam ut et allegoricam et moralem lectionem que a sanctis doctoribus aperte execute 
sunt ex toto pretermittam". See SPEER, Die entdeckte Natur, 228-39. 
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As our discussion clearly shows, all efforts to trace natural phe- 
nomena back to the “causae rerum” — the causes in things themselves 
— are motivated by a particular theory of causality. They do not arise 
from any practical impulse. Theoretical motives are already in play in 
Adelard of Bath's early interest in the study of the physical domain of 
nature. In his Quaestiones naturales, which in its frame story provides 
us with a reflection about the intrinsic motivation to travel abroad and 
to become engaged with “Arabic studies" (Arabica studia), Adelard 
sets out to address his questions "not with story-telling but through the 
explanation of the nature of things that are hidden." His questions, 
incidentally, largely concern biological and physiological as well as 
cosmological and meteorological phenomena. As Jean Jolivet point- 
edly observed, Adelard conceives nature without a book — “la nature 
sans livre" —, and he does so in a twofold way. First, nature is no longer 
read as a book analogous to the book of Scripture nor is it interpreted 
with the methods derived from literary criticism. Second, knowledge 
derived from observation is added to an older form of knowledge that 
remains an undeniable component of natural science: the knowledge 
derived from books. Observational knowledge becomes, moreover, 
an increasingly accepted means of processing knowledge taken from 
books bearing on nature. This second tendency manifests itself above 
all in the critique of authority and in the primacy of reason in the study 
of the “causae rerum." 


Plato's famous dictum in Timaeus 28A, namely that “everything 
that exists does so because of a necessary cause; for nothing comes to 
be, the existence of which is not preceded by a law-bound cause and 


B ADELARDUS DE BATH, Questiones naturales XXII, in Adelard of Bath. Conversa- 
tions with His Nephew, ed. C. BURNETT, Cambridge 1998, 132: “Non fingendo quod 
non est, set naturam rei exprimendo que occulta est". See A. SPEER, "Ratione duce. 
Die naturphilosophischen Dialoge des Adelard von Bath und Wilhelm von Conches", 
in Gespráche lesen. Philosophische Dialoge im Mittelalter, hrsg. v. K. JACOBI (Script- 
Oralia 115), Tübingen 1999, 199-229, esp. 208-13. 

^ ADELARDUS DE BATH, Questiones naturales VI, ed. BURNETT, 102: “Nisi enim ratio 
iudex universalis esse deberet, frustra singulis data esset". Ibid., 104: “Id autem assero, 
quod prius ratio inquirenda sit, ea inventa, auctoritas si adiacet demum subdenda. Ipsa 
vero sola nec fidem philosopho facere potest, nec ad hoc adducenda est". /bid., XXXIL 
ed. BURNETT, 156: “Itaque rerum cause cum ratione constant". See J. JOLIVET, “Les 
*Quaestiones naturales” d' Adélard de Bath ou la nature sans le Livre”, in Études de civi- 
lisation médiévale (Mélanges E.-R. Labande), Poitiers 1974, 437-46, quotation on 437. 
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a law-bound reason,” provides the immediate warrant for a theoreti- 
cal motif shared by all Chartrian students of nature." The search for 
the “legitima causa et ratio” becomes the program of a new “philoso- 
phia mundi.” William of Conches, whose Commentary on the Timaeus 
stands for the rediscovery and the rereading of Plato's only dialogue 
that was translated into Latin already at the end of Late antiquity, 
claims, in a gloss commenting on Timaeus 28A, that that which is 
found by such inquiry must be a law-bound and rationally describable 
cause (legitima et rationalis causa) and not just the immediate cause of 
a particular instance.'* 


For William, therefore, the physicist’s task of describing the prop- 
erties of the natural world must go hand in hand with the “why” ques- 
tion concerning the cosmos itself. If one wants to acquire a full no- 
tion of its character as a science, physics is insufficiently conceived as 
a descriptive natural science. It is a natural philosophy in the proper 
sense; it reasons about phenomenal nature with the help of causes and 
principles, which observation in itself cannot yield. Indeed, the proper 
subject of physics (that is, bodily substances in their motion and con- 
nection to one another, as well as in their sense-perceptibility as under- 
stood vis-à-vis the real inseparability of the forms of bodies from their 
matter) can be adequately grasped and treated only in connection with 
these questions about principles. For this reason, the methodological 
differentiation of physics and philosophy remains bound to the larger 
frame of a comprehensive understanding of philosophy, which itself, at 
the same time, comprehends the “physica.” William had imagined such 
a model in his “accessus ad Timaeum."" 


5 PLATO, Timaeus 28A, translatio Calcidii, ed. J. H. WASZINK (Plato Latinus IV), 
London-Leiden 1962, 20.20-22: *Omne autem quod gignitur ex causa aliqua necessa- 
ria gignitur; nihil enim fit, cuius ortum non legitima causa et ratio praecedat". 

16 GUILELMUS DE CONCHIS, Glosae super Platonem — In Timaeum 284 XXXVI, ed. 
É. JEAUNEAU (CCCM 203), Turnhout 2006, 68.18-23: “Vere nichil gignitur sine causa, 
quia nichil fit quod non precedat causa. Et hoc est: Nichil fit cuius ortum non precedat, 
uel tempore ut ea que facta sunt in tempore, uel dignitate ut est mundus — [...] — legi- 
tima causa et ratio, id est legitima et rationabilis causa". See SPEER, “The Discovery of 
Nature", 144-47. 

17 GUILELMUS DE CONCHIS, Glosae super Platonem II-VI — Accessus ad Timaeum, ed. 
JEAUNEAU, 6-12. See SPEER, “Die entdeckte Natur", 210-15. See also GUILELMUS DE CON- 
CHIS, Glosae super Platonem — In Timaeum 29C XLVI- XLVII, ed. JEAUNEAU, 82-84. 
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However, this theoretical or contemplative approach, which is far 
from being a practical mastery of the causal powers to reside in nat- 
ural phenomena, characterizes only one aspect of the new interest in 
nature as nature. Let me just refer to the whole range of astronomical 
and astrological treatises, for instance, the Astronomical Tables of al- 
Khwarizimi, the Ptolemaic tradition, which combines a theoretical as 
well as a practical and an applied approach. The same holds true for 
the medical works: the Galenic tradition, and among it the Pantegni of 
Constantine the African, as well as those texts translated from Arabic 
into Latin; moreover, the mathematical and optical treatises such as 
Euclid's Elementa and Al Hazen's Perspectiva, and the uncountable 
treatises on mineralogy, zoology and botany. Those efforts to found a 
"scientia naturalis" do not only highlight the connection between the 
study of nature and the foundation of a science of nature in its theoreti- 
cal and empirical manner, they also provide the intrinsic motifs for the 
growing interest in the new Greek and Arabic sources, which, from the 
middle of the 12th century on, were translated into Latin.'* 


This all is deeply connected with and leads to the so-called “recep- 
tion of Aristotle," the translation movement of the entire Aristotelian 
corpus from the Greek together with the Arabic commentators, in par- 
ticular Ibn Ruÿd or Averroes, the Commentator of the Philosopher. It 
fits into the picture that the “libri naturales" were not by chance among 
the first Aristotelian texts to be translated, received and discussed in the 
Latin West — even earlier than the Posterior Analytics.!” They provided 


5 An exemplaristic case is Adelard of Bath, who played an active role in the trans- 
lation and reception of Arabic sources. See C. BURNETT, “Introduction”, in Adelard 
of Bath. Conversations with His Nephew, ed. C. BURNETT, Cambridge 1998, xi-xix; 
SPEER, Die entdeckte Natur, 47-52. For the wider context, see Wissen über Grenzen. 
Arabisches Wissen und lateinisches Mittelalter, hrsg. v. A. SPEER und L. WEGENER 
(Miscellanea Mediaevalia 33), Berlin-New York 2006; on the early reception process, 
see especially the articles of D. GuTAs “What Was There in Arabic for the Latins to 
Receive? Remarks on the Modalities of the Twelfth-Century Translation Movement 
in Spain”, 3-21; C. BURNETT, “Humanism and Orientalism in the Translations from 
Arabic into Latin in the Middle Ages”, 22-31; D. N. Hasse, “The Social Conditions 
of the Arabic-(Hebrew-)Latin Translation Movements in Medieval Spain and in the 
Renaissance", 68-86. 

12 Still useful is: B. D. DOD, “Aristoteles latinus", in The Cambridge History of Later 
Medieval Philosophy, ed. N. KRETZMANN, A. KENNY and J. PINBORG, Cambridge 1982, 
45-79; see, further, J. BRAMS, La Riscoperta di Aristotele in Occidente, Milano 2003; 
Albertus Magnus und der Ursprung der Universitütsidee. Die Begegnung der Wis- 
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their readers not only with a wide range and diversity of disciplines 
and subjects “in naturalibus,” but also with a specific understanding 
concerning what I have called the scientific view. 


A good example for this scientific view can be found in Thomas 
Aquinas' prologue to his Commentary on De caelo et mundo, where he 
quotes “the Philosopher" from the first book of the Physics: 


As the Philosopher says in Physics I, “We judge that we know a thing 
when we know the first causes and the first principles down to the el- 
ements.”2 


And Thomas continues: 


Plainly from this the Philosopher shows that in sciences there is an 
orderly process, a procedure from first causes and principles to the 
proximate causes, which are the elements constituting the essence 
of a thing. And this is reasonable: For the method pursued in sci- 
ences is a work of reason, whose prerogative it is to establish order; 
wherefore, in every work of reason is found some order according to 
which one goes from one thing to another. And this shows up not only 
in the practical reason, which considers things that we make, but in 
the speculative reason as well, which considers things made by some 


other source.?! 


According to Aristotle, science is presented here as the ideal ofa knowl- 
edge that uses clear and unambiguous concepts, considers judgment as 
the decisive place of truth, and therefore also judges those propositions 
as necessarily true that, by inference, can be derived from sentences or 


senschaftskulturen im 13. Jahrhundert und die Entdeckung des Konzepts der Bildung 
durch Wissenschaft, hrsg. v. L. HONNEFELDER, Berlin 2011. 


20 THOMAS DE AQUINO, Jn libros Aristotelis De caelo et mundo prooem. 1, Editio 
Leonina, Roma, t.II, 1886, la: “Sicut philosophus dicit in I Physic., tunc opinamur co- 
gnoscere unumquodque, cum causas cognoscimus primas, et principia prima, et usque 
ad elementa". See ARISTOTELES, Physica I.1, 184a12-14. 

?! THOMAS DE AQUINO, In libros Aristotelis De caelo et mundo prooem. 1, Editio Le- 
onina, la: “Ex quo manifeste philosophus ostendit in scientiis esse processum ordina- 
tum, prout proceditur a primis causis et principiis usque ad proximas causas, quae sunt 
elementa constituentia essentiam rei. Et hoc est rationabile: nam processus scientiarum 
est opus rationis, cuius proprium est ordinare; unde in omni opere rationis ordo aliquis 
invenitur, secundum quem proceditur ab uno in aliud. Et hoc patet tam in ratione practi- 
ca, cuius consideratio est circa ea quae nos facimus, quam in ratione speculativa, cuius 
consideratio est circa ea quae sunt aliunde facta". English translation by F. R. LARCHER 
and P. H. Conway in https://dhspriory.org/thomas/DeCoelo.htm. 
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principles known to be true — as Thomas outlines in the prologue of his 
Physics Commentary: 


Furthermore, since every science is established through demonstra- 
tion, and since the definition is the middle term in a demonstration, 
it is necessary that sciences be distinguished according to the diverse 


modes of definition.” 


In the division of the natural sciences into individual disciplines, each 
of which is indicated by a title of the work in which the corresponding 
specialist knowledge should be contained, as well as in the determina- 
tion of the subjects of the respective subject, Thomas orientates himself 
towards the structure of the corpus aristotelicum and also towards the 
relevant divisions of the sciences, as is becomes obvious in his pro- 
logues to his commentaries on the Physics, on De caelo et mundo, on 
De generatione et corruptione, on the Meteorologica, but also on De 
anima, on De sensu et sensato and on De memoria et reminiscentia.? 


His teacher, Albertus Magnus, goes a step further when, at the be- 
ginning of his Physics Commentary, he presents the goal of a “scientia 
naturalis perfecta,” which not only tries to make the relevant books of 
Aristotle comprehensible, but strives for a completely elaborated sys- 
tem of natural sciences according to the Aristotelian treatises, and, in 
addition, for supplementing possible gaps in the Aristotelian corpus 
with one's own tracts. Such a reconstruction was magnificently pre- 
sented by Silvia Donati. Moreover, the encyclopedic claim of a “sci- 
entia perfecta” points, at the same time, to the epistemological claim 
of the fulfillment of certain methodological standards with regard to 
structure and completeness of the respective scientific content.” 


2 THOMAS DE AQUINO, Commentaria in octo libros Physicorum Aristotelis 1.1, 
Editio Leonina, Roma 1884, 4a: “Rursus, cum omnis scientia per demonstrationem 
habeatur, demonstrationis autem medium sit definitio; necesse est secundum diversum 
definitionis modum scientias diversificari". English translation by R.J. BLACKWELL, 
R.J. SPATH and W. E. THIRLKEL in https://dhspriory.org/thomas/Physics.htm. 


2 See the collection by F. CHENEVAL and R. IMBACH, Thomas von Aquin, Prologe 
zu den Aristoteles-Kommentaren, Frankfurt a.M. 1993; see also the introduction to this 
collection, LVII-LXX. Still valuable is the article of J. A. WEISHEIPL, “Classification of 
Sciences in the Middle Ages", in: Mediaeval Studies 27 (1965), 54-90. 

2 ALBERTUS MAGNUS, Physica I tr.1 c.1, ed. P. HossFELD (Opera omnia 4.1), Mün- 
ster 1987, 1.9-14: "Intentio nostra in scientia naturali est satisfacere pro nostra possi- 
bilitate fratribus ordinis nostri nos rogantibus ex pluribus iam praecedentibus annis, ut 
talem librum de physicis eis componeremus, in quo et scientiam naturalem perfectam 
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3. Theology as Science 


When Aristotle’s writings on natural philosophy began to be discussed 
openly, Aristotle's method was also permeating all theology. The de- 
bates concerning the character and the status of theology, regarding the 
questions whether theology is a science proper among other sciences, 
whether it is primarily a speculative or practical science, what the prop- 
er subject of theology is and what its goal is, already took place before, 
but also within the institutional setting at the universities. Nevertheless, 
the question whether theology should enter the university discourse 
was less evident then it seems to us. 


This can be observed already in the 12th-century debates that 
emerged from the early Christian model of theology and became the 
main intellectual domain for the encounter with the predominant Helle- 
nistic culture. By adopting the philosophical understanding of theology 
as first and highest science, the mysteries of Christian faith were treated 
as the perfection of the highest intellectual effort. The question at stake 
was whether and to what extent this model of theology, which indicat- 
ed the epistemic level on which the discourse concerning the validity 
claim of revealed truth has to be carried out, could be further defend- 
ed. Moreover, this program of a natural theology was connected with 
the methodological ideal of a demonstrative science, which Boethius, 
Augustine and others, as well as their medieval commentators, wanted 
to apply even to the doctrine of the Trinity.” Boethius, in his famous 
Theological Treatises, explains Christian dogma in full accordance 
with Aristotle in terms of knowledge of the highest principles, which 
Aristotle has called theology and which obtains the place of the highest 
of the theoretical sciences. Augustine picks up the Stoic definition of 


haberent et ex quo libros Aristotelis competenter intelligere possent". See S. DONATI, 
“Alberts des Großen Konzept der scientiae naturales: Zur Konstitution einer peripa- 
tetischen Enzyklopádie der Naturwissenschaften", in Albertus Magnus und der Ur- 
sprung der Universitätsidee, 354-81. 

25 See A. SPEER, “The Division of Metaphysical Discourses: Boethius, Thomas Aqui- 
nas and Meister Eckhart", in Philosophy and Theology in the Long Middle Ages. A Trib- 
ute to Stephen F Brown, ed. R. FRIEDMAN, K. EMERY, JR. and A. SPEER (Studien und Tex- 
te zur Geistesgeschichte des Mittelalters 105), Leiden-Boston 2011, 91-116, esp. 92-100. 

26 BOETHIUS, De Sancta Trinitate 2, ed. C. MORESCHINI, Leipzig 2000, 168-70; see 
A. SPEER, “The Hidden Heritage: Boethian Metaphysics and Its Medieval Tradition", 
in Quaestio 5 (2005), 163-81. 
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wisdom as the true understanding of all human and divine things, but 
in the 12th and 14th Book of De Trinitate he introduces a powerful 
distinction between the intellectual comprehension of eternal things — 
that is, wisdom in the proper sense — and the rational, discursive un- 
derstanding of temporal things. At the same time, he subordinates the 
latter, the knowledge of the sciences and of philosophy, to the former, 
the knowledge of theology, which alone can be called wisdom.?? 


There are already strong indications in the 12th century that this 
model was contested and had to be rethought. Martin Grabmann and 
Artur Michael Landgraf, among others, pointed to the rich history of 
the various attempts to defend a unified model of theology as the first 
speculative science, in the footsteps of Augustine and Boethius in the 
period before Aristotle entered the theological and philosophical dis- 
course. Among those early scholastic attempts, one can find such di- 
verse conceptions as those of Peter Abelard, Alan of Lille, Gilbert of 
Poitiers, Hugh of Saint-Victor and Peter Lombard. However, it was 
the rediscovery of Aristotle that gave rise to a severe debate in which 
the Aristotelian understanding of sophia and theoria functioned as a 
touchstone for the conception and understanding of both theology and 
philosophy. There is a marvelous chapter in Grabmann's Die Geschich- 
te der scholastischen Methode, in which he deals with divisions and 
theories of sciences from the 12th to the early 13th century, including 
very interesting and still unedited material from Bamberg, Munich and 
Paris, followed by a chapter devoted to the library of the scholastics in 
the 12th century, which focusses on the supply and use of new material. 
Those chapters could be interpreted as a transition from one paradigm 
to another; but this has to be the task of another study.” 


27 AUGUSTINUS, De Trinitate XII.14-15, ed. W.J. MOUNTAIN (CCSL 50) Turnhout 
1968, 374-80, and XIV.1 et 3 ed. W.J. MOUNTAIN (CCSL 50A), Turnhout 1968, 423- 
24; see A. SPEER, "Im Spannungsfeld der Weisheit. Anmerkungen zum Verhältnis von 
Metaphysik, Religion und Theologie", in Metaphysik und Religion. Zur Signatur des 
spätantiken Denkens, hrsg. v. M. ERLER und T. KoBuscH, München-Leipzig 2002, 649- 
72, esp. 655-58. 

28 See M. GRABMANN, Die Geschichte der scholastischen Methode (nach den 
gedruckten und ungedruckten Quellen bearbeitet), Freiburg 1.Br., Bd.1, 1909; Freiburg 
i.Br., Bd.2, 1911; A. M. LANDGRAF, Dogmengeschichte der Friihscholastik, Regens- 
burg, Bande I-IV, 1952-1956; see F. SIRI, “Artur Michael Landgraf, storico della Früh- 
scholastik”, in Bulletin de philosophie médiévale 50 (2008), 257-302. 


2% GRABMANN, Die Geschichte der scholastischen Methode, Bd.2, 28-54. 
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Against this background, we might comprehend the impact that 
the reception of the Aristotelian corpus also had on the institutions of 
learning, which must be understood as a process of transformation of 
the entire intellectual climate. Within three decades, the curriculum 
at the Parisian university became fully Aristotelian.* But there is 
another consequence that became evident in the various disciplinary 
interventions and acts of censorship, for which the so-called con- 
demnation of 7 March 1277 functions as an icon for contemporary 
interpretations, in particular for a new status of philosophy. Accord- 
ing to some recent interpretations, philosophy was now conceived as 
an independent, comprehensive doctrine of natural knowledge and 
ethical perfection, which does not need to call upon divine revela- 
tion and supernatural grace, against an old-fashioned, speculative, 
eclectic theology, which tried to claim the position of true wisdom.*' 
What we notice is the breaking of the model of an integrated Chris- 
tian wisdom, which was defined for the Latin tradition by Boethius 
and Augustine. 


The 13th- and 14th-century treatments of the “sapiential question" 
start from Aristotle's understanding of wisdom as signifying the emi- 
nent knowledge of the first, grounding principles of thought. The char- 
acteristics Aristotle assigns to wisdom in Metaphysics 1.2 pertain im- 
mediately to the knowledge of First Philosophy, but among theologians 
the Aristotelian marks of wisdom also served as the main criteria for 
establishing the superiority of theological sapience. In both respects, 
wisdom embraces an existential dimension or way of life: theologians 
and philosophers conceived the search for wisdom as a disciplined ex- 


30 The evidence can be taken from the student's curricula and examination questions. 
See C. LAFLEUR, “Les ‘guides de l’étudiant de la faculté des arts de l'université de 
Paris au XIIF siècle”, in Philosophy and Learning. Universities in the Middle Ages, ed. 
M. J. F. M. HOENEN, J.H.J. SCHNEIDER and G. WIELAND, Leiden-New York-Köln 1995, 
137-85. 

31 See, e.g., K. FLASCH, Aufklärung im Mittelalter?, Mainz 1989. A. DE LIBERA, Rai- 
son et foi. Archéologie d'une crise d'Albert le Grand à Jean-Paul II, Paris 2003; D. 
PicHÉ, La condamnation parisienne de 1277. Texte latin, traduction, introduction et 
commentaire, Paris 1999; A. DE LIBERA, "Philosophie et censure. Remarques sur la 
crise univesitaire parisienne de 1270-1277", in Was ist Philosophie im Mittelalter?, 
hrsg. v. J. A. AERTSEN und A. SPEER (Miscellanea Mediaevalia 26), Berlin-New York 
1998, 71-89; L. BIANCHI, “1277: A Turning Point in Medieval Philosophy?”, in: Was 
ist Philosophie im Mittelalter ?, 90-110. 
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ercise that engages all the intellectual and moral virtues and leads, fi- 
nally, to beatitude.*? 


Let me point to a well-known and highly significant case: Thomas 
Aquinas, who, as is well known, did not follow Boethius in the direc- 
tion of such a unified theological understanding of a first speculative 
science that also maintains the primacy with regard to the ordering 
power of knowledge according to the firstness of its principles as well 
as with respect to the primacy of its proper subject. He introduces a 
twofold distinction of divine science, one handed down by the phi- 
losophers and the other by those who, through faith, participate in the 
divine knowledge, the first proceeding “secundum modum nostrum,” 
the second “secundum modum ipsorum divinorum.” This distinction 
between the theology of the philosophers, based on the commonness of 
the first principles, and Christian theology, based on the "articuli fidei" 
taken as first principles of Christian theology, reflects one of the most 
important innovations that have been achieved in the second quarter 
of the 13th century, namely the distinction of Christian theology and 
philosophy as two different sciences. In the very same context of his 
commentary on De Trinitate, Thomas also reflects about the epistemo- 
logical status of mathematics and physics, which now form, together 
with metaphysics, the “new” triple of the speculative sciences. 


Thomas' solution is based on the two ways in which the divine can 
be studied. Insofar as it is the common principle of all beings, the di- 


? See A. SPEER, “The Vocabulary of Wisdom and the Understanding of Philoso- 
phy”, in L'élaboration du vocabulaire philosophique au moyen âge, éd. J. HAMESSE et 
C. STEEL (Rencontres de Philosophie Médiévale 8), Louvain-la-Neuve-Leuven 2000, 
257-80; IDEM, "Sapientia nostra. Zum Verhältnis von philosophischer und theolo- 
gischer Weisheit in den Pariser Debatten am Ende des 13. Jahrhunderts“, in Nach der 
Verurteilung von 1277. Philosophie und Theologie an der Universität von Paris im 
letzten Viertel des 13. Jahrhunderts. Studien und Texte, hrsg. v. J. A. AERTSEN, K. EM- 
ERY, JR. und A. SPEER (Miscellanea Mediaevalia 28), Berlin-New York 2001, 248-75. 

3 THOMAS DE AQUINO, Super Boetium De Trinitate q.2 a.2, c, Editio Leonina, Roma, 
t. L, 1992, 95.65-77: “Et secundum hoc de diuinis duplex scientia habetur: una secun- 
dum modum nostrum, qui sensibilium principia accipit ad notificandum diuina, et sic 
de diuinis philosophi scientiam tradiderunt, philosophiam primam scientiam diuinam 
dicentes; alia secundum modum ipsorum diuinorum, ut ipsa diuina secundum se ipsa 
capiantur, que quidem perfecte in statu uie nobis est impossibilis, set fit nobis in statu 
uie quedam illius cognitionis participatio et assimilatio ad cognitionem diuinam, in 
quantum per fidem nobis infusam inheremus ipsi prime ueritati propter se ipsam". 


The Scientific View 17 


vine being is treated by philosophers, since, in the light of natural rea- 
son, man can consider the divine being only through its effects. There- 
fore, the subject proper to this science, which considers that which is 
common to all beings, is not the divine being, but being as being (ens in 
quantum est ens). The study of the divine as it is in itself, which can be 
known only insofar as it reveals itself, is the concern of another theolo- 
gy, which investigates divine things for their own sake as the subject of 
the science; this is the theology taught in Sacred Scripture.** 


While the place of metaphysics as the first science within the realm 
of natural reason remains undisputed, Thomas struggled to define the 
place of theology as the sacra doctrina within the systematic order of 
the sciences, wanting to fully apply the criteria of Aristotelian epis- 
temology. Therefore, the principle of non-contradiction serves as the 
standard also for the cognition of God in both directions: either insofar 
as we mount to the cognition of God through the created causes or in- 
sofar as the knowledge of faith is revealed to us. Consequently, in his 
famous first Quaestio of his Summa theologiae, Thomas tries to model 
theology according to the Aristotelian understanding of the sciences.? 
Yet, he had to recognize an unsurpassable dilemma, namely that the- 
ology does not know its principles per se — one of the key teachings 
of Aristotle's epistemology.** Thomas” solution to assign theology to 
those sciences that rely, with respect to their principles, on subordinate 
sciences, and to shift the evidence ofthe principles to the knowledge of 
the saints, in fact, compromises the status of theology within the phil- 
osophical order of the sciences and especially its status as the ordering 
wisdom.*” Thomas defends this claim by emphasizing the certainty of 


34 THOMAS DE AQUINO, Super Boetium De Trinitate q.5 a.4, c, Editio Leonina, Roma, 
t.L, 1992, 154.175-182: "Sic ergo theologia siue scientia diuina est duplex: una in qua 
considerantur res diuine non tamquam subiectum scientie, set tamquam principia sub- 
iecti, et talis est theologia quam philosophi prosequntur, que alio nomine metaphisica 
dicitur; alia uero que ipsas res diuinas considerat propter se ipsas ut subiectum scientie, 
et hec est theologia que in sacra Scriptura traditur". For further consequences of this 
distinction see SPEER, “The Division of Metaphysical Discourses", 100-6. 

35 THOMAS DE AQUINO, Summa theologiae I q.1 a.2, Editio Leonina, Roma, t.IV, 
1888, 17: “Utrum sacra doctrina sit scientia?”. 

36 THOMAS DE AQUINO, Summa theologiae I q.1 a.2 arg. 1, Editio Leonina, 8: *Omnis 
enim scientia procedit ex principiis per se notis. Sed sacra doctrina procedit ex articulis 
fidei, qui non sunt per se noti, cum non ab omnibus concedantur". 


37 THOMAS DE AQUINO, Summa theologiae I q.1 a.2 c et ad 1, Editio Leonina, 9, and 
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revelation against the mistakes and errors of natural reasoning; more- 
over, he connects the necessity of revelation to man's natural desire. 
As a consequence, however, one has to accept a special position of the- 
ology within the order of the sciences. Since the principles of theology 
are not evidently known and accessible by natural reason, they cannot 
serve in the same way as ordering principles to the other sciences as 
the principles of metaphysics do. They only provide the ground for 
judgment as far as someone embraces the conception of theology and, 
therefore, its principles.” 


The reaction among his contemporaries was vigorous and even 
hostile, because at least the smartest immediately understood the con- 
sequences for theology as well as for the sciences. For example, Henry 
of Ghent openly attacked and refused Thomas Aquinas” model of sub- 
alternation — meaning that in statu viatoris we borrow the lacking ev- 
idence of the theological principles from the saints, the angels or even 
from God, to whom they are evidently known? — to define the scientific 


Summa theologiae I q.1 a.6, Editio Leonina, 17: “Utrum haec doctrina sit sapientia". 
See M.-D. CHENU, La théologie comme science au XIIIe siècle (Bibliothèque Thomiste 
23), Paris 1957, in particular Chapter 5. See for this A. SPEER, "Theologie als Wissen- 
schaft: Vergessenes Erbe und Herausforderung. Hinführung zu Chenus, Theologie als 
Wissenschaft im 13. Jahrhundert", in M.-D. CHENU, Die Theologie als Wissenschaft im 
13. Jahrhundert, übers. v. M. LAUBLE (Collection Chenu 4), Ostfildern 2008, 7-32, in 
particular 16-26. 


38 See THOMAS DE AQUINO, Summa contra gentiles 1 cc.4-8, Editio Leonina, Roma, 
t.XIIL, 1918, 11-22. 


3° THOMAS DE AQUINO, Summa theologiae I q.1 a.6 ad 2, Editio Leonina, 18: “Pro- 
pria autem huius scientiae [scil. sacrae doctrinae] cognitio est, quae est per revelatio- 
nem: non autem quae est per naturalem rationem. Et ideo non pertinet ad eam probare 
principia aliarum scientiarum, sed solum iudicare de eis". See THOMAS DE AQUINO, /n 
I Sent. prol. a.1, in Les débuts de l'enseignement de Thomas d Aquin et sa conception 
de la “sacra doctrina”, ed. A. OLIVA (Bibliothèque Thomiste 58), Paris 2006, 313.47- 
49: “Ita cum finis totius philosophie sit infra finem theologie et ordinatus ad ipsum, 
theologia debet omnibus aliis scientiis imperare et uti hiisque in eis traduntur". See L. 
BIANCHI, Pour une histoire de la «double verité», Paris 2008, 89-92. 

4° THOMAS DE Aquino, Summa theologiae I q.1 a.2 c, Editio Leonina, 9: “Sed sci- 
endum est quod duplex est scientiarum genus. Quaedam enim sunt, quae procedunt ex 
principiis notis lumine naturali intellectus, sicut arithmetica, geometria, et huiusmodi. 
Quaedam vero sunt, quae procedunt ex principiis notis lumine superioris scientiae, 
sicut perspectiva procedit ex principiis notificatis per geometriam, et musica ex prin- 
cipiis per arithmeticam notis. Et hoc modo sacra doctrina est scientia, quia procedit ex 
principiis notis lumine superioris scientiae, quae scilicet est scientia Dei et beatorum. 
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status of theology. To him, Thomas’ understanding of subalternation 
clearly subverts theology's status as a science.f! 


Even if it was not primarily Thomas Aquinas who shaped the field, 
but rather Aristotle and his scientific paradigm, it was Thomas who 
more precisely and more clear-sightedly understood Aristotle's inten- 
tions and brought them and their implications to bear on the key ques- 
tions concerning the understanding of theology as the first science. One 
might read the debates and conflicts at Paris, Oxford and other places as 
the institutional consequences which finally led to the formation of two 
independent faculties, including a growing independence and self-es- 
teem of the arts faculty and the arts masters in the following centuries. 
At the same time, this process can be understood as a rationalization of 
theology, which then became a fully scholastic discipline. 


4. Ethics as Practical Science 


Among the Aristotelian writings, the Nicomachean Ethics had by far 
the greatest impact regarding the formation of ethics as a philosoph- 
ical discipline. Surely, there had been many reflections on moral is- 
sues before, but they were primarily located in literary context: the 
countless legends, religious or pagan, demonstrating human values and 
reflecting on certain qualities of their dramatis personae, the numer- 
ous mirrors of princes and mirrors of virtues, narratives and verses for 
moral instruction, educational literature, etc. — most of them connected 


Unde sicut musica credit principia tradita sibi ab arithmetico, ita doctrina sacra credit 
principia revelata sibi a Deo". 


4! HENRICUS DE GANDAVO, Summa quaestionum ordinariarum a.7 q.5, ed. J. BADIUS 
ASCENSIUS, Paris 1518 (repr. Leuven 1961), 53vE: “Ista positio ex simplicitate et igno- 
rantia naturae subalternationis venit". See S. BROWN, “Henry of Ghent's ‘De reductio- 
ne artium ad theologiam", in Thomas Aquinas and His Legacy, ed. D. M. GALLAGHER 
(Studies in Philosophy and the History of Philosophy 28), Washington 1994, 194-206, 
here 198sq.; see, further, IDEM, “Henry of Ghent’s Critique of Aquinas’s Subalterna- 
tion Theory and the Early Thomistic Response", in Knowledge and the Sciences in 
Medieval Philosophy. Proceedings of the Eighth International Congress of Medieval 
Philosophy (S.I. E.P. M.), Helsinki 24-29 August 1987, ed. R. TYORINOJA, A. I. LEHTINEN 
and D. FOLLESDAL, Helsinki, v.III, 1990, 337-45; A. SPEER, “The Power of Wisdom: 
Four Case Studies ofa Late Thirteenth Century Debate", in Knowledge, Discipline and 
Power in the Middle Ages: Essays in Honour of David Luscombe, ed. J. CANNING, E. 
KING and M. STAUB (Studien und Texte zur Geistesgeschichte des Mittelalters 106), 
Leiden-Boston 2011, 175-99, esp. 189-92. 
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to a theological or religious context. In fact, theology was the proper 
place for ethical reflections, since Christian theology?s main concern 
was human happiness, the striving for beatitude. Also, the theoretical 
ideal of contemplation served the theological understanding of human 
perfection and as a transcendent goal in the form of the beatific vi- 
sion. Therefore, many theologians underline the practical character of 
theology. Bonaventure’s claim that theology is a “habitus affectivus et 
directivus,” from which follows that, in the end, the practical means 
outplay the theoretical aims because theology’s main concern is that 
we become good: “ut boni fiamus” can be seen as representative for the 
majority of theologians.” 


But also the overall moral character and the comprehensive eth- 
ical purpose of the philosophical studies prevents the establishment 
of ethics as a discipline of its own right. Quite a good example is the 
Didascalicon by Hugh of St. Victor. Composed at Paris in the late 
1120's, Hugh aims at selecting and defining all the areas of knowl- 
edge important to man, and he wants to demonstrate not only that 
these areas are essentially integrated among themselves, but that in 
their integrity they are necessary to humans for the attainment of their 
human perfection and their divine destiny. Because, as he writes in 
the beginning of his treatise, we do not equally understand the dignity 
of our nature.“ 


For the mind, stupefied by bodily sensations and enticed out of itself 
by sensuous forms, has forgotten what it was, and, because it does 
not remember that it was anything different, believes that it is nothing 
except what is seen. But we are restored through instruction, so that 
we may recognize our nature and learn not to seek outside ourselves 
what we can find within. ‘The highest curative in life,’ therefore, is 


2 BONAVENTURA, In 1 Sent. prooem. q.3 c, (Opera omnia 1), Quaracchi 1882, 13ab: 
“Si autem medio modo consideretur ut natus extendi ad affectum, soc perficitur ab 
habitu medio inter pure speculativum et practicum, qui complectitur utrumque; et hic 
habitus dicitur sapientia, quae simul dicit cognitionem et affectum: Sapientia enim 
doctrinae est secundum nomen eius, Ecclesiastici sexto. Unde hic est contemplationis 
gratia, et ut boni fiamus, principaliter tamen, ut boni fiamus". 

5 See the praefatio and the opening of Book I of Hugh's Didascalicon. The citations 
are taken from HUGO DE SANCTO VICTORE, Didascalicon de studio legendi, ed. C.H. 
BUTTIMER, Washington, D.C. 1939. This edition is also used by T. OFFERGELD in his 
German translation: HUGO DE SANCTO VICTORE, Didascalicon de studio legendi (Fon- 
tes Christiani 27), Freiburg i.Br. 1997; for background information, see Offergeld's 
“Introduction”, 7-102. 
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the pursuit of wisdom: he who finds it is happy, and he who possesses 
it, blessed.“ 


Philosophy, therefore, is the love of wisdom also in the sense that 
(Hugh quotes Boethius verbatim) “this wisdom bestows upon every 
manner of souls the benefit of its own divinity, and brings them back 
to the proper force and purity of their nature. From it are born truth 
of speculation and of thought and holy and pure chastity of action.” 


This comprehensive wisdom perspective determines both the un- 
derstanding of theory and practice. Both serve the purpose of compen- 
sating human deficiency. 


Of all human acts or pursuits, then, governed as these are by Wisdom, 
the end and the intention ought to regard either the restoring of our 
nature's integrity, or the relieving of those weaknesses to which our 
present life lies subject.” 


Hugh developed a full schema of the arts, in which he divides phi- 
losophy into theoretical, practical, mechanical and logical; and among 
those, he calls the practical active, likewise ethical, that is, moral, given 
the fact that morals consist in good action.” Nonetheless, there is only 


4 HUGO DE SANCTO VICTORE, Didascalicon 1.1, ed. BUTTIMER, 6.4-11: “animus 
enim, corporeis passionibus consopitus et per sensibiles formas extra semetipsum ab- 
ductus, oblitus est quid fuerit, et, quia nil aliud fuisse se meminit, nil praeter quod 
videtur esse credit. reparamur autem per doctrinam, ut nostrum agsnoscamus naturam, 
et ut discamus extra non quaerere quod in nobis possumus invenire. summum igitur in 
vita solamen est stadium sapientiae, quam qui invenit felix est, et qui possidet beatus”. 
Cf. BOETHIUS, De consolatione Philosophiae 3.1.2, ed. C. MORESCHINI (Bibliotheca 
Teubneriana), München-Leipzig 2000, 58, and AUGUSTINUS, De libero arbitrio 2.9.26, 
ed. W. M. GREEN (CCL 29), Turnhout 1970, 254. The English translation is taken from 
J. TAYLOR, The Didascalicon of Hugh of St. Victor, New York-London 1961, here 47. 


# HUGO DE SANCTO VICTORE, Didascalicon 1.2, ed. BUTTIMER, 7.9-14: “haec igitur 
sapientia cuncto animarum generi meritum suae divinitatis imponit, et ad propriam na- 
turae vim puritatemque reducit. Hinc nascitur speculationum cogitationumque veritas, 
et sancta puraque actuum castimonia”. Cf. trans. TAYLOR, 48. See BOETHIUS, In Isago- 
gen Porphyrii Commenta pr. 1.3, ed. S. BRANDT (CSEL 48.1), Wien-Leipzig 1906, 7-9. 

46 HUGO DE SANCTO VICTORE, Didascalicon 1.5, ed. BUTTIMER, 12.3-6: “Omnium 
autem humanarum actionum seu studiorum, quae sapientia moderator, finis et intention 
ad hoc spectare debet, ut vel naturae nostrae reparetur integritas vel defectum, quidbus 
praesens subiacet vita, temperetur necessitas”. Cf. trans. TAYLOR, 51-52. 

47 HUGO DE SANCTO VICTORE, Didascalicon 1.1, ed. BUTTIMER, 23-25, in particular 
24.22-24: “theorica interpretatur speculativa; practica activa quam alio nomine ethi- 
cam, id est moralem dicunt, eo quod mores in bona actione consistant”. 


22 Andreas Speer 


little space for developing practical science besides some definitional 
division into solitary, private, and public; or, put differently, into ethi- 
cal, economic, and political; or, still differently, into moral, managerial, 
and civil. However, the main concern is the order and method of study 
and discipline in general (in Book 3) and with respect to Scripture in 
particular (in Books 4 to 6). 


Against this background, the difficulties with the Aristotelian eth- 
ics become obvious. Hence, it is not by chance that the Aristotelian 
ethics were among writings that — besides some early attempts — were 
translated and commented on rather late. As 1t is well-known, Albert 
the Great composed the first complete commentary on the Nicomache- 
an Ethics right after the first complete translation by Robert Grossetes- 
te (1246/1247) around 1250 in Cologne.” 


While the reception of the “libri naturales” and also the discussion 
of the scientific character of theology could built on prior discourses, 
the core concept of a practical science, built upon the clear and even 
radical distinction between theoretical and practical reason, must be 
seen as a real break with respect to the understanding of ethics, which 
now had to be conceived as a practical science, according to the already 
established Aristotelian paradigm. 


Following Thomas Aquinas, who recognized the consequences of this 
paradigm shift most clearly, it is the operation of reason itself, perfected 
by habit, according to the different modes of order that reason considers 
in particular, from which the differentiation of sciences arises. And while 
the function of natural philosophy is to consider the order of things that 
human reason considers but does not establish, the order of voluntary ac- 
tions pertains to the consideration of moral philosophy (that is, the order 
that reason, by deliberating, establishes in the operations of the will). 


^ See the division of the “practica” in HUGO DE SANCTO VICTORE, Didascalicon 
11.19, ed. BUTTIMER, 37-38. 

4 H. MÔHLE, “Zur Theorie der praktischen Vernunft (Ethica 1. 6, tr. 1)”, in Albertus 
Magnus und sein System der Wissenschaften. Schlüsseltexte in Übersetzung, hrsg. und 
übers. v. H. MÔHLE, Münster 2011, 309-61, here 309-12. For the historical background 
of the translation and reception of the Nicomachean Ethics in the late 12th and the first 
half of the 13th century, see G. WIELAND, Ethica — Scientia practica. Die Anfünge der 
philosophischen Ethik im 13. Jahrhundert (Beitráge zur Geschichte der Philosophie 
und Theologie des Mittelalters, N.F. 21), Münster 1981. 


5 THOMAS DE AQUINO, Sententiae primi libri Ethicorum lect. 1, Editio Leonina, 
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Action (actio / actus) becomes the proper subject of the practical 
science, because it is with respect to that which is ordered or not or- 
dered towards action that the speculative and the practical intellect dif- 
fer. “For the speculative intellect orders what it apprehends only toward 
consideration of truth and not toward an action, whereas the practical 
intellect is such that it does what it apprehends toward an action.”*' 


The distinguished kind of action, which alone belongs to man (ac- 
tio humana / actus humanus), which Thomas clearly distinguishes from 
a general form of natural action or behavior (actio / actus hominis),? 
opens a space of contingency (human acting even becomes the main 
example for contingency), of choice (electio), of judgment (iudicium), 
of free decision making (liberum arbritium), of circumstances (circum- 
stantiae), of one's own will (voluntas), open to and in need of scientific 
consideration.* This is the matter of ethics as a practical science. This 


Roma, t.XLVII/1, 1969, 4.28-54: “nam ad philosophiam naturalem pertinet consi- 
derare ordinem rerum quem ratio humana considerat sed non facit [...]; ordo autem 
actionum voluntariarum pertinet ad considerationem moralis philosophiae; [...]. Sic 
igitur moralis philosophiae, circa quam versatur praesens intention, proprium est con- 
siderare operations humanas secundum quod sunt ordinatae ad invicem et ad finem. 
[...] subiectum moralis philosophiae est operatio humana ordinate in finem vel etiam 
homo prout est voluntarie agens propter finem". /bid., 4.21-22: "tertius autem est ordo 
quem ratio considerando facit in operationibus voluntatis". 


5! THOMAS DE AQUINO, Summa theologiae I q.79 a.11 c, Editio Leonina, Roma, t.V, 
1889, 278b: “Accidit autem alicui apprehenso per intellectum, quod ordinetur ad opus, 
vel non ordinetur. Secundum hoc autem differunt intellectus speculativus et practicus. 
Nam intellectus speculativus est, qui quod apprehendit, non ordinat ad opus, sed ad 
solam veritatis considerationem, practicus vero intellectus dicitur, qui hoc quod appre- 
hendit, ordinat ad opus". 

5 THOMAS DE AQUINO, Summa theologiae Tallae q.1 a.l c, Editio Leonina, Roma, 
t. VI, 1891, 6b: “Est autem homo dominus suorum actuum per rationem et voluntatem, 
unde et liberum arbitrium esse dicitur facultas voluntatis et rationis. Illae ergo actiones 
proprie humanae dicuntur, quae ex voluntate deliberata procedunt. Si quae autem aliae 
actiones homini conveniant, possunt dici quidem hominis actiones; sed non proprie 
humanae, cum non sint hominis inquantum est homo". 

% See THOMAS DE AQUINO, Summa theologiae I q.82 (De voluntate), Editio Leonina, 
Roma, t. V, 1889, 293-306; ibid., q.83 (De libero arbitrio), 307-12; THOMAS DE AQUINO, 
Summa theologiae lallae q.6 (De voluntario et involuntario), Editio Leonina, t. VI, 55- 
63; ibid., q.7 (De circumstantiis), 64-67; ibid., qq.8-10 (De voluntate), 68-89; q.13 (De 
electione), 98-104; q.14 (De consilio), 105-9; THOMAS DE AQUINO, Quaestiones dispu- 
tatae de malo q.6 (De electione), Editio Leonina, Roma, t.X XIII, 1982, 145-53. See A. 
SPEER, “Determined Freedom. Thomas Aqinas on Free Choice", in Moral Agency and 
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is what ethics is about, which is not, like the theoretical sciences, based 
on axioms, hypotheses or postulates, as the conclusions conclusively 
based on the evidence of the respective sciences, but on the concrete 
morality of the ethos. For, according to Aristotle, a man with a moral 
foundation knows either the principles or will easily understand them.“ 


The discovery of practical reason also leads to a liberation of the- 
ory from the necessity of contributing to practical life and practical 
means. Furthermore, this concept of a practical science is linked to the 
distinction between philosophical and theological ethics, science and 
education, scientific and applied ethics (that is, the distinction between 
ethica docens and ethica utens).? Moreover, Aristotle presented to his 
readers a concept of a purely philosophical moral philosophy, which 
comprises all moral issues, including the most intriguing question of 
the perfection of man, which not only covers and brings together all 
moral questions in a systematic manner, but which 1s based on an im- 
plicit or explicit notion of anthropology: the notion of a self-perfecting 
nature, which has a natural and at least potentially unlimited appetite to 
know, which defines the specific human "ergon.'?* 


its Constraints: Fate, Determinism and Free Will in the Middle Ages, ed. A. BECCARISI 
and F. RETUCCI, Medioevo 42 (2017), 163-86. 


* THOMAS DE AQUINO, Sententiae primi libri Ethicorum lect. 4, Editio Leonina, 
15.144-154: “Et si hoc sit manifestum alicui, non multum necessarium est ei ad operan- 
dum cognoscere propter quid, sicut et medico sufficit ad sanandum scire quod haec herba 
curat talem aegritudinem. Cognoscere autem propter quid requiritur ad sciendum, quod 
principaliter intenditur in scientiis speculativis. Talis autem, qui scilicet est expertus in 
rebus humanis, vel per seipsum habet principia operabilium, quasi per se ea considerans, 
vel de facili suscipit ea ab alio". See ARISTOTLE, Nicomachean Ethics 1.2, 1095b6sq., 

5 See ALBERTUS MAGNUS, Super Ethica I lect. 2, ed. W. KÜBEL (Opera omnia 14.1), 
Münster 1968-1972, 13.20-23: “Ad quod dicendum, quod cuiuslibet scientiae modus 
est persuasivus et demonstrativus: demonstrativus, inquantum est docens, persuasivus, 
non inquantum docens, sed inquantum est utens". See T. W. KOHLER, Grundlagen des 
anthropologischen Diskurses im dreizehnten Jahrhundert. Die Erkenntnisbemühung 
um den Menschen im zeitgenóssischen Verständnis (Studien und Texte zur Geistesge- 
schichte des Mittelalters 71), Leiden-Boston-Kóln 2000, 416-19; G. WIELAND, “Ethica 
docens — ethica utens", in Sprache und Erkenntnis im Mittelalter (Miscellanea Medi- 
aevalia 13/2), hrsg. v. W. KLUXEN, Berlin-New York 1981, 593-601. 

36 See J.A. AERTSEN, “Thomas von Aquin: Alle Menschen verlangen von Natur aus 
nach Wissen”, in Philosophen des Mittelalters, hrsg. v. T. KOBUSCH, Darmstadt 2000, 
186-201; A. SPEER, “Das Glück des Menschen (S.th. I-II, qq. 1-5)", in Thomas von 
Aquin: Die Summa theologiae — Werkinterpretationen, hrsg. v. A. SPEER, Berlin-New 
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But what does philosophical ethics, what does philosophy at all 
contribute to this most crucial question of the perfection of man? This 
question became a central issue within the debates among philosophers 
and theologians, for the latter — as we have seen — do not only consider 
theology a practical science, but theology claims to have the exclusive 
and encompassing competence for answering the question of human 
perfection. On the other side, the independence of philosophical ethics 
from theology and theological ethics requires that philosophical ethics 
assures itself concerning all main topics which belong to the realm of 
ethics including the question of man's perfection, the question of hap- 
piness. Therefore, the discussion of happiness turns out to be crucial 
with respect to ethics as a practical science, which is teleological in 
character.” At the same time, the question of happiness became the 
battle line of philosophers and theologians with regard to defining their 
boarders in scientific terms. Can philosophy overcome the Aristotelian 
dilemma of an unfulfilled and unattainable natural appetite with respect 
to human happiness, so that, in the end, only philosophers are true sag- 
es of this world (“quod sapientes mundi sunt philosophi tantum"), that 
is, those who, according to the ancient philosophical ideal, “spend their 
lives in the pursuit of wisdom" (“et isti sunt philosophi, qui ponunt 
vitam suam in studio sapientiae") — as Boethius of Dacia puts it?°® Or 
shall we follow Bonaventure's critique, according to which the philos- 
ophers have “sought to reach wisdom, and truth was leading them: and 
they promised to give wisdom, that is, beatitude, that 1s, an intellect in 
possession of its goal,” but “passing from knowledge to wisdom is 


York 2005, 141-67; IDEM, „Göttin der Wissenschaften “ — ,, Torheit vor Gott“. Albertus 
Magnus über philosophische und biblische Weisheit (Lectio Albertina 18), Münster 
2018, in particular 17-23. 

5 For the impact of the Nicomachean Ethics, see Chapter 5 in WIELAND, Ethica — 
Scientia practica, 130-220; for the context of the wisdom question, cf. SPEER, “Sapien- 
tia nostra”, 248-75. 

38 In fact, article 154 was attributed to Boethius' treatise De aeternitate mundi; cf. 
Epistola scripta a Stephano episcopo Parisiensis anno 1277, in La condamnation pa- 
risienne de 1277. Texte latin, traduction, introduction et commentaire, éd. D. PICHÉ, 
Paris 1999, 126sq. See R. HissETTE, Enquête sur le 219 articles condamnés à Paris le 
mars 1277 (Philosophes Médiévaux XXII), Louvain-Paris 1977, 18-20. 

3% BONAVENTURA, Collationes in Hexaemeron V.22 (Opera omnia 5), Quaracchi 
1891, 357b: “Has novem scientias dederunt philosophi et illustrati sunt. Deus enim 
illis revelavit. Postmodum voluerunt ad sapientiam perveniere, et veritas trahebat eos; 
et promiserunt dare sapientiam, hoc est beatitudinem, hoc est intellectum adeptum". 
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not assured,” so that it is finally philosophy’s incompetence to direct 
man towards his final goal, that is, towards happiness, that defines its 
limitation? 


We should reevaluate those debates detached from any ideological 
point of view. What is going on, is a highly interesting case of ethics 
challenged and shaped by the Aristotelian concept of a practical sci- 
ence, which finally led to a philosophical ethics, initially within a theo- 
logical framework and eventually independent from it. 


5. Anthropology: The Human Condition 


The case of anthropology differs from the cases of the three disciplines 
that have been discussed before: physics or natural philosophy, theolo- 
gy and ethics. While the three disciplines were well established as phil- 
osophical disciplines, a reflection on anthropology as an independent 
philosophical discipline was still missing. In fact, this only became a 
topic between the 16th and the 18th century. Otto Casmann's definition 
of anthropology as "the doctrine of the human nature" takes a step 
towards a philosophical anthropology, liberating anthropology from its 
theological constraints.9! This did not only take place in the context 
of the so-called German school philosophy all the way to Kant, but 
also in René Descartes’ “Traité de l’homme” or Thomas Hobbes” “De 
homine."? 


However, the absence of the term "anthropology" does not imply 
ignorance concerning the question of what humans are. Quite the op- 
posite, there are many witnesses of systematic anthropological reflec- 
tions. We have already noticed many implicit or explicit anthropologi- 
cal intuitions and reflections within the theological or moral realm, but 
also within the context of natural philosophy. 


6 BONAVENTURA, Collationes in Hexaemeron XIX.3 (Opera omnia 5), 420b: “Non 
est ergo securus transitus a scientia ad sapientiam". 

61 Otto CASMANN (CASMANNUS), Psychologia anthropologica sive animae humanae 
doctrina, Hanau 1594. Casmann opens his treatise (Pars Prima, 1) by his definition: 
“Anthropologia est doctrina humanae naturae. Humana natura est geminae naturae 
mundanae, spiritualis & corporeae in unum hyphistamenon unitae, particeps essentia". 

® See O. MARQUARD, "Anthropologie", in Historisches Wörterbuch der Philoso- 
phie, hrsg. v. J. RITTER, Bd.1, 1971, col. 362-74, here 363-64. 
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An early example for a specific anthropological treatise can be 
found in the Philosophia of William of Conches, in which he announc- 
es “one continuous treatise on humans” (unus et continuus de homine 
tractatus). For this reason, he postpones talking about the human soul 
at the beginning, that is, after treating the creator, the world soul and 
the daemons.9 And he follows the same strategy in his later Dialogue 
on Natural Philosophy, his Dragmaticon philosophiae, where he an- 
nounces in a similar manner “one continuous treatise on humans." ^ 


The systematic place of this treatise is in both writings the last 
book, which, after a descent from the heights to the ether to the heavens 
to the planets into the earthly atmosphere — according to the system- 
atic sequence of the books —, finally treats the earth. After first talking 
about the continents, their inhabitants and their climatic peculiarities as 
well as about the plants, William finally turns to the "terrestrial animal" 
(animal terrenum). He then distinguishes this species from the mortal 
and sensible mortal animals. Though the second group is unlimited in 
number, the whole interest is because of the greater worthiness devoted 
to the rational, mortal animal, namely man.“ 


And since it consists of two things, that is, of the soul and the body, 
we will first of all treat the human body, because it 1s the first thing 
which our perception presents, and then treat the soul and its faculties. 
And since we have already shown in the first book how man is made 
of the mud of the earth, we will discuss the everyday (1.e. the ordinary 
or natural) creation of man, his formation, birth, age, body parts and 
organs, their tasks and their benefits.“ 


63 GUILELMUS DE CONCHIS, Philosophia 1.6 $18, ed. G. MAURACH, Pretoria 1980, 25- 
26: “Post tractatum de creatore et anima mundi et daemonibus, restat tractare de anima 
hominis; sed quia de homine locuturi sumus, usque ad illum locum loqui de eius anima 
differamus, ut sit unus et continuus de homine tractatus". 

6* GUILELMUS DE CONCHIS, Dragmaticon philosophiae 1.5 n.11, ed. I. Ronca (CCCM 
152), Turnhout 1997, 21.104-105: “Sed quia de homine dicturi sumus, ut sit unus et 
continuus tractatus de eo, de illis loqui usque ad illum locum differamus". 

65 GUILELMUS DE CONCHIS, Philosophia IV.7 $15, ed. MAURACH, 94-95: “Restat 
ergo, ut de terreno animali dicamus. Quod cum omne sit mortale, quoddam tamen est 
rationale, quoddam irrationale. Sed quia irrationalia infinita sunt nec lectioni philoso- 
phorum multum pertinentia, de naturis illorum et unde quaedam ruminent, quaedam 
non, quaedam mingunt, quaedam non, dicere postponamus, ut de rationali et mortali, 
i.e. de homine, quod dignius est, disseramus". 


$6 GUILELMUS DE CONCHIS, Philosophia IV.7 $15, ed. MAURACH, 95: “quod quia ex 
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The subject area and method of the anthropological treatise and its 
division thus follow from the body-soul structure of man, leading from 
the perceptible to the non-perceptible, according to the method of de- 
composition. The creation of the first man, however, is not part of this 
anthropological treatise, but is dealt with either within the framework 
of an exegesis of the Genesis from the viewpoint of natural develop- 
ment (as in the Philosophia) or in the third book, in connection with the 
creation of the inhabitants of the earth (as in the Dragmaticon). Wil- 
liam clearly avoids and excludes theological themes and explanations 
in both of his anthropological treatises. The classification of the rep- 
resentation results from the definition of man as a rational and mortal 
animal as well as from the fact that the body, though subordinate to the 
soul, is nevertheless in the first instance grasped by our knowledge. In 
the context of the ordinary or natural creation of humans, their forma- 
tion, birth, life, body parts and organs, their tasks and benefits, William 
discusses the everyday creation of man (“quotidiana hominis creatio"), 
which obviously means natural procreation.” 


The “unus et continuus tractatus de homine" further contains the 
connection of soul and body, the vegetative and particularly the ratio- 
nal potencies of the soul and, finally, the intellect in its specific human 
shape, distinct from the divine intelligence. William then discusses the 
growing consciousness concerning humans' responsibility for their 
own action and the specific human creativity, which occupies a mid- 
dle position between the “opus naturae" and the “opus creatoris." 65 T 


duobus, scilicet anima et corpore, constat, prius de humano corpore, quod prius nostrae 
cognitioni occurrit, deinde de anima et eius virtutibus doceamus. Sed quoniam de com- 
positione primi hominis et feminae, qualiter ex limo terrae homo factus sit, in primo 
volumine docuimus, de cotidiana hominis creatione, formatione, nativitate, aetatibus, 
membris, de officiis et utilitatibus membrorum dicamus". 

67 GUILELMUS DE CONCHIS, Dragmaticon philosophiae V1.7 $1, ed. RONCA, 204.6-9: 
*Et quoniam de compositione primi hominis, qualiter uidelicet ex limo terrae sit factus, 
superius docuimus, de cotidiana hominis creatione, formatione, natiuitate, aetatibus, 
membris, membrorum officiis, et utilitatibus dicamus". Cf. GUILELMUS DE CONCHIS, 
Philosophia IV.7 $15, ed. MAURACH, 15. See SPEER, Die entdeckte Natur, 192-95. 


68 See GUILELMUS DE CONCHIS, Glosae super Platonem — In Timaeum 284 XXXVII, 
ed. JEAUNEAU, 69.16-70.22: "Sed ex artifice opus contrahit qualitatem. Opus Creatoris 
perpetuum est, carens dissolutionem: neque enim mundus neque spiritus dissoluuntur. 
Opus naturae, etsi in se esse desinat, tamen in semine remanet. Opus uero artificis natu- 
ram imitans nec in se remanet nec aliquid ex se gignit. Opus ergo Creatoris contrahit 
ex suo artifice perpetuo subsistere, opus naturae per prolis subsequentiam, opus uero 
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cannot go into further detail at this place, but what we can observe is 
the careful attempt to define the humans” place within the cosmos — re- 
ferring to the programmatic title of the famous book of the founder of 
the Cologne School of philosophical anthropology Max Scheler: “Die 
Stellung des Menschen im Kosmos.” 


I cannot continue, however, without talking about the most copious 
anthropological treatise, the unfinished Summa de homine of Albert 
the Great, which belongs to Albert's early writings and is part of a 
two-part Summa de creaturis. Let me just make some general obser- 
vations. In his prologue, Albert divides his treatise in two parts: one 
concerning the human condition (status hominis) and one concerning 
man's natural place, that is, the paradise.” But what is most striking 
from the viewpoint of a quantitative analysis is the fact that, out of the 
600 folia in double columns, only 30 folia (that is, 5 %) are devoted to 
the theological question of the human habitat: the paradise, the world 
and the order of the universe. Even if we take into consideration that 
the second part was never finished, a close look at the most detailed 
structure of the first part of the human condition clearly reveals the 
main interest of the author: the “status hominis in seipso," the human 
being as such. Albert structures this first part according to three main 
goals of his investigation into human nature: the soul, the body and the 
connection (coniunctio) of soul and body.” Following the topics of the 
further subdivisions of Albert's Summa, the wide range of topics and 
the inclusion of theological, philosophical, medical and astronomical 
sources is impressive. Let me just give you a quick overview of the 
main topics: (1) whether and what is the soul (its parts: the vegetative, 


hominis omnino transire". See SPEER, Die entdeckte Natur, 192-206. 


© M. SCHELER, Die Stellung des Menschen im Kosmos [1928], in Späte Schriften, 
hrsg. v. M. FRINGS, Bonn, Bd.9, 1976, 7-71. 

7 ALBERTUS MAGNUS, De homine prooem., ed. H. ANZULEWICZ (Opera omnia 27.2), 
Münster 2008), 1.2-3: “Consequenter transeundum est ad quaerendum de homine. De 
quo primo quaerendum est secundum statum eius in seipso et postea de loco eius, quo 
paradisus vocatur". See for Albert's anthropology, among many others of his brilliant 
studies on Albert, A. ANZULEWICZ, “Der Anthropologieentwurf des Albertus Magnus 
und die Frage nach dem Begriff und wissenschaftssystematischen Ort einer mittelalter- 
lichen Anthropologie", in Was ist Philosophie im Mittelalter?, 756-66. 

71 ALBERTUS MAGNUS, De homine prooem., ed. ANZULEWICZ, Münster 2008, 1.4-5: 
“Circa statum eius in seipso quaerenda sunt tria. Quorum primum est de anima ipsius, 
secundum de corpore, tertium de coninuncto”. 
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generative and sensitive), (11) the senses and the common sense (imag- 
ination, phantasia, estimation), (111) the powers of the soul (including 
an excursus on sleeping and dreaming), (iv) the rational soul and the 
intellect: agent, possible, speculative (reason, that is, those intellectual 
powers pertaining to the body), (v) the moving powers: the practical 
intellect, the appetite, the will, the concupiscible and irascible powers — 
antecedent motives and movers: sensuality, reason, liberum arbitrium 
and freedom, synderesis and conscientia — imago — the quantity of the 
soul and the question of how soul and body are connected.”? In fact, Al- 
bert’s interest in the human condition is guided by his concern with the 
relationship of the soul to the body, on the one hand, and the important 
role that the intellect plays in human psychology.” 


But even apart from the unified and continuous treatises on humans, 
like those of William of Conches and Albert the Great, a growing inter- 
est in anthropological questions and the need for a continuous reflec- 
tion on the specific human condition and man's “excentric position in 
the cosmos” (quoting Helmuth Plessner, another member of the famous 
Cologne constellation of philosophical anthropologists between the two 
World Wars”*) is noticeable. Besides the systematic reflections, for in- 
stance, in treatises on psychology and epistemology, a growing interest in 
indirect methodological approaches, for example, via animal psychology 
or angelic intellection, can be observed. Both, irrational animals and in- 
telligences serve as counterparts for a comparative anthropology which, 
by comparison, tries to understand the specificities and boundaries of the 
human nature and the human condition. In this context, metaphors like 
microcosm, nexus, horizon and image come into play. 


? See H. ANZULEWICZ, “Appendix II: Dispositio textus operis de homine", in AL- 
BERTUS MAGNUS, De homine prooem., ed. H. ANZULEWICZ (Opera omnia 27.2), Müns- 
ter 2008, Lvin-LxvII and the “Tabula eorum quae hoc opera continentur", ibid., LXIX- 
LXXVI. 

73 See for Albert's psychology H. ANZULEWICZ, “Das Lehrstück von den vier Intel- 
lekten in der Scholastik: von den arabischen Quellen bis zu Albertus Magnus", in Re- 
cherches de théologie et philosophie médiévales 66:1 (1999), 21-77; L. STURLESE, Ver- 
nunft und Glück. Die Lehre vom , intellectus adeptus" und die mentale Glückseligkeit 
bei Albert dem Grofen (Lectio Albertina 7), Münster 2005; see DONATI, “Alberts des 
Großen Konzept der scientiae naturales", 367-71. 

7 H. PLESSNER, Die Stufen des Organischen und der Mensch. Einleitung in die phi- 
losophische Anthropologie [1928], in Gesammelte Schriften, hrsg. v. G. DUX, Frankfurt 
a.M., Bd.4, 1981. 
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In the famous prologue to the Prima secundae of his Summa theo- 
logiae, Thomas Aquinas rationalizes the theological motif of man as 
an image of God by referring to a theological authority (John of Da- 
mascus), insofar as image signifies “what is intellectual and free in 
choosing and has power in its own right.” Therefore, we have to con- 
sider man “insofar as he himself is a principle of his own works in 
the sense of having free choice and power with respect to one's own 
works.”?* 


This powerful anthropological agenda opens the field for a moral 
investigation which is now guided by scientific methods and a careful 
distinction between philosophical and theological argument. 


6. The Scientific View 


At the same time, this famous prologue can be read as a statement for 
what I have called the scientific view. The key words, having intellectu- 
al capacity, free choice and power with respect to one's own operation, 
are no longer borrowed from a superior power; even the parallelism 
with divine power and the divine will reflects the new self-confidence, 
which is based on one”s own intellectual capacities, which can be dis- 
played in the most powerful way, namely when they are realized ac- 
cording to the proper scientific methodology. 


In the introduction of this article, I spoke about a fundamental 
change in the theoretical approach and in the scientific attitude, which 
deeply influenced and shaped the self-understanding and the self-im- 
age of human beings. Moreover, this change affected all parts of the 
intellectual life and had a strong institutional and societal impact.” 


75 THOMAS DE AQUINO, Summa theologiae Tallae prol., Editio Leonina, 6: “Quia, 
sicut Damascenus dicit, homo factus ad imaginem Dei dicitur, secundum quod per ima- 
ginem significatur intellectuale et arbitrio liberum et per se potestativum; postquam 
praedictum est de exemplari, scilicet de Deo, et de his quae processerunt ex divina 
potestate secundum eius voluntatem; restat ut consideremus de eius imagine, idest 
de homine, secundum quod et ipse est suorum operum principium, quasi liberum ar- 
bitrium habens et suorum operum potestatem". See IOANNES DAMASCENUS, De fide 
orthodoxa (Burgundionis Versio) c.26: De homine, ed. E. M. BUYTAERT (Franciscan 
Institute Publications 8), Leuven-Paderborn 1955, 112-19, esp. 113 (see also IOANNES 
DAMASCENUS, De fide orthodoxa 11.12, ed. J.-P. MIGNE (PG 94), Paris 1928-1936, 920. 

7 L. Honnefelder puts the matter in a nutshell by referring to Wilhelm von Hum- 
boldt's dictum “Bildung durch Wissenschaft" — “education through science.” See L. 
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But what does this mean? Let me recall the very basic notion of 
episteme / scientia as a very distinct form of justification of our beliefs: 
not just a simple justification in the way that a person gives reasons 
for holding a certain belief, but the fact that this person also reflects on 
the very means of why he or she holds these reasons, which justifies 
the respective belief. Moreover, this specific methodological reflection 
about reasons has to follow common standards with respect to its prop- 
er object (that belief can become subject of justification), the common 
principles we have to share in each science and the modes of demon- 
stration. These common epistemic standards — common to all arts and 
sciences which will participate in this joint epistemic discourse — are 
now systematically reflected in a commonly shared theory of science. 
Here, the prologues to the commentaries not only to Aristotle’s writ- 
ings, but also to the Sentences, to astronomical, medical and juridical 
treatises and Summae, became the proper place for those reflections. 
Those prologues became more and more important and by far exceed 
the traditional function of an accessus ad lectorem. 


To what extent this new scientific standard became a general habit 
for doing science, can be seen if one considers those who we are used 
to label as opposed to the new Aristotelian paradigm and who want to 
defend an alternative reading, which goes beyond the limitations of Ar- 
istotelian epistemology. Think, for instance, of Bonaventure or Meister 
Eckhart — they had to follow (and did follow) the scientific standards 
of justification." 


We can also observe a growing tendency in what I will call the 
epistemologization of the sciences. It is not a discovery of moderni- 
ty that the scientific view is not a divine view, but that it rather re- 
flects the human perspective and is bound to the conditions of human 
reason. We can find numerous reflections on the dependence of our 
scientific enterprise from the human condition of understanding in 
the mentioned prologues. Nevertheless, this epistemic approach to 
the world is essentially affirmative. Aristotle's idea that the origin 
of philosophy lies in man's openness towards the world as well as 


HONNEFELDER, “Bildung durch Wissenschaft", in Albertus Magnus und der Ursprung 
der Universitätsidee, 9-23. 

77 I argued for this in SPEER, “The Division of Metaphysical Discourses”, 91-116; 
IDEM, "Sapientia nostra”, 248-75. 
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in the congruence of world and human soul, grounds this affirmative 
attitude.” 


There is another two-sided effect concerning the understanding of 
philosophy that I will at least briefly point to. The new Aristotelian par- 
adigm first led to an expansion of what was considered the subject of 
philosophy. The narrowness of the traditional schemas from Late An- 
tiquity within the boundaries of the liberal arts must be seen as one of 
the main reasons for the attraction of the Aristotelian theory of science. 
Let me just recall Albert the Great and his aim of a “scientia naturalis 
perfecta.” If we wish to understand what philosophy was during the 
period I am talking about, we have to go far beyond modern disci- 
plinary boundaries. The other side of the very same coin is the growing 
diversification of and division among the sciences, which finally led to 
a distinction between philosophy and the sciences, most prominently 
between natural philosophy and the natural sciences.” 


In the present paper, I have chosen the more or less exclusive 
Latin West perspective. Let me come back to the questions I have 
raised already at the beginning. Is such an approach still appropriate? 
Should we not instead take into consideration the substantial changes 
in the field of Medieval Philosophy of the last two or three decades, in 
which Medieval Philosophy moved away from its main starting point 
in the Latin Christian culture (only in this context the term “Middle 
Ages" makes any sense) and its specific topics and became transcul- 
tural in transgressing linguistic and cultural as well as religious and 
disciplinary boarders? Nevertheless, we should not overlook the dif- 
ferences, breaks and ruptures between regions defined by language, 
culture and religion. Not always could “episteme” provide the com- 
mon ground to overcome or at least deal with dissents. We have to ac- 
knowledge that those differences, breaks and ruptures sometimes be- 


78 See A. SPEER, “The Fragile Convergence. Structures of Metaphysical Thinking”, 
in The Science of Being as Being. Metaphysical Investigations. Studies in Philosophy 
and the History of Philosophy, ed. G. T. DOOLAN, Washington 2012, 70-95. 

? For further considerations, see A. SPEER, “qui prius philosophati sunt de veritate", 
783-809, in particular 802-4. See with respect to the division of natural philosophy and 
natural sciences also J. MITTELSTRASS, *Leben mit der Natur. Über die Geschichte der 
Natur in der Geschichte der Philosophie und über die Verantwortung des Menschen 
gegenüber der Natur", in Über Natur, hrsg. v. O. SCHWEMMER, Frankfurt a.M. 21991, 
37-62, esp. 40-51. 
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came vital and provided the grounds for societal and political schisms 
until now. 


I may be wrong with the following assessment. But I see the appear- 
ance of a new scientific view in the Latin West, which can be studied 
and described, in its making as well as its becoming, as a collective and 
institutionalized scientific habit, as one of the specific differences (even 
though not necessarily as a rupture or break). Not only did the scientific 
view become crucial for the predominant scientific understanding of 
Western philosophy. From the hegemonic power of the very same sci- 
entific view also emerged the Western model of a scientific and techni- 
cal civilization, which led the world into the Anthropocene. This model 
of a scientific and technical civilization is now contested from inside 
and outside. What could be the contribution of a scientific view for the 
future of mankind and this planet? One contribution from the archae- 
ological stance — which I have tried to take up in this article — might 
be to reconstruct and better understand the original idea and vision as 
well as the concrete historical conditions of the actual emergence and 
existence of the scientific discourse and its dynamics in the history of 
knowledge as well as society. 
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PLANTS, ANIMALS, AND HUMAN BEINGS 
IN THE ARISTOTELIAN SCIENCE OF THE SOUL: 
SOME MEDIEVAL VIEWS 


SILVIA DONATI 


1. The Aristotelian Background 


A: the beginning of his psychological inquiry in the De anima,' Ar- 
istotle criticizes previous philosophers for confining themselves 
to the study of the human soul; in contrast, he embarks on a general 
investigation of the soul as the universal principle of life. Within this 
inquiry, life is introduced as a noAAaxw@g AEyouEvov, referring to a wide 
variety of functions that are distinctive of the basic classes of sublunary 
living beings: plants, animals and human beings. Aristotle distinguish- 
es four fundamental kinds of life functions — nutrition, which also in- 
cludes growth and reproduction, sense perception, motion with respect 
to place and thought? — and three types of souls that are responsible 
for those life functions in sublunary beings — vegetative, sensitive and 
intellective soul? As the simile of the geometric figures suggests,* for 
Aristotle, the three types of souls are related to each other as members 
of a hierarchically ordered series in which the universal notion ‘soul’ is 
predicated of the members of the series not univocally — as the genus of 


! ARISTOTELES, De anima 1.1, 40253-5. Note that for Aristotle’s De anima I have 
used the following edition: ARISTOTELES, De anima, ed. D. Ross, Oxford 1961. For an 
English translation, cf. ARISTOTLE, De anima, trans. C. SHIELDS (Clarendon Aristotle 
Series), Oxford 2016, 2. 

? ARISTOTELES, De anima 11.2, 413a22-25; trans. SHIELDS, 24. 

? ARISTOTELES, De anima 11.3, 414a31-32; 11.4, 415a16-17; trans. SHIELDS, 27, 28. 
In Aristotle’s De anima, motion with respect to place is not understood as distinctive of 
a special kind of soul; it is conceived as an additional function of the sensitive and of 
the intellective soul. 

^ ARISTOTELES, De anima 11.3, 414520-32; trans. SHIELDS, 27-28. 

Homo — Natura — Mundus: Human Beings and Their Relationships 
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its species —, but according to the prior and the posterior, 1.e., according 
to increasing degrees of perfection, the higher of which also include 
the powers of the lower ones. Accordingly, although Aristotle opens his 
inquiry into the nature of the soul with a general definition of the soul, 
he also points out that such a definition does not provide an adequate 
account of the soul and has to be supplemented with an investigation 
aiming at the specific nature of the different kinds of souls.* More spe- 
cifically, in his subsequent investigation, he will focus on their specific 
powers: nutritive, sensitive, intellective and motive power.’ An import- 
ant result of this investigation is the sharp distinction, drawn by Aristot- 
le, between the lower faculties, whose activities are embodied insofar as 
they require the cooperation of a bodily organ, and the intellect, whose 
activity is not embodied in an organ,* although it indirectly depends on 
the organs of the perceptive power, from which it receives sensible im- 
ages.? On a widely accepted interpretation, this indirect dependence of 
the intellect on the body is what ensures the unity of the De anima as a 
treatise of natural philosophy — a science dealing, as such, with *forms 
in matter’ (Adyot Ev vAm / Aöyoı ÉvoA01).'? Both in contemporary and in 
earlier scholarship, however, also a different line of interpretation has 
emerged, according to which the investigation of a basically immaterial 
entity like the intellect transcends the boundaries of natural philosophy. 
Drawing on this line of interpretation, some Renaissance Aristotelians 
understood Aristotelian psychology as a scientia media, which, with re- 
spect to the investigation of the intellect, reaches into first philosophy." 


5 ARISTOTELES, De anima II.1, 41254-6; trans. SHIELDS, 23. 

6 ARISTOTELES, De anima 11.3, 414532-33 trans. SHIELDS, 28. 

7 ARISTOTELES, De anima 11.4, 415a14-416b31; IL5-IIL.3, 416b32-429a9; 111.4-6, 
429a10-430530, and III. 9-11, 432a14-434a21, respectively. 

* ARISTOTELES, De anima 11.4, 429a18-b5; trans. SHIELDS, 59. 

? ARISTOTELES, De anima 1.1, 403a8-10; III.8, 432a3-14; trans. SHIELDS, 3, 65. 

ARISTOTELES, De anima 1.1, 403a3-28; transl. SHIELDS, 2-3. For an understanding 
of Aristotle's text as unequivocally classifying psychology as a part of the science of 
nature, cf. D. Ross” interpretation in ARISTOTLE, De anima, ed. Ross, 16. 

11 On late ancient and renaissance interpretations, see P. LAUTNER, “Status and Meth- 
od of Psychology according to the Late Neoplatonists and Their Influence during the 
Sixteenth Century", in The Dynamics of Aristotelian Natural Philosophy from Antiquity 
to the Seventeenth Century, ed. C. LEguENHORST, C. LUTHY and J. M. M.H. THUSSEN, 
Leiden-Boston-Kóln 2002, 81-108; P. J.J.M. BAKKER, “Natural Philosophy, Metaphys- 
ics or Something in Between? Agostino Nifo, Pietro Pomponazzi, and Marcantonio 
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The psychological inquiry carried out in the De anima is sup- 
plemented by the Parva naturalia, a collection of loosely related 
short treatises whose subject matter is akin to that of the De anima."? 
From the viewpoint of its subject matter, the collection, taken as a 
whole, is contrasted to the De anima as a subsequent investigation 
building on the results of the De anima: whereas the De anima fo- 
cuses on the soul and its parts, the soul powers, the Parva naturalia 
are concerned with a variety of phenomena that can be generally 
characterized as operations and affections of ensouled beings. As 
pointed out by some scholars, although there are many overlappings 
between the De anima and the Parva naturalia, since the life func- 
tions of ensouled beings are addressed also in the De anima within 
the investigation of the soul powers, there is a difference in focus. 
Attention has been called, for instance, to the fact that in the De 
anima life functions are investigated insofar as they are relevant to 
the definition of the soul and of its powers; by contrast, in the Parva 
naturalia they are investigated independently of their definitory val- 
ue. An implication of this different focus is the fact that the Parva 
naturalia, on the one hand, also address activities and conditions 
that are not relevant to the definition of the soul and of the soul 
powers, and therefore are not discussed in the De anima. On the 
other hand, the Parva naturalia do not investigate all the functions 
discussed in the De anima.'* In the case of intellectual activity, this 


Genua on the Nature and Place of the Science of the Soul”, in Mind, Cognition and 
Representation. The Tradition of Commentaries on Aristotle s De anima, ed. P.J.J.M. 
BAKKER and J. M.M.H. THUSSEN, Ashgate 2007, 151-77. On contemporary interpre- 
tations, see A. FALCON, Aristotle and the Science of Nature: Unity without Uniformity, 
Cambridge 2005, 12-22; ARISTOTELES, De anima, trans. SHIELDS, 80-81, 100-1. 


? Tn the canonical form testified by modern editions, the collection includes nine 
treatises, although the distinction between the last three items (De iuventute et senectu- 
te, De respiratione and De morte et vita) is not clear. 


P ARISTOTELES, De sensu et sensato 1, 436a1-6. Note that for Aristotle's Parva na- 
turalia I have used the following edition: ARISTOTELES, Parva naturalia, a revised text 
with introduction and commentary by D. Ross, Oxford 1955. For an English translation 
of Aristotle's De sensu et sensato, see J.I. BEARE’s translation in The Works of Aristotle, 
translated into English under the editorship of W. D. Ross, v. III, Oxford 1931. 


4 See T. H. JOHANSEN, “What's New in the De sensu? The Place of the De sensu 
in Aristotle's Psychology", in Common to Body and Soul. Philosophical Approaches 
to Explaining Living Behaviour in Greco-Roman Antiquity, ed. R. A. H. KING, Ber- 
lin-New York 2006, 140-64. 
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might also have a formal reason: in De sensu, Chapter 1, the scope 
of the collection is characterized by Aristotle as only including those 
operations and affections that involve both the soul and the body," 
which would seem to exclude basically immaterial activities like in- 
tellectual knowledge. Moreover, whereas the De anima program- 
matically investigates the soul in its capacity as the principle of the 
functions that are distinctive of all different kinds of sublunary life, 
the Parva naturalia, although also concerned with living beings in 
general, are more directly focused on animal life: a sign of the 
special focus of the collection is the central role that, in defining its 
subject matter, Aristotle assigns to sense perception, which is the 
distinctive feature of animal life.'* Finally, from a methodological 
point of view, the Parva naturalia differ from the De anima in the 
sense that they pay more attention to the physiological aspects of 
psychological phenomena, investigating the nature of the bodily or- 
gans involved in psychological processes and the influence of bodily 
conditions on them.'” This being the focus of the Parva naturalia, 
it is not certain that, in its traditional structure as known through 
Immanuel Bekker's classical edition, the collection exactly reflects 
Aristotle's project. On the contrary, there are some indications that 
Aristotle's investigation of the operations and affections of the soul 
also included other works from the Corpus aristotelicum besides the 
ones traditionally numbered in the collection of the Parva naturalia. 
In particular, there is clear evidence that, at some point, it also in- 
cluded Aristotle's work De motu animalium, a treatise on animal mo- 


15 ARISTOTELES, De sensu et sensato 1, 436b1-8. 

16 Of course, one could counter that, as Aristotle himself seems to suggest at some 
point in the De anima (see above note 9), intellectual activity is not absolutely immate- 
rial, given that the intellect requires the cooperation of lower, organic powers; see also 
Section 5 below. 

17 See P. M. MOREL, ““ Common to Soul and Body’ in the Parva Naturalia (Aristote- 
les, Sens. 1 436b1-12)", in Common to Body and Soul. Philosophical Approaches to 
Explaining Living Behaviour in Greco-Roman Antiquity, ed. R.A.H. KING, Berlin-New 
York 2006, 121-39. 

18 ARISTOTELES, De sensu et sensato 1, 436a6-b12. 

19 ARISTOTELES, De insomniis, De divinatione per somnum, übers. v. P.J. VAN DER 
Eux (Aristoteles Werke in deutscher Übersetzung 14.III), Berlin 1994, 69-70; MOREL, 
“Common to Soul and Body”, 123-24. 
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tion,” whose closeness to the subject matter of the Parva naturalia 
is sometimes pointed out by Aristotle himself.?! 


Within Aristotelian scholarship, the nature of Aristotle's psycho- 
logical corpus — its internal structure, the subject matter and interre- 
lations of its individual treatises, its position within the Aristotelian 
system of sciences — has been the matter of debate since late antiquity. 
However, while the De anima always played a central role in the recep- 
tion of Aristotelian philosophy, the interest of Aristotelian scholars in 
the Parva naturalia is a later phenomenon. The entire collection raised 
little interest among late ancient commentators, the only known com- 
mentary from late antiquity being the exposition ofthe De sensu by Al- 
exander of Aphrodisias.” The later — Arabic and Latin — commentators? 
neglect of the collection was also partly due to the complex history of 
its transmission. In the Arabic tradition, the collection was known only 
through an incomplete translation, including De sensu, De memoria, 
De somno et vigilia, De insomniis, De divinatione per somnum and 
De longitudine et brevitate vitae, which was partly a reworking of the 
Aristotelian text,” and it is this partial reception that is reflected by 
Averroes's Epitome on the Parva naturalia. In the Latin tradition,” 
the entire collection had been translated in the 12th century or between 


? See M. RASHED, “Agrégat de parties ou vinculum substantiale? Sur une hésitation 
conceptuelle et textuelle du corpus aristotelicien", in Aristote et le mouvement des 
animaux. Dix études sur le De motu animalium, éd. A. LAKS et M. RASHED, Villeneuve 
d' Ascq 2004, 185-202. 

2! ARISTOTELES, De anima III.10, 433b19-21; trans. SHIELDS, 69; see also Section 
4 below. 

2 See M.P. MOREL, “Parva naturalia, tradition greque", in Dictionnaire des philo- 
sophes antiques, Suppl., éd. R. GOULET, Paris 2003, 369-70. 


23 On the Arabic reception of the Parva naturalia, see C. Di MARTINO, “Parva 
naturalia, tradition arabe", in Dictionnaire des philosophes antiques, Suppl., éd. R. 
GOULET, Paris 2003, 375-78; R. E. HANSBERGER, “How Aristotle Came to Believe in 
God-Given Dreams: The Arabic Version of De divinatione per somnum", in Dreaming 
across Boundaries: The Interpretation of Dreams in Islamic Lands, ed. L. MARLOW, 
Boston-Washington, DC-Cambridge 2008, 50-77; R. HANSBERGER, “Kitab al-Hiss wa-l- 
mahsüs. Aristotle's Parva naturalia in Arabic Guise”, in Les Parva naturalia d "Aristote. 
Fortune antique et médiévale, éd. C. GRELLARD et P. M. MOREL, Paris 2010, 143-62. 


24 On the medieval Latin reception of the Parva naturalia, see P. DE LEEMANS, “Par- 
va naturalia, Commentaries on Aristotle's", in Encyclopedia of Medieval Philosophy. 
Philosophy between 500 and 1500, ed. H. LAGERLUND, Dordrecht-Heidelberg-Lon- 
don-New York 2011, v. II, 917-23. 
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the first half of the 12th century and the early 13th century, partly by 
James of Venice, partly by some anonymous translators. However, the 
circulation of some treatises — De iuventute, De vita et morte and De 
respiratione — had been so limited that they eventually disappeared; 
mid-13th century authors knew the existence of some of them, but 
they believed they had not been translated yet. Hence, the collection of 
works available around the middle of the 13th century in the collection 
of Latin translations called Corpus vetustius was substantially the same 
as that available in the Arabic tradition. Besides the De anima, it in- 
cluded: De sensu, De memoria, Aristotle’s three treatises on sleep, De 
somno, De insomniis, De divinatione, under the common title De som- 
no et vigilia, and De longitudine et brevitate vitae, also known under 
the misleading title De morte et vita. It was only in the second half of 
that century, approximatively after 1260, that the psychological corpus 
became available in its entirety through the revisions and new transla- 
tions by the Flemish Dominican William of Moerbeke, who was also 
responsible for the translation of several late ancient commentaries. 


Interestingly, although Thomas Aquinas was, in all probability, the 
first medieval Latin commentator who could draw on the entire cor- 
pus as well as on several late ancient Greek commentaries, because of 
his all-comprehensive approach and his unprecedented attention to the 
Parva naturalia, Thomas's master Albert the Great is possibly even to 
a greater degree a milestone in the reception of the Aristotelian psycho- 
logical corpus. In my contribution, I will concentrate on the model de- 
veloped by Albert in the section of his philosophical encyclopedia de- 
voted to psychology. Albert's reconstruction of the Peripatetic science 
ofthe soul will be considered against the background of the Arabic and 
early 13th-century Latin tradition. A final section of the paper will be 
devoted to the discussion of some criticism raised by the later com- 
mentators Thomas Aquinas and John of Jandun against Albert's model. 


2. The Arabic Tradition 


In the early stage (until c. 1260) of the medieval Latin reception of Ar- 
istotle's psychological corpus, the two main sources, besides Aristotle, 
of the debate on the status of the science of the soul are Avicenna and 
Averroes. Although Avicenna must have drawn on the Parva naturalia 
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for his Liber de anima,” at least in the works accessible in Latin he did 
not focus on the collection itself, therefore, his contribution primarily 
concerns the investigation of the soul in the De anima. Avicenna's con- 
tribution to the debate can be summarized in two points respectively 
related to the subject matter and the location of psychology within the 
system of sciences. A central element of Avicenna's position is the idea 
of the universal scope of the science of the soul, encompassing all dif- 
ferent kinds of soul in the sublunary world, from the vegetative to the 
rational human soul.” His contention at the beginning of the Liber de 
anima is that, insofar as psychology is a branch of the science of nature, 
the soul falls into its scope not inasmuch as it is considered in itself and 
according to its substance, but precisely as a “soul,” 1.e., in its relation- 
ship to the body as the principle of the different life functions of the 
ensouled body.” Indeed, it is only by considering the soul as the prin- 
ciple of “animation” and the perfection of the ensouled body that the 
universal character of psychology can be guaranteed. For it is precisely 
in its capacity as the perfection of the human body that the rational hu- 
man soul, although being in itself an intellectual substance also capable 
of self-subsistence, falls into the scope of psychology in the same way 
in which the lower kinds of souls do. The location of psychology in 
Avicenna's highly hierarchical system of the sciences follows from the 
nature of its subject matter. Given that it deals with the soul as the for- 
mal principle of the ensouled body, for Avicenna, psychology provides 
the foundation for the sciences of the ensouled bodies, botany and zool- 
ogy; therefore, as he stresses in his introduction to the Liber de anima, 
it has to precede those sciences.” This ordering principle is reflected by 


?5 See HANSBERGER, “Kitab al-Hiss wa-l-mahsüs", 158. 

26 See AVICENNA LATINUS, Liber de anima seu sextus de naturalibus, Prooemium, ed. 
S. VAN RIET, Louvain-Leiden 1972, 10.16-12.46. 

27 See AVICENNA LATINUS, Liber de anima pars 1 c.1, ed. VAN RIET, 26.24-27.36. 

28 See O. LIZZINI, “L'áme chez Avicenna: quelques remarques autour de son statut 
épistémologique et de son fondement métaphysique", in Documenti e studi sulla tra- 
dizione filosofica medievale 21 (2010), 223-42. For a certain ambiguity in Avicenna's 
approach to psychology — conceived, on the one hand, as a general investigation into 
all different kinds of sublunary souls, on the the other hand as an investigation especial- 
ly focused on a particular kind of soul, namely the human soul —, cf. T. ALPINA, Subject, 
Definition, Activity. Framing Avicenna ï Science of the Soul (Scientia Graeco-Arabica 
series 28), Berlin [forthcoming]. 

2% See AVICENNA, Liber de anima, Prooemium, ed. VAN RIET, 10.16-13.58; M. 
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the structure of the section of the Shifa devoted to natural philosophy, 
since psychology, botany and zoology are respectively expounded in 
the sixth, seventh and eighth of the Libri naturales. 


Like Avicenna, Averroes recognizes the universal scope of the De 
anima, which aims at the investigation of the soul as the principle of 
all different kinds of life functions.*! However, given his understanding 
of the possible intellect as a separate substance, unique for the entire 
human species and only operationally joined with individual human 
beings, compared to Avicenna, Averroes is led to stress more strongly 
the weak unity of the common notion of ‘soul’ underlying the science 
of the soul; as he points out several times in his commentary on the De 
anima, the notion of soul is applied to the intellect only equivocally.? 
In this respect, the intellect seems to be on a par with the intellectual 
substances moving the celestial spheres, to which the notion of ‘soul’ 
is also extended only equivocally.? By contrast, in analyzing the struc- 
ture of Aristotle's biological corpus, Averroes adopts an approach dif- 
ferent from Avicenna's. In contrast to Avicenna's consistent use of a 
top-down approach, proceeding from more general and abstract objects 
to more specific and concrete ones, Averroes favors the reverse, i.e., 
an ascending, approach. As he makes clear in the exposition of a well- 
known passage from the Meteora, in which Aristotle — after listing the 
fields of natural science whose investigation has been already com- 
pleted — sketches a program for future inquiries? into the investigation 


RASHED, “De Cordoue à Bysance. Sur une ‘prothéorie’ inédite de la Physique d” Aris- 
tote", in Arabic Sciences and Philosophy 6 (1996), 215-62, esp. 242-43. 

30 See AVICENNA, Liber de anima, Prooemium, ed. VAN RIET, 13.59-62. 

3! See AVERROES, Commentarium magnum in Aristotelis De anima libros I comm. 
7, II comm. 1, ed. F.S. CRAWFORD (Corpus Commentariorum Averrois in Aristotelem 
6.1), Cambridge, Mass. 1953, 10.20-11.34, 129.10-19. 

32 See AVERROES, Commentarium magnum in Aristotelis De anima libros II comm. 
7, 11 et 21, III comm. 5, ed. CRAWFORD, 138.11-22, 147.11-148.32, 160.6-161.33, 
396.278-397.298; B.C. BAZÁN, “The Human Soul: Form and Substance? Thomas 
Aquinas’ Critique of Eclectic Aristotelianism”, in Archives d'Histoire Doctrinale et 
Littéraire du Moyen Age 64 (1997), 95-126, esp. 105. 

33 On the way in which the notion of soul is applied by Averroes to the celestial mov- 
ers, see AVERROES, Sermo de substantia orbis cc.1-2, in Aristotelis Opera cum Averrois 
commentariis, Ed. Venetiis 1562-1574 (repr. Frankfurt a. M. 1962), v. IX, ff. 5H-6I; M. 
DI GIOVANNI, Averroè, Roma 2017, 173-75. 


34 ARISTOTELES, Meteora I c.1, 338a20-339a10, trans. E. W. WEBSTER, in The Works 
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of living beings, Aristotle proceeds from material data to their formal 
explanation. Hence, the study of the soul as carried out in the De anima 
presupposes the study of the material constitution of ensouled beings 
in the zoological books. In the same passage of the commentary on the 
Meteora, Averroes also emphasizes the close relationship between the 
investigation of the soul in the De anima and the investigations carried 
out in a collection of works that substantially corresponds to the collec- 
tion known to us under the title Parva naturalia. Dealing 1n more detail 
with topics discussed in the De anima, in his opinion, they represent 
the natural completion of the De anima and thus immediately follow 
the De anima in the Aristotelian system of sciences.?? 


Of the two models just described — Avicenna’s and Averroes’s — 
Avicenna’s seems to follow the order of explanation, proceeding from 
what is more intelligible in itself, namely the soul as the formal princi- 
ple of ensouled beings, to what is more intelligible for us, namely en- 


of Aristotle, translated into English under the editorship of W. D. Ross, , v. III, Oxford 
1931; AVERROES, /n Aristotelis Meteora 1.1, in Aristotelis Opera cum Averrois com- 
mentariis, v. V1, f. 404A-D. 


35 In postponing the psychological to the zoological treatises, Averroes is probably 
inspired by Alexander, who suggests the affiliation of the De anima and of the Par- 
va naturalia to the zoological corpus within the explanation of the abovementioned 
passage of the Meteora; cf. R.A. GAUTHIER, “Notes sur Siger de Brabant II. Siger en 
1272-1275”, in Revue des sciences philosophiques et théologiques 68 (1984), 3-49. 
esp. 8-9. Unlike Averroes’s commentary, however, Alexander’s was not accessible to 
Latin Aristotelians before 1260, when it was translated by William of Moerbeke. For 
the relevant passage, see ALEXANDRE D'APHRODISIAS, Commentaire sur les Météores 
d’Aristote, trad. GUILLAUME DE MOERBEKE, éd. A.J. SMET (Corpus Latinum Commen- 
tariorum in Aristotelem Graecorum IV), Leuven 1968, 7.93-8.4. On the date of Mo- 
erbeke’s translation, see ARISTOTELES LATINUS X.2.1, Meteorologica, Praefatio, trans. 
GUILLELMUS DE MORBEKA, ed. G. VUILLEMIN-DIEM, Turnhout 2008, 30. In a more pre- 
cise and articulated formulation, the incorporation of the psychological books into the 
zoological corpus is also suggested in the prologue opening Moerbeke’s translation 
of Aristotle’s De partibus animalium. This introduction — either written by Moerbeke 
himself or by some Byzantine scholar and translated by Moerbeke — became avail- 
able together with Moerbeke’s translation in 1260. However, it seems to have aroused 
little attention among late 13th-century Aristotelians. On this introduction, see A.M. 
FESTUGIERE, “La place du ‘De anima’ dans le système aristotélicien d’après Saint Tho- 
mas”, in Archives d'Histoire Doctrinale et Littéraire du Moyen Age 6 (1931), 25-47, 
esp. 44-47; GAUTHIER, “Notes sur Siger de Brabant”, 8; THOMAS DE AQUINO, Sentencia 
libri de sensu et sensato cuius secundus tractatus est de memoria et reminiscentia, cura 
et studio FRATRUM PRAEDICATORUM (Opera omnia 45.2), Roma-Paris 1985, 4, app. 
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souled beings. By contrast, Averroes’s model seems to follow the order 
of discovery, since it starts from what is more intelligible to us, i.e., 
the ensouled beings and their material parts, and proceeds to what is 
more intelligible in itself. According to Festugière’s authoritative opin- 
ion in a pioneering article on the location of the De anima in Thomas’s 
system of sciences,” it is the latter that comes closer to Aristotle's au- 
thentic inspiration. As a matter of fact, it substantially corresponds to 
the order that can be reconstructed on the basis of the cross-references 
contained in Aristotle’s biological corpus.” However, as we shall see 
in the next sections of the paper, it is Avicenna’s model that, after some 
uncertain beginnings, quickly prevails, gaining general acceptance 
among 13th-century philosophers.’ 


3. The Reception of Aristotle's Psychological Corpus 
in the First Half of the 13th Century 


The first attempts at a systematization of Aristotle’s psychological cor- 
pus in the early 13th century were examined by R.A. Gauthier in a 
seminal article published in 1984.? Gauthier drew upon a corpus of 


36 See FESTUGIÈRE, “La place du “De anima””, 42-43. 


37 ARISTOTELES, De insomniis, De divinatione per somnum, übers. v. VAN DER EIK, 
68; RASHED, “Agrégat de parties ou vinculum substantiale?”, 185-202. Rashed also sug- 
gests that there has been an evolution in the structure of Aristotle's biological corpus. 


38 This is also the model still followed by I. Bekker in his edition of Aristotle’s works. 
That, however, it was not unanimously accepted by earlier Aristotelians is shown by 
the detailed criticism contained in the treatise De numero et ordine partium ac libro- 
rum physicae doctrinae Aristotelis by Francesco Cavalli, an Italian scholar active at 
the faculty of medicine in Padua in the late 15th century and one of the first humanists 
to teach Aristotle directly from the Greek text. Both on the basis of the documenta- 
ry evidence of the cross-references and on systematic arguments Cavalli developed a 
model that comes rather close to one of those proposed by Rashed. His reconstruction 
was directly influential on the structure of Aldo Manutio's edition of Aristotle's works 
(Venice 1495-1498); indeed, the structure of the section containing works of natural 
philosophy faithfully reflects Cavalli's model. See FRANCISCUS A CAVALLIS, De numero 
et ordine partium ac librorum physicae doctrinae Aristotelis, Ed. Venetiis 1490-1495; 
C.B. SCHMITT, “Aristotelian Textual Studies in Padua: The Case of Francesco Cavalli”, 
in Contributi alla storia dell'università di Padova 15 (1983), 287-314. A similar model 
will be adopted in the 16th century by Giacomo Zabarella in his De rebus naturalibus, 
I, c.35, ed. J. M. G. VALVERDE, Leiden-Boston 2017, 171-74. 


32 GAUTHIER, “Notes sur Siger de Brabant", 6-15; see also ALBERTUS MAGNUS, De 
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texts mainly originating from the Parisian Faculty of Arts and includ- 
ing, besides prologues to Aristotelian commentaries, items from two 
literary genres very fashionable in the early days of the Aristotelian 
reception, namely the compendia and the introductions to philosophy. 
In fact, the earliest document of Gauthier's collection is the famous 
“Guide of the Student,” a summary of the topics discussed in the Aris- 
totelian textbooks that was compiled for the students of the Faculty of 
Arts by a Parisian master probably between 1230 and 1240.* As shown 
by Gauthier, the early stage of the debate was characterized by the idea 
of the study of the soul as presupposing the investigation of vegetal 
and animal life carried out in botany and zoology. Gauthier traces this 
view back to the influence of Averroes's model. It is worth mention- 
ing, however, that 13th-century readers could find similar ideas also in 
Al-Farabi’s De scientiis? and in Gundissalinus's De divisione scien- 
tiarum.* It is also important to note that, in adopting this model, Latin 
authors modified it in a significant way. Unlike Averroes, those authors 
did not understand the De anima as a general treatise dealing with the 
soul as the general principle of sublunary life. They understood the 
treatise according to a uniform, simplifying pattern as focused on a 
single type of sublunary life in the same way as botany and zoology 
are. Indeed, according to these authors, as botany — i.e., the pseudo-Ar- 
istotelian Liber de vegetabilibus or De plantis — and zoology — 1.e., the 
Arabic-Latin translation of Aristotle's Historiae, De partibus and De 
generatione animalium — deal respectively with the body insofar as it is 
informed by the vegetative and the sensitive soul, the De anima is sim- 
ilarly concerned with the body insofar as it is informed by the rational 
soul or, alternatively, with the rational soul itself.? In other words, in 


nutrimento et nutrito, De sensu et sensato cuius secundus liber est de memoria et remi- 
niscentia, ed. S. DONATI (Opera omnia 7,2A), Münster in W. 2017, XIV-V. 

4 On this compendium, see C. LAFLEUR, “Die Artistenfakultát in der ersten Hälfte 
des Jahrhunderts", in Grundriss der Geschichte der Philosophie. Die Philosophie des 
Mittelalters, Band 4: 13. Jahrhundert, hrsg. v. A. BRUNGS, V. MUDROCH und P. SCHUL- 
THESS, Teil II, Kap. 4 (Frankreich), $11, Basel 2017, 301-10. 

^! See AL-FARABI, De scientiis, Latein/Deutsch, übers. v. J. H. J. SCHNEIDER (Herders 
Bibliothek der Philosophie des Mittelalters 9), Freiburg-Basel-Wien 2006, 180. 

? See DOMINICUS GUNDISSALINUS, De divisione philosophiae, hrsg. v. L. BAUR (Bei- 
tráge zur Geschichte der Philosophie des Mittelalters IV.2-3), Münster 1903, 23.6-15. 

4 See ANONYMUS MAGISTER ARTIUM, Compendium examinatorium parisiense III 
$67, ed. C. LAFLEUR et J. CARRIER, Québec 1992, 49; <Ps.?> RICHARD RUFUS OF CORN- 
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their understanding, as the De plantis and the De animalibus focus on 
vegetal and animal life, the De anima focuses on human life** — which 
is precisely the view rejected by Aristotle as a mistake of previous phi- 
losophers at the beginning of the De anima. 


If the essential features of this early Latin model were, on the one 
hand, the general acceptance of Averroes's scheme and, on the other, 
the restriction of the scope of the De anima to the human soul, differ- 
ences could be found concerning minor points. An interesting version 
of this model was characterized by the fact that it split the unity of the 
collection of the Parva naturalia by subordinating its individual items 
to different works, namely, besides the De anima, to the De plantis and 
the De animalibus. Obviously, this development was related to those 
early authors’ understanding of the De anima as a treatise focused on 
a single kind of soul, namely the rational human soul. Given that the 
operations discussed in the Parva naturalia could not be traced back to 
the intellective power in their entirety — whether any of them could was 
the matter of some debate at that time —, it was a natural step to subordi- 
nate individual items of the collection to other Aristotelian treatises fo- 
cusing on the pertinent kind of soul. This interpretation is suggested, if 
not explicitly stated, in the already mentioned “Guide of the Student." 
In this compendium, only the De memoria was related to the De anima, 
on the assumption that memory and recollection result from the activity 
of the intellective soul. By contrast, the De longitudine was related to 
the De plantis, while the De sensu and the De somno were related to the 
De animalibus, since the De longitudine deals with the operations of 


WALL, Physica, prooem., ed. R. Woop (Auctores Britannici Medii Aevi XVI), Oxford 
2003, 94.190-212; ANONYMUS, Quaestiones super Physicam, MS. Siena, Biblioteca 
Comunale degli Intronati, L.III.21, f. 2rb: “Si autem «corpus mobile est» animatum, 
aut erit animatum sensibile, et sic est liber De animalibus, aut animatum vegetabile, 
et sic est liber De plantis, aut animatum intelligibile, et hoc dupliciter: aut ratione cor- 
poris, et sic est liber De regimine corporis, aut ratione anime, et sic liber De anima”. 
On the authorship of the commentary published under the name of Richard Rufus, see 
also S. DONATI, “The Anonymous Commentary on the Physics in Erfurt, Cod. Amplon. 
Q. 312 and Richard Rufus of Cornwall", in Recherches de Théologie et Philosophie 
Médiévales 72 (2005), 232-362; R. Woop, “The Works of Richard Rufus of Corn- 
wall: The State of the Question in 2009", in Recherches de Théologie et Philosophie 
Médiévales 76 (2009), 1-73. 

^ See ANONYMUS, Compendium philosophiae, prol., in Une nouvelle encyclopédie 
médiévale: Le Compendium philosophiae, éd. M. DE BOUARD , Paris 1936, 123. 
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the vegetative soul, whereas the De sensu and the De somno deal with 
the operations of the sensitive soul.“ 


Thus, as is clear from the preceding analysis, on the basis of their 
incorrect reading of Averroes, these early authors end up with an in- 
terpretation that is fairly different from Aristotle’s central idea of the 
soul as the principle of all life functions — an interpretation that testifies 
to a still superficial acquaintance with the basic tenets of Aristotelian 
philosophy. In the subsequent stage of the debate, two general ideas 
gradually gained general acceptance: (i) the idea of the De anima as 
a general treatise concerned with all kinds of sublunary souls; (ii) the 
Avicennian idea of the science of the soul as an investigation provid- 
ing the foundation for the sciences that deal with living beings and, 
therefore, logically preceding those sciences. As shown by Gauthier, 
an early — although not yet completely confident — supporter of the 
Avicennian model was Robert Kilwardby in his treatise De ortu scien- 
tiarum, dating from around 1250.* Further evidence of the success of 
Avicenna’s model within the English Aristotelian milieu of the 1240s 
and early 1250s is provided by works originating from the circle of 
the English master Adam of Bocfeld. Bocfeld was an important early 
English commentator, active at Oxford probably between the end of the 
1230s and the end of the 1240s, who produced an impressive corpus of 
literal commentaries on Aristotle’s Libri naturales and the Metaphys- 
ics." Bocfeld’s debt to Avicenna on the topics here considered can be 
summarized in two points. (1) He shares Avicenna’s idea of the De ani- 
ma as dealing with the soul considered in its capacity as the principle of 
the living body; in his view, it is in this capacity that even the rational 
soul, despite its nature as a spiritual substance, falls into the scope of 
the De anima and, therefore, of natural science.* (ii) He shows ac- 


45 Cf. ANONYMUS MAGISTER ARTIUM, Compendium examinatorium parisiense III 
$868-70, ed. LAFLEUR et CARRIER, 49-50; for a more explicit formulation, cf. NICOLAUS 
PARISIENSIS (dub.), Super Isagogen, and HENRICUS BRITO, Philosophia, in GAUTHIER, 
“Notes sur Siger de Brabant”, 10-11. 

4 See ROBERT KILWARDBY, De ortu scientiarum c.10, ed. A.G. JuDY (Auctores Bri- 
tannici Medii Aevi IV), Oxford 1976, 25.16-21. 

4 On Bocfeld's literary production, see O. WEUERS, Le travail intellectuel à la Fa- 
culté des arts de Paris: textes et maîtres (ca. 1200-1500) (Studia Artistarum 1), Turn- 
hout, t.I, 1994, 24-30; R. SHARPE, À Handlist of the Latin Writers of Great Britain and 
Ireland before 1240, Turnhout 2001, 6-8. 


48 See ADAM DE BOCFELD, Super De anima I, MS. Oxford, Bodleian Library, 322, 
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quaintance with Avicenna's idea of the study of the soul as preliminary 
to the study of the ensouled body, although, like Kilwardby, he does 
not take a firm position between Avicenna’s and Averroes’s model.” 
What is mentioned by Bocfeld as a possible alternative is, however, 
introduced as the only viable solution in an anonymous commentary 
probably originating from Bocfeld's school: following Avicenna, the 
author of this commentary firmly states the logical priority of the in- 
vestigation of the soul on account of the natural priority of the soul as 
the constitutive principle of the ensouled body.?? 


If Bocfeld's treatment of the De anima clearly shows Avicennian 
influences, his most original contribution to the systematization of Ar- 
istotle's psychological corpus concerns the Parva naturalia. He not 
only stresses the close relationship between the study of the soul in 
the De anima and the study of the operations of the soul in the Parva 
naturalia. He also provides what, at least in the Latin world, seems to 
be an innovative ordering criterion for the collection. Following the 
path that is also followed in modern scholarship, unlike most of his 
contemporaries, he does not proceed on the basis of systematic con- 
siderations. His method is rather “philological”: he argues on the basis 
of the cross-references towards past and future works introduced by 
Aristotle at the beginning and the end of the individual treatises, thus 
establishing the sequence which is also normally accepted in modern 
editions: De sensu, De memoria, De somno, i.e., the three treatises on 


f. Ira: "Secundum etiam est quod, quamvis anima, ad minus intellectiva, secundum 
suam substantiam puram sit separata a motu et a materia, et ita magis de consideratione 
methaphisici quam phisici, secundum tamen substantiam suam naturalem et hoc quod 
est, id est secundum quod est principium corporis aliquo modo transmutabilis, [et] 
hoc modo consideratio de anima pertinet ad naturalem". On the influence of Avicen- 
na's view concerning the human soul on the Latin reception of the De anima around 
the middle of the 13th century, see BAZÁN, “The Human Soul”, 106-12; B. C. BAZÁN, 
“13th Century Commentaries on De anima: From Peter Of Spain To Thomas Aquinas", 
in Il commento filosofico nell occidente latino (secoli XIII-XIV), a cura di G. FIORAVAN- 
TI, C. LEONARDI et S. PERFETTI, Turnout 2002, 119-84. 

* See ADAM DE BOCFELD, De sensu et sensato, MS. Oxford, Balliol College, 313, f. 
132ra, in ALBERTUS MAGNUS, De nutrimento et nutrito, ed. DONATI, XV, note 40. 

30 Cf. ANONYMUS, Sententia super librum Physicorum I, MS. Paris, Bibl. Nat. de 
France, lat. 16149, f. 3ra, in ALBERTUS MAGNUS, De nutrimento et nutrito, ed. DONA- 
TI, 15, note 40. 
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sleep, and finally the De longitudine.*' If we consider this process of 
reorganization of the Aristotelian psychological corpus, it is clear that 
its final result — the model testified, among others, by the works by 
Bocfeld and his school —, is, on the one hand, clearly inspired by Avi- 
cenna and, on the other hand, a development of the original Avicennian 
model. For, through the incorporation of the Parva naturalia, the sci- 
ence of the soul has become a complex and articulated body of disci- 
plines preliminary to the investigation of living beings. 


4. Albert's Project of a Peripatetic Science of the Soul 


The common expression “Albert's philosophical encyclopedia” de- 
notes an impressive corpus of philosophical works composed by the 
Dominican master in a period of about fifteen years, from the begin- 
ning of the 1250s to the middle of the 1260s. It is a body of writings 
that virtually covers the entire system of Aristotelian sciences. This 
encyclopedia is essentially based on the Aristotelian corpus, insofar as 
it mainly consists of commentaries on Aristotle’s works. Yet, Albert's 
aim is not only to elucidate Aristotle's writings, but also to produce 
a complete exposition of Peripatetic philosophy. Therefore, in those 
fields that are not dealt with in the received Aristotelian corpus, Albert 
does not hesitate to supplement Aristotle with treatises of his own. The 
part of Albert's encyclopedia devoted to the investigation of the soul is 
one of the sections in which his distinctive method, consisting in com- 
plementing commentaries on Aristotelian or pseudo-Aristotelian works 
with independent treatises, comes most to the fore.? Within Albert's 
encyclopedia, the science of the soul belongs to the domain of philos- 
ophy of nature. Its constitution, internal structure and location within 
the system of disciplines constituting natural science are elucidated 


5! See ADAM DE BOCFELD, De sensu et sensato, MS. Oxford, Balliol College, 313, f. 
132ra, in THOMAS DE AQUINO, Sentencia libri de sensu et sensato, cura et studio FRA- 
TRUM PRAEDICATORUM, 118*. 

32 On Albert's philosophical project, see S. Donati, “Alberts des Großen Konzept 
der scientiae naturales: Zur Konstitution einer peripatetischen Enzyklopädie der Natur- 
wissenschaften”, in Albertus Magnus und der Ursprung der Universitätsidee, hrsg. v. 
L. HONNEFELDER, Berlin 2011, 354-81, 524-38; S. Donati, “Toward a Critical Edition 
of Albert the Great's Treatise De nutrimento et nutrito. A Study of the Manuscript Tra- 
dition”, in Documenti e studi sulla tradizione filosofica medievale 22 (2011), 235-300, 
esp. 235-45; ALBERTUS MAGNUS, De nutrimento et nutrito, ed. DONATI, xv-xix. 
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by Albert at the beginning of the work that introduces his project, the 
commentary on the Physics. Following Avicenna, Albert conceives 
the science of the soul as a general investigation preliminary to the in- 
vestigation of the ensouled bodies carried out in botany and in zoology. 
According to his description, the science of the soul 1s divided into two 
sections. The first is devoted to the study of the soul and its powers, 
the second to the investigation of the operations and affections of the 
soul; in characterizing this second section, Albert describes it as deal- 
ing with those operations and affections that are performed by the soul 
in connection with the body. We will consider the implications of this 
description later.** For the moment, it is important to note that Albert’s 
division of the science of the soul is strongly reminiscent of Aristotle's 
own division at the beginning of the De sensu, where the future inqui- 
ries of the Parva naturalia are related to the previous investigation of 
the De anima.? Indeed, while the first section of Albert's science of the 
soul is based on the De anima, the textual foundation of the second part 
is obviously represented by the Parva naturalia. Yet, this is not so with- 
out a substantial reworking of the Aristotelian model. While in Albert's 
view, Aristotle's treatise De anima provides an adequate investigation 
of the soul and its powers, he feels compelled to integrate the received 
corpus of the Parva naturalia in several ways. Some of the gaps that 
Albert perceives in Aristotle's collection originate from the discrepan- 
cy between the Latin corpus available at his time (the Corpus vetustius) 
and the original Greek corpus. As already mentioned, in Albert's time, 
it was a known fact that, besides the works available in Latin transla- 
tion, Aristotle's investigation of the operations and affections of the 
soul included some further treatises — notably the De iuventute and 
De respiratione — that were thought not to have been translated at that 
time.” Besides the historical contingencies of the transmission of the 
corpus, however, there seem to be some deeper, systematic grounds 


53 See ALBERTUS MAGNUS, Physica I tr.1 c.4, ed. P. HOSSFELD (Opera omnia 4), Mün- 
ster in W. 1987, 7.8-58. 

* See Section 5 below. 

35 ARISTOTELES, De sensu et sensato 1, 436a1-b8. 

36 As mentioned above, they were De sensu, De memoria, De somno et vigilia (i.e., 
Aristotle's three treatises on sleep) and De longitudine. 

37 Apparently, the commentators of the Corpus vetustius were not aware of the ex- 
istence of a further item belonging to Aristotle's psychological corpus, namely the De 
vita et morte. 
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for Albert's attitude. As stressed above, there is a clear asymmetry be- 
tween Aristotle's treatment of life functions and soul powers in the De 
anima and his treatment of the affections and operations of the soul 
carried out in the Parva naturalia. To put it more precisely, not all the 
functions that are presented as distinctive of the four basic soul powers 
in the De anima — 1.e., the nutritive, sensitive, intellective and motive 
power — are dealt with in the collection ofthe Parva naturalia. Indeed, 
in the body of Aristotelian texts available to him, Albert finds three 
treatises dealing with operations related to sense perceptions, namely 
the De sensu, the De memoria and the De somno et vigilia, as well as 
a treatise dealing more generally with life and death, namely the De 
longitudine. By contrast, even if some of these topics are touched upon 
in other Aristotelian works, there is no specific treatment of the oper- 
ations of the vegetative soul, of animal motion and of the activity of 
the rational human soul. In contrast to Aristotle”s approach, the basic 
principle underlying Albert's reworking of the scheme of the Parva 
naturalia seems to be the idea of a structural symmetry between the 
investigation of the soul and its powers carried out in the De anima on 
the one hand and the subsequent investigation of the operations and 
affections of the souls on the other. Therefore, in his treatment of the 
latter in the second section of the science of the soul, he sets out to fill 
the /acunae he perceives in Aristotle's corpus by supplementing it with 
treatises of his own. 


Admittedly, concerning some of the topics just mentioned, Albert 
did have indirect evidence that they must have been the object of spe- 
cific treatments in the original Aristotelian corpus. For instance, Albert 
may have learned about an Aristotelian treatise on nutrition from Ar- 
istotle himself, who alludes to this work, regarded by modern schol- 


58 Interestingly, Albert is not the only 13th-century author that reacted to the discrep- 
ancy between Aristotle's treatment of the affections of the soul in the De anima and in 
the Parva naturalia. Another early example is the author of the Philosophica discipli- 
na, an anonymous introduction to philosophy, probably dating from the late 1240s. The 
author of this introduction remarks that, within Aristotle's discussions of the affections 
of the soul, the objects of the vegetative and of the intellective soul were not given the 
same kind of treatment given in the De sensu to the objects of sense perception. Unlike 
Albert, however, he believes this discrepancy to be grounded in the nature of things. 
Cf. ANONYMUS MAGISTER ARTIUM, Philosophica disciplina, in Quatre introductions à 
la philosophie au XIIF siécle, éd. C. LAFLEUR (Université de Montréal, Publ. de l'Ins- 
tivtut d'Études Médiévales 23), Montréal-Paris 1988, 263.127-264.150. 
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arship to be lost, in several places.” Similarly, Albert probably owes 
to Aristotle and Averroes his knowledge of an Aristotelian treatise on 
animal motion; moreover, an affiliation of the treatment of animal mo- 
tion to the topic of the Parva naturalia is clearly suggested by both 
Averroes, for instance in the passage of the commentary on the Me- 
teora mentioned above,” and Aristotle himself f! Furthermore, Albert 
finds inspiration not only in Aristotle but also in what he considers the 
“Peripatetic” tradition. Specifically, from the late antique and Arabic 
tradition he receives the suggestion of special treatises dealing with 
the intellect and its activities. As he puts it in his treatise De intellectu, 
although he has not encountered an Aristotelian work dealing with the 
study of the intellect, he has taken inspiration from several treatises 
written by later followers of Aristotle? for his own special treatise on 
this topic. Yet, even if it is true that Albert could draw on a variety of 
sources, the basic idea, the systematic approach that lays at the founda- 
tion of his reworking of the Aristotelian Parva naturalia, still remains 
his own original contribution. 


The result of Albert's work is a collection of nine writings, four 
commentaries and five independent treatises, apparently written by Al- 
bert one after the other in the second half of the 1250s, after concluding 
the commentary on the De anima (1254-1257).9 A further piece, the 
De principiis motus processivi, a commentary on Aristotle's De motu 


32 ARISTOTELES, De generatione animalium V.4, 784b2-3; see The Works of Aristotle, 
translated into English under the editorship of J. A. SMITH and W. D. Ross, Oxford, v. V, 
1949; ARISTOTELES, De somno et vigilia 3, 456b5-6; see The Works of Aristotle, trans- 
lated into English under the editorship of W.D. Ross, Oxford, v.IH, 1931. ALBERTUS 
MAGNUS, De nutrimento et nutrito, ed. DONATI, XX. 

60 See AVERROES, In Aristotelis Meteora 1.1, in Aristotelis Opera cum Averrois com- 
mentariis, v. VI, f. 404A-D. 

9! ARISTOTELES, De anima 11.10, 433519-21; trans. SHIELDS, 69; AVERROES, Commen- 
tarium magnum in Aristotelis De anima libros HI comm. 54, ed. CRAWFORD, 524.49-62. 

€ See ALBERTUS MAGNUS, De intellectu et intellligibili 1 tr.1 c.1, ed. A. BORGNET 
(Opera omnia 9), Paris 1890, 478a. 

6 See ALBERTUS MAGNUS, De nutrimento et nutrito, ed. DONATI, 24-26. A probable 
exception is Book II of Albert's treatise De intellectu et intelligibili, which seems to 
have been written at some later point; ibid., xxv, note 116; S. DONATI, “Albert the 
Great's Treatise De intellectu et intelligibili: A Study of the Manuscript and Print- 
ed Tradition", in Documenti e studi sulla tradizione filosofica medievale 30 (2019), 
159- 264, esp. 161-62. 


Aristotelian Science of the Soul 53 


animalium, was added to the collection at some later point, when Al- 
bert had found a Latin translation of this Aristotelian treatise that was 
unavailable to him before.“ If we consider Albert's corpus as a whole, 
it 1s striking that, unlike the Aristotelian collection of treatises known 
to us under the title of Parva naturalia, it shows a clear correspondence 
to the structure of the De anima: all the life functions introduced by 
Aristotle in that treatise as distinctive of the four basic soul powers 
— the vegetative, the sensitive, the motive and the intellective power 
— are the object of a thematic treatment in Albert's corpus, either in a 
commentary on Aristotle or in a monographic treatise. Indeed, while 
the Aristotelian collection of the Parva naturalia is characterized by its 
predominant interest in a specific kind of life — animal life —, Albert's 
reworking of the Aristotelian collection departs from its model insofar 
as it shares the universal approach of the De anima. Like the De anima, 
Albert's collection extends to all basic kinds of sublunary life: vegetal, 
animal and human life. Thus, even if originally inspired by the Aristo- 
telian collection of the Parva naturalia, in systematically investigating 
the entire spectrum of the soul’s activities, the collection of writings 
that Albert devotes to the operations and affections of the soul amounts 
to a reorganization of this part of Aristotelian psychology into an artic- 
ulated body of disciplines structured according to systematic criteria. 


It is also worth noting that, although in the second section of the 
science of the soul Albert engages in a systematic exploration of the ba- 
sic life functions, he also maintains that this inquiry, which investigates 
those functions abstractly, independently of their concrete instantiation 
in different kinds of living beings, is only a preliminary investigation 
that needs to be complemented by more concrete research carried out 
within the botanical and zoological sciences. Once again, the underly- 
ing model is supplied by Aristotle's investigation of the soul in the De 
anima. As it is clear from a passage of Albert's commentary on the De 
anima, for him, the investigation of those life functions raises an issue 


64 See ALBERTUS MAGNUS, De nutrimento et nutrito, ed. DONATI, XXV and the bibli- 
ography mentioned there. 

6 See ALBERTUS MAGNUS, De anima I tr. 2 c.15, ed. C. STROICK (Opera omnia 7.1), 
Münster in W. 1968, 59.59-60.48: "[...] nos videmus diversitatem figurarum in omni- 
bus organis diversorum animatorum in specie et genere; ergo etiam ipsae vires erunt 
diversae in specie, quia eadem virtus in specie et genere quaerit organum eiusdem figu- 
rae, quo suam exerceat operationem in specie et genere [...] alterius figurae sunt aures 
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that perfectly reflects the problem that the definition of the soul poses. 
Indeed, life functions extending to different kinds of living beings are 
not identical in their different instantiations, just as the souls and the 
powers from which they result are not identical. For instance, although 
the homogeneity is strong enough to talk of one and the same phenom- 
enon, there are significant differences in the way in which the function 
of nutrition is performed in vegetal and animal species. And even in 
two different animal species there is no perfect identity. Therefore, in 
the same way in which, according to the De anima, a general defini- 
tion of the soul provides no adequate account of the soul, an abstract 
inquiry into the various life functions as such will produce no ade- 
quate account of those phenomena. As the general definition of the soul 
needs to be complemented by an investigation aiming at the definition 
of the different kinds of soul, the abstract inquiry into the life functions 
similarly needs to be complemented by a more concrete study of the 
same phenomena as realized in the different kinds of living beings — an 
investigation that, according to Albert, does not fall into the scope of 
a general science of the soul, but belongs to the realm of botanical and 
zoological studies. 


5. The Problem of the Intellect: 
Aquinas’s and Jandun’s Objections to Albert’s Model 


An overview of the structure of the science of living beings is provided 
by Thomas Aquinas and John of Jandun in the prologues to their com- 
mentaries on De sensu et sensato and on the Physics, respectively.” 


asini quam hominis, et alterius organa plantae quam animalis. Et ideo dicentes vires 
diversorum specie easdem esse specie, sunt incidentes in errorem Pythagoricorum, qui 
dicunt omnem animam posse ingredi quodlibet corpus [...] nutritiva in ligno nutri- 
mentum alterat ad naturam ligni et nutritiva in bruto ad carnem bruti et in homine ad 
speciem carnis hominis. Cum ista igitur differant specie et genere quae sic perficiunt, 
oportet et ipsas virtutes specie et genere differre”. See also P. BERNARDINI, “From First 
to Second Averroism: The Attribution of Article 13 Quod homo est homo praeter ani- 
mam rationalem (Paris 1277)”, in Recherches de Théologie et Philosophie Médiévales 
84 (2017), 37-73, esp. 49-50. 

6 See ALBERTUS MAGNUS, De nutrimento et nutrito tr.1 cc.2-3, ed. DONATI, 6.5-7, 
9-13; ALBERTUS MAGNUS, De animalibus XI tr.1 c.1, ed. H. STADLER (Beitráge zur 
Geschichte der Philosophie des Mittelalters 15), Münster in W. 1920, 763.18-764.14. 


7 See THOMAS DE AQUINO, Sentencia libri de sensu et sensato, prohem., cura et stu- 
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Although no explicit reference to Albert is made by the two philoso- 
phers, it is obvious that they are acquainted with Albert's model, by 
which they are clearly influenced. Like Albert, Aquinas and Jandun 
follow Avicenna in understanding the science of the soul as a general 
investigation, dealing with the different kinds of sublunary souls, and 
as preliminary to the study of living beings. Moreover, based on the 
structure of the Aristotelian psychological corpus, this investigation 
is conceived as consisting of two parts, respectively corresponding to 
the De anima and the Parva naturalia. More precisely, Aquinas’s and 
Jandun's description of the scope of the second part of the science of 
the soul shares Albert's systematic approach: it aims at a comprehen- 
sive investigation of the different life functions that goes beyond the 
framework of the Aristotelian Parva naturalia as known to us from 
modern editions. Thus, like Albert's model, it includes a systematic 
study of the functions of the vegetative, the sensitive and the motive 
power. In mapping the boundaries of the science of the soul, however, 
Thomas and Jandun, unlike Albert, could draw on the entire Aristote- 
lian corpus made available by William of Moerbeke's revisions and 
new translations. Accordingly, besides Aristotle's treatise De motibus 
animalium, they could also include the Aristotelian treatise De inces- 
su animalium in their model, which Albert never knew. Furthermore, 
while Aquinas's only point of reference was the Aristotelian corpus, 
Jandun also took the results of the later Peripatetic tradition into con- 
sideration, notably Albert's treatise De nutrimento et nutrito, for the 
study of the functions of the vegetative soul, and Averroes” Colliget, 
for the study of medicine, which were both included in his collection 
of reference books. 


Despite the obvious similarities between the model of the two later 
philosophers and that of Albert, there is a clear point of disagreement 
regarding the study of the intellective power and its functions. Accord- 
ing to Aquinas's and Jandun's model, the study of living beings con- 
sists of three parts, differing from each other according to their increas- 
ing concreteness. The first, which is based on Aristotle's De anima, 
considers the soul and the affections belonging to the soul in itself, the 
second, which is modelled on the Aristotelian Parva naturalia, inves- 


dio FRATRUM PRAEDICATORUM, 4.38-7.127; IOANNES DE IANDUNO, Quaestiones super 
octo libros Physicorum Aristotelis, praef. pars 2, Ed. Venetiis 1551 (repr. Frankfurt 
am M. 1969), s. f. 
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tigates the affections that are common to the soul and the body, while 
the third, which is constituted by botany and zoology, deals with the 
ensouled bodies. Aquinas's and Jandun's characterization of the first 
and the second part of the science of living beings is modelled on Ar- 
istotle's distinction given at the beginning of the De sensu et sensato, 
where he contrasts the scope of the Parva naturalia with that of the 
De anima.” Their contention is that, given the immaterial nature of 
the intellect and of intellectual activity, their investigation cannot be 
accommodated within the scheme of the Parva naturalia. Interestingly, 
Aquinas and Jandun reach similar conclusions regarding the structure 
of the science of the soul starting from very different premises. Indeed, 
for Thomas, the intellective soul is the substantial form of the human 
body — although a particular kind of form, also capable of separate 
existence" —; as such, it obviously falls into the scope of natural phi- 
losophy. In contrast, for Jandun, the intellective soul is a separate sub- 
stance joined to the human body only in order to perform an operation, 
in the same way as the celestial movers are joined to the body.”! Since, 


68 THOMAS DE AQUINO, Sentencia libri de sensu et sensato, prohem., cura et studio 
FRATRUM PRAEDICATORUM, 4.38-5.2: “Circa que etiam simili modo processit, distin- 
guens hanc considerationem in tres partes: nam primo quidem considerauit de anima 
secundum se quasi in quadam abstractione; secundo uero considerationem facit de hiis 
que sunt anime secundum quandam concretionem siue applicationem ad corpus, set in 
generali; tertio considerationem facit applicando omnia hec ad singulas species ani- 
malium et plantarum, determinando quid sit proprium unicuique speciei. Prima igitur 
consideratio continetur in libro De anima; tercia uero consideratio continetur in libris 
quos scribit de animalibus et plantis; media uero consideratio continetur in libris quos 
scribit de quibusdam que pertinent communiter uel ad omnia animalia uel ad plura 
genera eorum uel etiam ad omnia uiuencia, circa quos libros est presens intentio"; Io- 
ANNES DE IANDUNO, Quaestiones super octo libros Physicorum Aristotelis, praef. pars 
2, Ed. Venetiis, s. f.: “[...]. Sexta autem pars principalis est de corporibus animatis. Et 
ista habet quatuor partes principales. Una est de anima et eius per se accidentibus in 
communi, prout se tenent ex parte animae, et haec traditur in libro De anima. Alia est 
de passionibus communibus corpori et animae in habitudine ad corpus sive disposi- 
tiones corporales quae requiruntur in corpore animato, et haec traditur in Parvis libris 
naturalibus. Tertia est de animatis anima sensitiva, et habetur in libro De animalibus 
[...]. Quarta est de animatis anima vegetativa, et haec [hic ed.] habetur in libro De 
vegetabilibus et plantis [...]". 

9? ARISTOTELES, De sensu et sensato 1, 436a1-b8. 


70 See BAZAN, “The Human Soul”, 112-23; B. C. BAZAN, “13th Century Commentar- 
les on De anima”, 178-84. 


7! According to Jandun, this is at least the view reached by the philosophers on the 
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however, its attachment to the body is in a way stronger than that of the 
celestial movers to the celestial bodies — for the operation for which the 
intellective souls needs the cooperation of the body, i.e., intellectual 
activity, is essential to the soul, while local motion is not essential to 
the celestial movers —, in Jandun's view, the intellective soul essentially 
falls into the scope of the science of nature, which deals with embodied 
forms, while the celestial movers do not.” Despite their disagreement 
concerning the status of the intellective soul, Aquinas and Jandun nev- 
ertheless agree that the intellect is not the actuality of an organ and 
that, therefore, to use Aristotle's words from the De sensu et sensato, 
intellectual activity, properly speaking, is not an operation common 
to the soul and the body, but belongs to the intellective soul itself.” 


basis of rational arguments; see the passage mentioned below, note 74. On Jandun's 
doctrine of the intellective soul, cf. J.-B. BRENET, Transferts du suject: La noétique 
d 'Averroes selon Jean de Jandun, Paris 2003. 


72 See IOANNES DE IANDUNO, Quaestiones super tres libros Aristotelis de anima I q.2, 
Ed. Venetiis 1587 (repr. Frankfurt am M. 1966), f. 12ra: “Et ideo dico quod anima in- 
tellectiva secundum se et absolute et secundum quod est principium motuum et opera- 
tionum in homine pertinet ad naturalem et non ad metaphysicum, qui solum considerat 
totaliter separata; totaliter vero separata sunt illa quae non indigent corpore nec sibi 
appropriantur nec quantum ad substantiam nec quantum ad operationes eorum primas, 
sicut substantiae separatae, quae non indigent corpore caelesti nec quantum ad suas 
substantias nec quantum ad suas operationes primas, quae sunt intelligere et velle, licet 
indigeant corpore caelesti quantum ad suam operationem secundam, quae est movere. 
Anima autem intellectiva non est talis, quia, licet quantum ad suam substantiam non 
indigeat corpore, tamen quantum ad suam operationem primam, quae est intelligere, 
indiget corpore ut sibi approprietur [...]”. 

73 Aquinas's point is that, although the intellective soul exists in the body and in- 
tellectual activity depends, in a sense, on the body, the body is related to this activity 
not as its subject, but only as the instrument by means of which (through the organs of 
perception) its objects are grasped. In contrast, Jandun deduces the conclusion that in- 
tellectual activity cannot be an affection common to the (intellective) soul and the body 
from the assumption that the intellective soul does not exist in the body. See THOMAS 
DE AQUINO, Sentencia libri de anima 1.2, cura et studio FRATRUM PRAEDICATORUM (S. 
Thomae de Aquino Opera omnia XLV.1), Roma-Paris 1984, 9.46-10.81; BAZÁN, “13th 
Century Commentaries on De anima”, 180-81; C. TRIFOGLI, “Giles of Rome against 
Thomas Aquinas on the Subject of Thinking and the Status of the Human Soul", in 
Documenti e studi sulla tradizione filosofica medievale 23 (2012), 221-44. On Jandun's 
position, see IOANNES DE IANDUNO, Quaestiones super octo libros Physicorum Aristote- 
lis, praef. pars 2, Ed. Venetiis, s. f.: “Ad hoc dicerent Aristoteles et Commentator quod 
ratio huius est quia in hoc est differentia inter animam intellectivam et alias animas, 
quia anima intellectiva non est forma dans esse formaliter alicuius corporis secundum 
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Consequently, although the intellect can be approached by a general 
investigation focusing on the soul itself — as that carried out in the De 
anima —, it cannot be dealt with within an investigation that, following 
the pattern of the Parva naturalia, focusses on affections that are com- 
mon to the soul and the body.” For this reason, according to Thomas, 
Aristotle did not write a monographic treatise devoted to the intellec- 
tive power within the framework of the Parva naturalia as he did for 
other psychic powers. Indeed, had he written such a treatise, it would 
not have belonged to natural philosophy, but to metaphysics.” In other 
words, according to these authors, there is no place for a treatise devot- 
ed to the intellect within the boundaries of natural philosophy. 


Aquinas' and Jandun's implicit criticism tackles a problem never 
directly addressed by Albert himself, a problem regarding which we 
find only sparse and, at least prima facie, contradictory indications in 
his works. In outlining the structure of the science of the soul at the 
beginning of his commentary on the Physics, Albert, as already men- 
tioned, characterizes the second section of the science of the soul as 
dealing with operations and affections of the soul in the body” — a 


doctrinam Aristotelis in II et III De anima; ideo non sunt aliquae passiones corpori 
et animae intellectivae communes, dico communitate inexistentiae seu inhaerentiae, 
quae communiter inhaereant corpori et animae intellectivae; immo passiones animae 
intellectivae nullo modo sunt unitae corpori secundum esse nec inhaerentes ei, sicut 
nec anima intellectiva, licet sint communes communitate cuiusdam dependentiae, quia 
dependent ab anima ut a subiecto et a corpore vel ab aliquo existente in corpore, scilicet 
a phantasmate, ut ab obiecto vel a movente, ut habet videri in III De anima". 

™ See IOANNES DE IANDUNO, Quaestiones super octo libros Physicorum Aristotelis, 
praef. pars 2, Ed. Venetiis, s. f.: “Et ideo non oportuit habere scientiam specialem 
de talibus passionibus communibus corpori et animae intellectivae, communibus dico 
secundum inhaerentiam et inexistentiam, quia nullae sunt tales [...]. De illis autem 
quae sunt communes corpori et animae intellectivae communitate dependentiae satis 
habetur in III De anima, ubi agitur de operibus animae intellectivae. Sed aliae animae, 
scilicet vegetativa et sensitiva et motiva secundum locum, sunt formae materiales et 
habent virtutes et operationes communicatas corporibus et dependentes ab ipsis corpo- 
ribus et ab eorum dispositionibus tamquam a subiectis, et non solum ab ipsa anima. Et 
propter hoc oportet «eas» considerare consideratione distincta ab ea qua considerantur 
ex parte animae". 

5 See THOMAS DE AQUINO, Sentencia libri de sensu et sensato, prohem., cura et 
studio FRATRUM PRAEDICATORUM, 5.68-83. 

7$ See ALBERTUS MAGNUS, Physica 1 tr. 1 c.4, ed. HOSSFELD, 7.8-58: “[...]. Scientia 
autem de anima duas necessario habet partitiones, quoniam aut est de ipsa anima et 
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description that is obviously influenced by Aristotle's characterization 
of the subject matter of the Parva naturalia at the beginning of the 
treatise De sensu et sensato.” Since the investigation of the operations 
of the intellect is included in this section of the science of the soul, the 
passage just mentioned would seem to imply that, in Albert's view, 
also intellectual activity has in some way a corporeal foundation. On 
the other hand, Albert elsewhere stresses — for instance, at the begin- 
ning ofthe treatise De intellectu et intelligibili — the immaterial nature 
of intellectual activity, contrasting it with the other psychic functions: 
it belongs to the soul itself insofar as it does not entail the coopera- 
tion of a corporeal organ, whereas all other functions have a corporeal 
foundation. The physical nature of the investigation of the intellect 1s 
nevertheless confirmed in the De intellectu et intelligibili, in which the 
treatise is once again counted among the libri naturales.” 


Analyzing Albert's view, we should recall that, in his understanding 
of psychology as a general investigation belonging to natural science, 
he is clearly influenced by Avicenna. As for Avicenna, also for Albert, 
psychology investigates the soul in its role as the principle of the liv- 
ing body; as Albert points out at the beginning of his commentary on 
the De anima, it is insofar as it is the perfection of the human body 


potentiis sive partibus eius aut scientia de operibus animae, quaecumque habet in cor- 
pore, et de passionibus eius, quas patitur in corpore [...]. Opera vero animae alia sunt 
multiplicata secundum potentias vegetabilis, sensibilis et intellectualis animae partis 
[...]. Opus autem animae secundum partem intellectualem tractatur in scientia subtili 
de intellectu et intelligibili". 

77 ARISTOTELES, De sensu et sensato 1, 436a1-b8. 


7$ See ALBERTUS MAGNUS, De intellectu et intelligibili Y tr.1 c.1, ed. BORGNET, 
477a-478a: “Sicut a principio istius operis diximus, scientia de anima non satis com- 
plete habetur ex hoc quod de anima secundum seipsam in libro De anima determi- 
natum est. Oportet enim scire cum hoc de obiectis quae proprias animae partibus in- 
ferunt passiones. Horum autem obiectorum quorum propria passiva pro partibus sive 
potentiis habet anima quaedam proprias passiones inferunt animae, quaedam autem 
communes animae et corpori. Communes enim inferunt passiones quaecumque sunt 
talia circa quae operans anima instrumento utitur corporeo, ut quaecumque sunt circa 
vegetabilem et sensibilem animam [...] oportet nos hic interponere scientiam de in- 
telligibili et intellectu, licet intelligere animae humanae sit proprium praeter corpus"; 
note that the quotations from Albert's De intellectu et intelligibili follow the text of the 
critical edition I am currently preparing for the “Editio Coloniensis". 


? See ALBERTUS MAGNUS, De intellectu et intelligibili Ytr.1 c.1, ed. BORGNET, 478a. 
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that even the rational human soul, despite being a spiritual substance, 
falls into the scope of an investigation belonging to the philosophy of 
nature.*' The relationship between the intellective soul and the body is 
discussed in more detail in later passages of Albert's commentary.? In 
Albert's view, the intellective soul has a borderline status between the 
spiritual and the corporeal world, since, unlike nobler spiritual sub- 
stances, it exists joined to a body. More precisely, like all noble sub- 
stances, the intellective soul 1s characterized by a variety of powers. 
According to its nature and its higher powers, it is not dependent on the 
body. In contrast, both in itself and with respect to its higher powers, 
it is related to the body through its lower powers, which, on their part, 
are all embodied in a corporeal organ. Specifically, as Albert puts it, 
paraphrasing a passage of Averroes” commentary on the De anima,? al- 
though the intellect is in itself incorporeal and not related to the body, it 
is nonetheless related to something that, on its part, is dependent on the 
body. In order to perform its own operation, it requires the cooperation 
of two powers — sense perception and imagination —, which, on their 
part, are embodied in a corporeal organ.** The influence of the corpo- 
real structures on the quality of intellectual activity is also stressed in 
several passages in which Albert traces the specific intellectual attitude 
of different individuals back to their different bodily complexion.* In 


8 On the ontological status of the human soul according to Albert, see BAZAN, “13th 
Century Commentaries on De anima", 170-74. 


81 See ALBERTUS MAGNUS, De anima I tr.1 c.1, ed. STROICK, 1.30-2.35. 
82 See ALBERTUS MAGNUS, De anima III tr.2 c.12, ed. STROICK, 193.1-60. 


83 See AVERROES, Commentarium magnum in Aristotelis De anima libros I comm. 
12, ed. CRAWFORD, 18.52-63. See also ARISTOTELES, De anima 1.1, 403a8-18; trans. 
SHIELDS, 3, and Section 1 above. 


84 More precisely, Albert sometimes points out that the agent intellect belongs to the 
intellective soul insofar as the soul is a spiritual substance, while the possible intellect 
belongs to it insofar as it is the perfection of the body; see, for instance, ALBERTUS 
MAGNUS, De unitate intellectus, pars 3, ed. A. HUFNAGEL (Opera omnia 17.1), Münster 
in W. 1975, 22.11-20. On similar views within the early commentary reception of the 
De anima and on Albert's criticism in his commentary on the De anima, see BAZÁN, 
*13th Century Commentaries on De anima”, 134-35, 138, 141-42, 149, 173. 


85 See, for instance, ALBERTUS MAGNUS, Metaphysica I tr.1 c.5, ed. B. GEYER, (Opera 
omnia 16), Münster in W. 1969, 8.9-28: “Et horum quorumcumque intellectus quidem 
immixtus et purus est et complexio subtilis spiritus et caloris et humoris luminosi non 
constantis per frigidum congelans nec turbata per calidum commiscens, illi student 
bene et libenter divinis et magnis et subtilibus rebus. Quorum autem organum ima- 


Aristotelian Science of the Soul 61 


consideration of the dependence of the human intellect on the coopera- 
tion of the lower faculties, in the commentary on the De anima, Albert, 
maintains that the intellect is, in a certain sense, a power belonging to 
the composite substance and not to the soul alone.** Furthermore, in 
his treatise De spiritu et respiratione,*’ he also introduces a view that, 
for similar reasons, counts the activity of the human intellect during 
man's earthly life among the functions that are common to the soul and 
the body.* In light of these considerations, we could surmise that, for 


ginationis optime ad tenendum figuras per temperate siccum et complexionale non 
congelans frigidum praeparatum est et intellectus reflexus ad ipsum, hi doctrinalibus 
mathematicis gaudent studiis et huiusmodi. Quorum autem medullosum et bene purum 
est organum sensus cum spiritu lucido non commixto et non pigro per frigidum conge- 
lans et organum imaginationis consequenter erit non bene tenens figuras et intellectus 
erit reflexus ad sensum, hi gratas habent speculationes naturales. Quorum autem con- 
gelati sunt spiritus et non bene clari propter frigus inspissans, occupantur circa signa 
rethorica et detinentur in his nec profundantur in aliqua veri speculatione". 

86 See ALBERTUS MAGNUS, De anima III tr.2 c.12, ed. STROICK, 193.39-49: “Et quia 
[sc. anima rationalis] similitudo separatae substantiae est, quae agit eam, ideo ex ma- 
xima sua potestate separata est et nullo modo iuncta et umbrata per materiam corporis. 
Licet autem sic dicamus intellectum esse separatum, tamen anima est coniuncta per 
alias virtutes suas, quae sunt naturales sibi, inquantum est perfectio corporis, et ideo 
licet intellectus secundum se sit separatus, tamen intellectus est potentia coniuncti, 
quoniam est potestas animae, quae secundum potentias quasdam coniungitur corpori". 
See also ibid., I tr.1 c.6, ed. STROICK, 12.35-13.22; tr.2 c.9, ed. STROICK, 41.31-43.59. 

87 See ALBERTUS MAGNUS, De spiritu et respiratione I tr.1 c.1, ed. A. BORGNET (Opera 
omnia 9), Paris 1890, 214a-215b: "[...] opera communia [sc. animae et corporis] sunt tri- 
bus modis vel quatuor, ut quibusdam videtur, quibus quidam addunt etiam quintum [...]. 
Quintum etiam modum multi adducunt, scilicet quod opus per se totum sit animae, sed 
tamen per alterum accipiat vel uniatur corpori, sicut est intelligere commune [omne ed.] 
opus animae et corpori. Dico autem intelligere mortalium quod est cum continuo et tem- 
pore. Hoc enim licet sit secundum se animae, et secundum separatam potentiam ipsius, 
quae nullius partis corporis est actus, tamen quia species intelligibiles non abstrahuntur 
nisi a corporeis organis, per aliud a se, hoc est, per imaginationem a qua abstrahit, tangit 
corpus et utitur eo: sed actus ejus nec incipit in corpore, nec terminatur in ipso. Lux enim 
primo extrahens est ab intellectu, et intelligere ipsas species separatas est intellectus ope- 
ratio. Hic autem modus [motus ed.] secundum aliquos Antiquorum reducitur ad secun- 
dum: dicunt enim, quod omne nostrum intelligere oritur ex aliquo nostrorum sensuum. 
Cum autem sensus operatio procul dubio ab anima sit, eo quod virtus proprii sensus 
diffunditur a sensu communi, et hoc perficitur a sensibili. Sunt etiam qui ista subtilius 
considerantes, reducunt istum communitatis modum ad primum inter tres primos induc- 
tos modos. Quidam autem dicunt, quod iste est modus proprius ab aliis separatus". 

88 As a matter of fact, this view — at least as far as the functions of the possible 
intellect were concerned — seems to have been quite common in the early Latin com- 
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Albert, the investigation of the human intellectual activity within the 
scope of natural science is justified by the fact that, due to the intrinsic 
dependence of our intellect on the cooperation of the lower faculties 
of the soul and, therefore, on the body, this psychic function can be 
reduced to the paradigm of the Parva naturalia *º 


mentary tradition of the De anima (concerning the functions of the agent intellect, in 
contrast, there seem to have been more doubts); see also above, note 84. See <Ps?> 
RICHARD RUFUS OF CORNWALL, Sententia cum quaestionibus in libros De anima Aristo- 
telis I, ed. J. OTTMAN, R. Woop, N. LEWIS et C.J. MARTIN (Auctores Britannici Medii 
Aevi 31), Oxford 2018, 213.327-349; ADAM DE BOCFELD, Super De anima I, MS Ox- 
ford, Bodleian Library, Canon. Misc. 322, ff. 3va-4ra: “[...]. Tertio cum dicit: Si autem, 
ostendit quod universaliter omnes passiones anime sunt communes anime et corpori, 
et primo ostendit hoc de illa passione de qua maxime est dubium, que est intelligere, 
secundo, ut ibi: Videtur autem, ostendit idem de aliis, de quibus magis manifestum est. 
Quod autem intelligere sit passio communis ostendit sic: si intelligere aut est ymagina- 
tio quedam aut non est sine ymaginatione, intelligere non inest anime preter communi- 
catione cum corpore. Sed quod intelligere non sit preter ymaginatione ostendetur infra, 
et quia ostensio eius non completur antequam ostensum sit intelligere non esse sine 
ymaginatione, propter hoc, relinquens illud quasi dubium, concludit [...]. Substantia 
enim anime intellective habet unum modum intelligendi quia non intelligit nisi me- 
diante ymaginatione; hoc enim modo intelligit intellectus materialis dum est in corpore 
[...]”; ANONYMUS MAGISTER ARTIUM, Quaestiones super librum De anima I q.16, ed. 
P. BERNARDINI, Firenze 2009, 51-53; ANONYMUS, Quaestiones in tres libros De animal 
q.8, ed. J. VENNEBUCH, Paderborn 1963, 108-11; BOETHIUS DACUS, Quaestiones super 
librum De anima I-II, q.1.2, ed. R. WIELOCKX (Corpus Philosophorum Danicorum Me- 
dii Aevi 14), Hauniae 2009, 117-19. On the authorship of the commentary published 
under the name of Richard Rufus, see also DONATI, “The Anonymous Commentary on 
the Physics in Erfurt, Cod. Amplon. Q. 312", 238-41, 341-59. 


® For some early commentators of the De anima, the fact that the intellectual ac- 
tivity performed by the human soul during man's earthly life can be characterized as 
a function common to the soul and the body explains why this kind of activity can be 
investigated within the boundaries of natural philosophy; see, for instance, ADAM DE 
BOCFELD, Super De anima I, MS Oxford, Bodleian Library, Canon. Misc. 322, f. 3vb: 
“[...] hoc enim modo intelligit intellectus materialis dum est in corpore, et hoc modo 
intelligere est de consideratione phisici. Si autem anima habeat alium modum intelli- 
gendi quo intelligit substantias separatas, ad illud intelligere non indiget ymaginatione 
nec est illud intelligere de consideratione phisici. Nec est propter hoc dicendum quod 
intellectus agens non sit de consideratione phisici. Si enim vocamus intellectum agen- 
tem intellectum abstrahentem formam a condicionibus materialibus sub quibus est in 
ymagine, sic est intellectus agens de consideratione phisici nec potest hoc facere sine 
aliqua virtute corporali. Si autem intelligamus intellectum agentem intellectum actu et 
semper agentem, sic non est intellectus agens de consideratione phisici, sed magis me- 
taphisici. De hoc etiam intelligere quod est de consideratione phisici vult Commentator 
quod non insit anime nisi dum est in corpore. Et quamvis ipsum immediate non indi- 


Aristotelian Science of the Soul 63 


It is worth noting, however, that this reconstruction is in contrast 
with some specific aspects of Albert’s noetics. According to Albert’s 
view, which, as is well known, is inspired by the noetic doctrines of the 
Muslim falasifa, the human intellect, during its earthly life, can undergo 
a process of progressive perfection based on the exercise of intellectual 
activity — a process in which the dependence of the intellect on the low- 
er faculties of the soul and on the body is increasingly reduced.” This 
process culminates in a condition, the so-called intellectus adeptus, in 
which the human intellect has completely developed its potentialities 
as a spiritual substance and no longer needs the cooperation of the low- 
er faculties and of bodily organs to performs its operations. This view 
is developed by Albert in Book II of his De intellectu et intelligibili 
and in later works”! but, in nuce, is already present in his commentary 
on the De anima. Indeed, in the commentary on the De anima, Albert 
contrasts the working modality of the human intellect at the beginning 
of its process of perfection, when it requires the cooperation of sense 
perception to grasp intelligible concepts, with its working modality at 
the end of the process, when it has already acquired all intelligible con- 
tents, thus becoming independent of the lower powers of the soul.” In 
light of this understanding of the intellectual evolution of the human 
being, it is obvious that the classification of intellectual activity as an 


geat instrumento corporali nec immediate habeat coniunctionem cum corpore, indiget 
tamen aliquo quod habeat coniunctionem cum corpore, ut ymaginatione". 

? On the evolution of Albert's noetic theory, see H. ANZULEWICZ, “Entwicklung und 
Stellung der Intellekttheorie im System des Albertus Magnus", in Archives d Histoire 
Doctrinale et Littéraire du Moyen Áge 70 (2003), 165-218. 

?! See, for instance, ALBERTUS MAGNUS, De intellectu et intellligibili II c.12, ed. 
BORGNET, 520b-52 1a: “Substantia autem divinum habens esse et operationem non in- 
diget aliquo; igitur anima sic reducta de cetero sensibus et materia corporis non indiget, 
eo quod materialia et instrumentalia organa non accepit secundum naturam nisi ad hoc 
quod in esse divinum reduceretur; stat igitur substantiata et formata in esse divino et 
operatione perfecta, et hoc vocaverunt philosophi radicem alterius et immortalis vitae, 
per quam vere probatur animae humanae immortalitas. Quod autem dixi non indigere 
eam sensibus et corpore, intelligendum est de indigentia relata ad intellectus perfectio- 
nem". Note that in Book II, of the De intellectu et intelligibili Albert posits further 
degrees of intellectual perfections above the intellectus adeptus. The highest degree 
of perfection, in which the human intellect is no longer dependent on the body, is here 
identified with the intellectus divinus — a condition in which the human intellect comes 
close to the divine nature. 


?? See ALBERTUS MAGNUS, De anima III tr.2 c.19, ed. C. STROICK, 206.10-78. 
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operation common to the soul and the body becomes problematic: if 
it still applies to the beginning of this intellectual process, it cannot 
possibly apply to its last stages, when the human intellect has become 
completely free from its original dependence on its bodily foundation. 
Indeed, in the final stages of the process of perfection, the only con- 
dition which still seems to apply is that the intellective soul remains 
the perfection of a living body, even if its need for the support of the 
body is progressively reduced: existing in a body seems to be the only 
significant difference between the intellective soul that has reached its 
utmost earthly perfection and the separate soul, which does not exist in 
a body anymore.* 


Thus, in conclusion, Albert does not seem to be able to provide 
a clear account of the systematic location of the investigation of the 
intellect within his science of the soul. In other words, in stretching the 
Aristotelian paradigm of the Parva naturalia to a systematic investiga- 
tion of all different life functions — including intellectual activity —, he 
apparently does not go so far as to completely realize the theoretical 
implications of his move and to develop a consistent epistemological 
model for his innovation. 


6. Conclusive Remarks 


The present study discusses the model of the science of the soul devel- 
oped by the Dominican master and Aristotelian commentator Albert 
the Great. Against the background of the earlier Peripatetic tradition, 
Albert's model has emerged as a remarkable attempt to reorganize and 
systematize the Aristotelian psychological corpus within the medieval 
Latin tradition. Building on Aristotelian material, Albert develops a 


% In fact, considering the soul as the perfection of the body seems to be what, in 
Albert's view, characterizes the study of the soul in its earthly life as opposed to the 
study of the separate soul; see ALBERTUS MAGNUS, De natura et origine animae tr.1 
c.1, ed. B. GEYER (Opera omnia 12), Münster in W. 1955, 3.7-17: “De anima quidem, 
secundum quod est perfectio corporis, et de partibus eius, secundum quas est actus cor- 
poris, et de intellectu, secundum quem nullius partis corporis est actus, similiter autem 
et de passionibus et operibus animae et corpori communibus iam in libris de anima et 
de operibus animae determinatum est a nobis. De natura autem animae et substantia 
secundum seipsam et partibus eius, quas secundum seipsam habet, et de passionibus 
eius et operibus et statu, quae conveniunt ei secundum seipsam, in hoc libro est inves- 
tigandum". 


Aristotelian Science of the Soul 65 


comprehensive investigation that extends the systematic approach of 
Aristotle's De anima to the study of the operations and affections of 
the soul. The result of Albert’s efforts is a corpus of writings which, 
although substantially based on the Aristotelian collection of the Parva 
naturalia, constitutes, at least in its conception, a significant step — both 
with respect to its Aristotelian paradigm and to earlier stages of the re- 
ception of this paradigm — in the direction of an overall analysis of the 
different forms of sublunary life in all its distinctive manifestations. As 
indicated by the criticism raised by some of his contemporaries and by 
our analysis, insofar as this investigation, which, for Albert, belongs 
to the realm of the philosophy of nature, is extended to intellectual 
activity, it seems to show some ambiguity and a lack of clear aware- 
ness of its theoretical presuppositions. It is worth noting, however, that 
the very ambiguity that Aquinas and Jandun see in Albert's paradigm 
might already be present in the Aristotelian model, since, as pointed out 
at the beginning of this analysis,” also Aristotle's investigation of the 
intellect in the De anima 1s regarded by some Aristotelian scholars as 
transcending the boundaries of the science of nature. 


Albertus-Magnus-Institut 


% See above, section 1, note 11. 


How HUMAN BEINGS GRASP NATURE — JOHN BURIDAN ON 
KNOWING SUBSTANCES 
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#1 


“Dear incomprehension, it's thanks to you I'll be myself, in the end. 
Surely there are many possible readings of these words by the Irish 
playwright Samuel Beckett (1906-1989). One interpretation might be 
that the experience of incomprehension is the starting point for the 
potentially long journey through which human beings come to forge 
their identities. Incomprehension, in this case, conveys an invitation 
for self-development. But how does this journey unfold? According to 
one philosophical tradition, it does so through the pursuit of a desire 
to understand. In this context, the route towards life fulfillment is said 
to begin with wonder and incomprehension, and to end with scientific 
knowledge — episteme, scientia — of both the world and our place with- 
in it. Thus, a program is offered: we know where to begin and what to 
seek. As soon as we begin, however, we realize that the devil 1s in the 
detail. 


In what follows, I attempt to make a small contribution to better 
understanding how the process of achieving knowledge has been com- 
prehended historically. I propose to do this by considering a highly in- 
novative philosopher of the later Middle Ages, John Buridan, a Picard 
master of arts who taught at the University of Paris for some four de- 
cades, until his death in around 1361. More specifically, the issue I 


! S. BECKETT, “The Unnamable", in S. BECKETT, Three Novels. Molloy, Malone 
Dies, The Unnamable, New York 2009, 318. 


2 


? See J. LEAR, Aristotle. The Desire to Understand, Cambridge 1988, passim. 


? Accounts on Buridan's life, works, and influence may be found in B. MICHAEL, 
Johannes Buridan. Studien zu seinem Leben, seinen Werken und zur Rezeption seiner 
Theorien in Europas des Späten Mittelalters, Berlin, 2 Bände, 1985, J. Zupko, John 
Buridan. Portrait of a Fourteenth-Century Arts Master (Publications in Medieval 
Studies), Notre Dame 2003, and G. KLIMA, John Buridan (Great Medieval Thinkers), 
Oxford 2008. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) Dp. 67-84 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121774 
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wish to tackle concerns our access to the basic units of information 
which, when assembled correctly, may result in full-fledged scientia. 
To put it another way, I will deal with the traditional problem of the 
formation of concepts that signify substances. 


I. Apprehending the What in the How 


For Buridan, the problem of the formation of substantial concepts is a 
particular byproduct of the fundamental issue of whether we can get to 
know of anything what it is. One of the peculiarities of the problem lies 
in the fact that it assumes a number of things. First, it presupposes that 
there exists in fact something we could intend to get to know what it is. It 
is only on such a basis that one might reasonably ask how to obtain this 
knowledge, 1.e., how to form substantial concepts. Second, it obviously 
requires that things have something at least akin to a what it is. In other 
words, it assumes, at least to some degree, the non-emptiness of notions 
like substance and essence.* To consider the issue even more carefully, 
there is a further assumption, rooted in the prevailing trend of Buridan's 
time. This is the belief that humans come into existence without any con- 
tent that offers them knowledge of the what it is of anything, so that, if 
they wish to gain this knowledge, it must occur through a process begin- 
ning with sensory experiences, which involves information they possess 
effortlessly.º These conditions shape Buridan’s approach to the question 
of the formation of substantial concepts. For him, as for any Aristotelian 
in the broadest understanding of the term, the problem becomes: how 
does one move from sensory experience to substantial concepts of things? 


There are, at first glance, two general ways of answering this ques- 
tion positively: we might choose the most optimistic answer or the 
moderately optimistic answer. The most optimistic answer, which is 
perhaps based more on a theoretical possibility than on a tangible his- 
torical fact? goes something like this: there may be a direct link be- 


* On Buridan's "predicate essentialism" see G. KLIMA, “The Essentialist Nominal- 
ism of John Buridan”, in The Review of Metaphysics 58 (2005), 739-54. 

$ See E. A. Moopy, “Empiricism and Metaphysics in Medieval Philosophy”, in The 
Philosophical Review 67 (1958), 145-63. 

€ We might, however, think of John of Jandun as representing this position. See 
M.E. REINA, Hoc hic et nunc. Buridano, Marsilio di Inghen e la conoscenza del singo- 
lare, Firenze 2002, 112. 
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tween our sensory experience and our conceptual grasp of substances, 
in which case the question of the acquisition of substantial concepts 
is just a matter of logistics. We might be naturally equipped with the 
sensory apparatus capable of acquainting us with substances qua sub- 
stances, and on this basis we would need only to somehow transport 
this information to our strictly cognitive world, where it would become 
available as a substantial concept. In this case, the solution to the prob- 
lem of acquiring substantial concepts would require us to show, for 
example, that we are qualified to move a chair from the kitchen to the 
living room of our house without breaking any of its legs. 


With the moderately optimistic view, the answer to the question 
is not simply a matter of logistics. This is because, according to this 
perspective, our sensory apparatus does not provide us with any ac- 
quaintance with the wat it is of things. Rather, the senses become 
aware only of the how it is of things. Thus, in order to acquire substan- 
tial concepts, we need to construct them autonomously out of the data 
received by the senses. What we find in our kitchen, according to this 
scenario, is not the chair we wish to see in the living room, but rather 
something like a set of pictures or drawings of different chairs. Luckily, 
we are clever enough to look at these images, head to the living room 
and build a chair by ourselves. This answer portrays, broadly speaking, 
what we might label the Aristotelian or perhaps, rather, the Avicennian 
vulgata. 


Interestingly enough, Buridan did not feel attracted to either of 
these accounts. Keeping in mind the image we used above, his position, 
sketched in broad brushstrokes, is as follows: what I find in my kitchen 
is a box, with certain dimensions, which seems to contain something. I 
start moving the box from the kitchen to the living room of my house, 
and during this process I begin to open it. Thus, by the time I get to 
the living room, I no longer have a box in my hands, but rather a chair, 
which was, from the beginning, in the box. 


To be more precise, the general picture of the acquisition of sub- 
stantial concepts that Buridan seeks to justify in many works — for in- 
stance, in his commentaries on the De anima, the Physics, the Meta- 
physics, and the Isagoge — arises from his dissatisfaction with one main 
tenet of the moderately optimistic answer: namely, that our senses ap- 
prehend only the how it is of things. For example, in a question from 
the final version of his lectures on the De anima, made in connection 
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to a remark by Aristotle asking whether accidents contribute towards 
knowing what something is,’ Buridan describes how the acquisition of 
substantial concepts might be portrayed: 


Some say that 1t happens in the following way. First, they assume that 
in order to think, the intellect needs to be moved by a phantasm, the 
imagination by the senses, and the senses by an external object. [...]. 
Second, they assume that the senses and the imagination deal only 
with accidents. This is why the Commentator says, apropos of De 
anima II, that the senses do not apprehend the quiddities of things. 
Third, they assume that, as Avicenna maintains, the imaginative or es- 
timative power elicits an intention that has not been sensed from both 
species and intentions that have been sensed. [...] Since the intellect 
is a higher power, it can further elicit a non-imagined intention from 
imagined intentions, and this is the way in which the intellect is able 
to elicit the intention of substance from the intentions of accidents 
which fall under the imagination.* 


While Buridan accepts the first, empiricist premise of the reasoning — 
according to which external objects trigger the process of thinking — he 
rejects the second premise: “It seems to me, however, that the second 
of these assumptions is false, namely that the senses and the imagi- 
nation do not apprehend substances.’ Buridan justifies this claim in 
a number of non-mutually exclusive ways, but I will limit myself to 
the first two. They develop around a simple question: how complex is 


7 See ARISTOTELES, De anima 1.1, 402521-22. For discussion, see J. BIARD, “Bu- 
ridan et la connaissance des accidents", in Compléments de substance. Études sur las 
propriétés accidentelles offertes à Alain de Libera, éd. C. ERISMANN et A. SCHNIEWIND, 
Paris 2008, 357-71, here 366-70. 

$ JOHANNES BURIDANUS, Quaestiones in libros Aristotelis de anima secundum 
tertiam sive ultimam lecturam (hereforth ODA) 1.6 n.8: *Aliqui enim ponunt talem 
modum. Supponunt primo quod intellectus ad intelligendum indiget moveri a phan- 
tasmate, et phantasia a sensu, et sensus ab obiecto exteriori. [...]. Secundo supponunt 
quod sensus et phantasia non sunt nisi accidentium. Unde Commentator secundo hui- 
us dicit quod sensus non apprehendit quidditates rerum. Tertio supponunt, sicut ponit 
Avicenna, quod virtus imaginativa seu aestimativa elicit a speciebus et intentionibus 
sensatis intentionem non sensatam [...]. Et ita intellectus, cum sit virtus superior, 
potest iterum ex intentionibus imaginatis elicere intentionem non imaginatam. Ideo 
sic ex intentionibus accidentium sub imaginatione cadentium potest intellectus elicere 
intentionem substantiae". Both the text and translation are taken from the forthcoming 
bilingual edition prepared by Peter John Hartman. I wish to thank Prof. Hartman for his 
generosity in allowing me to have access to this pre-print material. 

° JOHANNES BURIDANUS, ODA 1.6 n.9: “Sed mihi videtur quod secunda suppositio 
istorum sit falsa, scilicet quod sensus et phantasia non apprehendunt substantias". 
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the aspect under which we perceive the how it is of things? Or, to put 
it more precisely, when we sense a quality, say, a color, do we merely 
feel this quality or is the experience itself noticeably more complex? 
For Buridan, perceiving qualities always gives us more than a single 
experience. Instead of experiencing just “whiteness and sweetness,” 
we perceive, he says, “what is white and sweet.”!º I will return to the 
differences between white and whiteness, and sweet and sweetness, but 
first let us examine how Buridan justifies his claim about the complex- 
ity of perceptions: 
So it is that a dog perceives the one calling him through his hear- 
ing, and he perceives the selfsame person through his vision. For he 
judges that the one calling him is the one he sees, and so it is through 
vision that he goes to the person calling him. The dog does not judge 
that the sound is color, but that the one calling him is the one who 
has color. Nor does the dog go to the sound, but even once the sound 
has stopped he goes to the person who had called him. [...] This is 
why I do not believe that the dog makes a judgment about whiteness 
abstracted from substance, but rather makes a judgment about a white 
thing, for the white thing is a substance that is white. 


According to Buridan, perception already gives sentient organisms ac- 
cess to substances. One perceives the white thing or the sweet thing; 
or, even, the sweet thing, which is white or the sweet thing, which was 
white. Of course, Buridan's appeal to experience might raise suspicion, 
for he seems to rely on a sort of transcendental argument starting from 
the observation of (animal) behaviors. But I will not explore this possi- 
ble difficulty any further: it suffices to say that it might touch on topics 
as complex as the difference between models of justification, and the 
relationship between experimental and armchair philosophy." 


10 JOHANNES BURIDANUS, ODA 1.6 n.9: “Immo ego credo quod sensus percipit album 
et dulce potius quam albedinem aut dulcedinem". 


' JOHANNES BURIDANUS, ODA 1.6 n.9: “Unde canis percipit vocantem eum per au- 
ditum, et eumdem percipit per visum, iudicat enim vocantem esse quem videt. Ideo 
per visum vadit ad vocantem. Et non iudicat canis quod vox est color sed quod ille 
vocans est ille coloratus, nec vadit ad vocem sed etiam voce cessante vadit ad ipsum 
qui vocavit. [...] Unde non credo canem iudicare de albedine abstracta a substantia sed 
de albo, album enim est substantia quae est alba". 


2 On Buridan's discussions of mental representation in animals see O. PLUTA, 
“Mental Representation in Animals and Humans. Some Later Medieval Discussions", 
in Intentionality, Cognition, and Mental Representation in Medieval Philosophy, ed. 
G. KLIMA (Medieval Philosophy: Texts and Studies), New York 2015, 273-86, and A. 
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II. Sensitive Grasp and Intellectual Grasp 


Once we consider Buridan's “principle of the substantial content of 
sensory information"? or, in other words, the idea that the senses are 
somehow capable of grasping substances, we need to indicate how sen- 
sory experience differs in this respect from intellectual activity. The 
criterion Buridan employs for drawing a line between sensory experi- 
ence and intellectual activity is based on the degree of clarity a faculty 
might reach regarding the tools it possesses to refer to things: 


I believe that since accident and subject are united, it is easier to know 
accident and subject at once as fused together than it is to know acci- 
dent as distinct from subject (or conversely). It is always more difficult 
to distinguish items than to apprehend them as fused together. [...] An- 
other way of talking about this is that sense, as mentioned, apprehends 
substance and accident at once as fused together, whereas the intellect 
has the nature and power to abstract proper and distinct concepts from 
this fusion, by one of which it conceives substance without accident, 


and by the other it conceives accident without substance.'* 


Although sensory experience allows living beings to react in a way that 
reveals that they refer to things both in their how it is and in their what 
it is, this does not imply that it is clear to the senses that they are per- 
forming such act of multiple reference. Rather, according to Buridan, 
sense cannot distinguish between its different ways of referring. The 
intellect, in turn, is not only able to perform this same double reference 


OELZE, Animal Rationality. Later Medieval Theories 1250-1350 (Investigating Me- 
dieval Philosophy 12), Leiden-Boston 2018, 87-94. Although in the passage above 
Buridan seems to assume that the sensory powers of animals and humans are of the 
same kind, it has also been said that, for him, “horse sense has as much in common 
with human sense as a painted eye does with a real eye” (see J. ZuPKO, “Horse Sense 
and Human Sense: The Heterogeneity of Sense Perception in Buridan's Philosophical 
Psychology", in Theories of Perception in Medieval and Early Modern, ed. S. KNU- 
UTTILA and P. KARKKAINEN (Studies in the History of Philosophy of Mind 6), Berlin 
2008, 171-86, here 181). 


13 KLIMA, John Buridan, 99. 


^ JoHANNES BURIDANUS, ODA 1.6 nn.9-10: “Et credo quod cum accidens et sub- 
iectum sint unita, facilius est confuse simul cognoscere accidens et subiectum quam 
accidens distincte a subiecto vel e converso. Semper enim difficilius est distincte quam 
confuse apprehendere. [...] Alius modus dicendi est quod sensus, sicut est dictum, ap- 
prehendit confuse et simul substantiam et accidens, intellectus autem habet naturam et 
potentiam abstrahendi ex ista confusione conceptus proprios et distinctos, quorum uno 
concipit substantiam sine accidente et alio accidens sine substantia". 
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— to the how it is and to the what it is of things — but moreover, it can 
also be aware of the different aspects of that to which the reference is 
made in each case. In other words, whereas sense has only a confused 
awareness of the ways in which it is connected to the things of the 
world, intellect can attain a distinct knowledge of its own mechanisms 
of reference. 


In the commentary on the /sagoge, Buridan presents the distinc- 
tion between what is grasped by sense and what is grasped by intellect 
through a terminology that helps us to understand the significance of his 
claim that “sense perceives what is white and sweet rather than whiteness 
or sweetness.”!° Here he explains that one might designate what sense 
apprehends confusedly by means of simple concrete terms like “white” 
or “sweet.” These are fitting because of their complex or polyadic!” mode 
of signifying, which stems from their connotative or appellative charac- 
ter. Terms are connotative when they refer primarily to certain things but 
at the same time make secondary (or connotative) reference to things 
somehow related to the things to which they primarily refer. “White,” 
for instance, is connotative because it refers primarily to the things that 
happen to be white, while also referring secondarily to the individual 
whitenesses they possess.'® The intellect, on the other hand, can analyze 
sensory experience and is thereby able to grasp and to name the diversity 
of things to which reference is made. The process unfolds as follows: 


[...] from that first confused concept, the intellect can abstract, elicit 
or form separately the concepts of substance, of whiteness and of 


15 See J. BIARD, Science et nature. La théorie buridanienne du savoir (Études de 
philosophie médiévale 99), Paris 2012, 67-69. 

! See JOHANNES BURIDANUS, ODA 1.6 n.9, quoted above. 

17 See J. BOLER, “Accidents in Ockham's Ontological Project”, in Franciscan Stud- 
ies 54 (1994-1997), 79-97, here 87. 

1$ See JOHANNES BURIDANUS, Summulae [tract. 4] de suppositionibus 4.5.1, ed. R. 
VAN DER LECQ (Artistarium 10-4), Nijmegen 1998, 80.4-7: “Sed omnis terminus conno- 
tans aliud ab eo pro quo supponit, dicitur appellativus; et appellat illud quod connotat 
per modum adiacentis ei pro quo supponit, ut “album” appellat albedinem tamquam 
adiacentem ei pro qua iste terminus “album” innatus est supponere". On connotation/ 
appellation in Buridan see J. BIARD, Logique et théorie du signe au XIVe siécle (Études 
de philosophie medieval 64), Paris 2006?, 185-88, and KLIMA, John Buridan, 188-91. 
While employing “refers to” as a quasi-translation of supponit pro I do not mean to 
overlook the differences between medieval theories of supposition and the contempo- 
rary notion of reference. 
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sweetness. Thus, accordingly, through that substantial concept we 
impose a name on the substance, such as the name “substance”, 
which signifies it in complete separation from the accidents that led 
to its awareness. And, again, we impose a concrete name in order to 
designate the first confused concept, namely, the name “white” (or 
“sweet”). Then, in order to designate the abstract concept represent- 
ing the accidental disposition, we derive from that concrete name an 
abstract name, namely the name “whiteness” (or “sweetness”).!” 


We acquire substantial concepts through sensory experience because 
our senses already perceive (albeit in a confused fashion) a world of 
accidents inhering in things or, conversely, of things possessing ac- 
cidents. Hence, to say that the senses perceive the white thing rather 
than whiteness is to stress that they capture both substances and their 
qualities, although in a confused way. Only the intellect, on the other 
hand, understands each of them distinctively, for 1t is a feature of the 
intellect to move from confused to distinct concepts, from connotation 
to rigid designation. 


III. The Elephant in the Room 


But let us speak of the elephant in the room. How informative is the 
substantial concept one forms on the basis of, say, a perception of 


? JOHANNES BURIDANUS, Quaestiones in Porphyrii Isagogen 11.1817-1827, ed. 
R. TATARZYNSKI, “Jan Buridan, Kommentarz do Isagogi Porfiriusza”, in Przeglad 
Tomistyczny 2 (1986), 111-95, here 172: "[...] intellectus ex illo primo conceptu confu- 
so potest abstrahere et elicere sive formare seorsum conceptum substantiae et concep- 
tum albedinis et dulcedinis; et tunc ipsi substantiae mediante tali conceptu substantiali 
imponimus nomen ad significandum omnino abstracte ab accidentibus, quae duxerunt 
in notitiam substantiae, ut hoc nomen 'substantia'. Et iterum ad designandum concep- 
tum primo confusum imponimus nomen concretum, ut hoc nomen ‘album’ vel ‘dulce’. 
Sed ad designandum conceptum abstractum repraesentantem dispositionem acciden- 
talem derivamus ab illo nomine concreto nomen abstractum ut hoc nomen “albedo” 
vel “dulcedo””. See also the anonymous Abbreviatio Caminensis nn.35-36, ed. L. M. 
DE RUK, in Johannes Buridanus, Lectura Erfordiensis in I-VI Metaphysicam together 
with the 15th-century Abbreviatio Caminensis (Studia Artistarum. Études de la Fa- 
culté des Arts dans les Universités médiévales 16), Turnhout 2008, 184, and JOHANNES 
BURIDANUS, In Metaphysicen Aristotelis questiones argutissimae 7.1, Paris 1518, 42rb 
(Rpr. Kommentar zur Aristotelischen Metaphysik, Frankfurt a. M. 1964). For discus- 
sion, see J. ASHWORTH, “Singular Terms and Singular Concepts: From Buridan to the 
Early Sixteenth Century”, in Buridan and Beyond. Topics in the Language Sciences, 
1300-1700, ed. R. L. FRIEDMAN and S. EBBESEN (Historisk-filosofiske Meddelelser 89), 
Copenhagen 2004, 121-51, and BIARD, Science et nature, 250-56. 
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something white? Does it correspond to the idea of a non-concrete 
“thin metaphysical substance”? Is it truly any more enlightening than 
the impression of a mere “something, 1 know not what” that supports 
whiteness? Despite the anachronism, we might well wonder how Bu- 
ridan would react to this famous witty remark by John Locke (1632- 
1704): 

They who first ran into the Notion of Accidents, as a sort of real Be- 

ings, that needed something to inhere in, were forced to find out the 

word Substance, to support them. Had the poor Indian Philosopher 

(who imagined that the Earth also wanted something to bear it up) 

but thought of this word Substance, he needed not to have been at the 


trouble to find an Elephant to support it, and a Tortoise to support his 
Elephant: The word Substance would have done it effectually.?! 


As a matter of fact, following Buridan's argument so far, substantial 
concepts can warrant that there is “something, I know not what” which 
bears accidents. This is certainly not insignificant, but neither is it un- 
disputed. It depends, for instance, on a positive answer to the famous 
question “whether from the cognition of one thing one can obtain 
cognition of another thing,"? and is connected to important ontolog- 
ical, semantic, and even theological issues. Namely, it assumes that 
accidents are defined through their inherence, so that concepts which 
grasp substance and accident together cannot be said in quid of acci- 
dents — a thesis that would be attacked, if not by the philosopher, then 
surely by the theologian.? Still, be that as it may, even if the idea of 
a quidditative concept of substance present in nuce in sensory experi- 
ence somehow survives those attacks, one must admit that it might be 
seen as a rather flimsy concept. Buridan, however, is convinced that 
we can go further. 


? See R. PASNAU, Metaphysical Themes 1274-1671, Oxford 2011, 102sq. 

21 JOHN LOCKE, An Essay Concerning Human Understanding Y.XTM.19, ed. P.H. 
NIDDITCH, New York 1975, 175. 

2 See REINA, Hoc hic et nunc, 102sq. 

2 See JOHANNES BURIDANUS, Lectura Erfordiensis q.10A, ed. DE RUK 83sq., and J. 
BIARD, “Comment définir un accident. Le double status de l'accidentalité selon Buridan 
et ses conséquences sur la théorie de la définition", in Revue Thomiste 112 (2012), 205- 
31. See also the discussion on “hoc” as signifying accidents only “secundum quid” in J. 
BRUMBERG-CHAUMONT, “Buridan et le probléme des termes singuliers substantiels", in 
Documenti e studi sulla tradizione filosofica medievale 27 (2016), 411-51, here 419-22. 
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IV. Beyond the "Something, I Know not What” 


29 cc 


To further understand what is signified by terms like “white,” “white- 
ness,” and “substance,” we need to talk about ontology and look more 
closely at how accidents depend on substances. So far, I have said 
that, for Buridan, sense is capable of apprehending accidents. This 
use reflects the usual syntax Buridan employs, but we must now pay 
attention to a distinction among accidents. This is necessary because 
when Buridan talks about grasping accidents he generally has in mind 
both accidents in the narrow sense of the term, called (not unambig- 
uously) accidents (accidentia), and properties (propria). Both indi- 
cate non-essential attributes of things, but whereas accidents, in the 
later use, designate attributes that can exist in things belonging to 
different genera or species, properties designate attributes that always 
and only occur in things belonging to the same generic or specific 
domain.? 


I restrict my analysis to accidents and specific properties, although 
it Is easy to generalize toward generic properties subsequently. In the 
Summulae, Buridan describes accidents as follows: 


[...] it appears to me that the following is a manifest description of 
accident: an accident is something predicable of a subject neither 
convertibly nor essentially. And no other [description] is valid, except 
insofar as it coincides with this one.? 


? See JOHANNES BURIDANUS, /n Metaphysicen Aristotelis Questiones Argutissi- 
mae 7.17, 52rb: "[...] non amplius deberet dici de predicamento susbtantie sed de 
predicamento accidentis sicut sunt isti termini: albus, risibile, pater et cetera [...]”; 
see also JOHANNES BURIDANUS, Summulae [tract. 2] de praedicabilibus 2.6, ed. L. M. 
DE RIJK (Artistarium 10-2), Nijmegen 1995, 47.14-48.22: “[...] notandum est quod 
hoc nomem ‘accidens’ capitur dupliciter, quantum spectat ad propositium. Uno modo 
prout supponit pro omni eo quod non est substantia. Et sic albedo inhaerens parieti 
et caliditas inhaerens igni dicunt accidentia. [...] Alio modo capitur ‘accidens’ pro 
terminis significativis praedicabilibus de suis subiectis non convertibiliter nec essen- 
tialiter". 

?5 On generic properties in Buridan see JOHANNES BURIDANUS, Summulae [tract. 2] 
de praedicabilibus 2.5.2, ed. DE RUK, 46.42-46: “Deinde notandum est quod aliqui pu- 
tant quod proprium non debeat praedicari nisi de una specie solum et de suis individuis. 
Quod non est bene dictum, quia sicut propria sunt specierum, ita sunt propria generum. 
Ideo etiam dicitur quinto Metaphysicae quod enti inquantum ens sunt quaedam pro- 
pria, sicut et numero inquantum numerus, et mobili inquantum mobile". 


2% JOHANNES BURIDANUS, Summulae [tract. 2] de praedicabilibus 2.5.2, ed. DE RUK, 
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Properties, in turn, are defined in this way: 


So the definition of property should be so expounded that a property 
is something predicable of a common subject conversely and nones- 
sentially.’ 


Both accidents and properties are non-essential connotative terms. 
They differ according to the convertibility or non-convertibility regard- 
ing that of which they are nonessentially said. At first, convertibility 
might be understood to be in conformity here with a purely extensional 
reading. This is to say that, according to the standards that natural and 
moral sciences are expected to meet, both of the following sentences 
are true: “if there is an accident A there is a subject S which has A” 
and “if there is a property P there is a subject S which has P.” On the 
other hand, it is also true to say that “only if there is S is there P,” and 
that “always where there is S there is P.” This constitutes the core of 
the convertibility claim. For neither “only if there is S is there A” nor 
“always where there is S there is A” are necessarily true. 


Yet, such an extensional reading only teaches us about temporal 
concomitances. Whereas subject and property always occur together, 
subject and accident only might occur together. Being human and be- 
ing capable of learning Japanese always occur together; being human 
and being Asian might occur together. But why this is so? Extensional- 
ity might clarify, from a statistical point of view, how frequently sub- 
jects relate to accidents and properties, but it does not explain why 
they relate in the way that they do. For this we need to replace the 


50.62-64: “[...] apparet mihi quod haec est descriptio manifesta accidentis: accidens est 
praedicabile de subiecto non convertibiliter nec essentialiter. Nec valet alia nisi prout 
coincidit cum ista”; trans. G. KLIMA, John Buridan, Summulae de dialectica (Yale Li- 
brary of Medieval Philosophy), New Haven & London 2001, 130, slightly modified. 

27 JOHANNES BURIDANUS, Summulae [tract. 2] de praedicabilibus 2.5.2, ed. DE RUK, 
50.62-64: “Debet ergo definitio proprii sic exponi quod proprium est praedicabile de 
subiecto communi conversim et non essentialiter"; trans. KLIMA, John Buridan, Sum- 
mulae de dialectica, 127, slightly modified. 

28 See JOHANNES BURIDANUS, /n Metaphysicen Aristotelis questiones argutissimae 
2.1, 9ra: “[...] aliqui valde male dicunt, volentes interimere scientias naturales et mo- 
rales, ex eo quod in plurimus earum principiis et conclusionibus non est evidentia sim- 
plex, sed possunt falsificari per casus supernaturaliter possibiles, quia non requiritur ad 
tales scientias evidentia simpliciter, sed sufficiunt predicte evidentie secundum quid 
sive ex suppositione". On this passage see A. ROBERT, “Penser la substance. Étude 
d'une question médiévale (XIIIe-XIVe siècles)”, PhD diss., Nantes 2005, 485. 
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extensional framework with a description aimed at revealing onto- 
logical dependences.? Within such a context it becomes clear that the 
non-convertibility between accidents and subjects cannot be elucidated 
in terms of simple non-concomitance, but rather must be traced back to 
the fact that accidents are contingently grounded upon their subjects. 
For instance, that Socrates went to Ipanema yesterday elucidates why 
something has a certain color today. But this could also have been the 
case if it had been, say, Plato, or even Jerry, the albino snake, that had 
gone to Copacabana yesterday. Analogously, if after having seen the 
pale Socrates I encounter the tanned Socrates, I realize that Socrates 
may exist apart from some specific colors. But have I learnt why that 
happens? In any case, what one can learn through accidents are gener- 
ic bits of knowledge about temporal concomitances, on the basis of 
which, in fact, we do not go much further than the “something, I know 
not what.” 


With properties, things are rather different. When translated into 
terms of ontological dependence, their convertibility with the sub- 
jects about which they are said allows us to grasp some precise causal 
knowledge.?' Namely, awareness of properties conveys knowledge of 


? See K. KoSLICKI, “Ontological Dependence: An Opinionated Survey”, in Varieties 
of Dependence. Ontological Dependence, Grounding, Supervenience, Response-De- 
pendence, ed. M. HOELTJE, B. SCHNIEDER and A. STEINBERG, München 2013, 31-64. 

30 See JOHANNES BURIDANUS, Quaestiones super octo libros Physicorum Aristote- 
lis (secundum ultimam lecturam). Libri I-II 1.4, ed. M. STREUER et P. J. J.M. BAKKER 
(History of Science and Medicine Library 50; Medieval and Early Modern Science 25), 
Leiden-Boston 2015, 36.25-37.1: "Tertio etiam modo abstractive, ut quia habeo primo 
conceptum confuse et simul repraesentantem substantiam et accidens, ut cum percipio 
album. Non enim sola albedinem video, sed album. Et cum postea percipio idem ma- 
nere et mutare de albo in nigro, iudico aliud esse hoc ab albedine”. Accidents, on the 
other hand, may be added to specific concepts in order to restrict their supposition to 
individuals. This procedure “fonctionnera pragmatiquement pour isoler un référent, 
méme si on sait que la formule ainsi obtenue ne sera jamais un terme singulier par son 
mode d'imposition" (see BRUMBERG-CHAUMONT, “Buridan et le probléme des termes 
singuliers substantiels", 440). 

?! [ want to argue, therefore, that the reference to properties, pace Brumberg-Chau- 
mont, is not limited to grasping what is constant and recurrent. See BRUMBERG- 
CHAUMONT, “Buridan et le probléme des termes singuliers substantiels”, 441: “[...] 
les différents niveaux de la division naturelle des individus en genres et en espéce sont 
saisis à travers la perception de propriétés accidentelles constantes, telles que la capac- 
ité de rire, commune à tous les hommes, mais pas aux autres animaux. [...] l’intellect 
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the specific kinds of things from which they result. This occurs because 
the nature of the subject qua species is a sufficient cause of its specific 
properties, to the extent that it adequately grounds them. In other words, 
properties refer in their very identity to their subjects qua species, and 
not only qua substrates of inherence, as accidents do.? The property 
of having a sum of internal angles equal to 180 degrees refers to trian- 
gles; the property of being capable of grasping jokes refers to human 
beings. The predicate includes the subject; the property includes (in its 
definition) the species. Through properties we distinguish species from 
each other, and grasp the powers, capacities, or dispositions that belong 
exclusively to co-specific things.” 


est capable de distinguer la substance de ces propriétés accidentelles récurrentes”. On 
the role of such a causal knowledge when responding to the tenets of skepticism see J. 
ZUPKO, “Buridan and Skepticism”, in Journal of the History of Philosophy 31 (1993), 
191-221, here 199-203. 

? See JOHANNES BURIDANUS, In Metaphysicen Aristotelis questiones argutissimae 
7.14, 49vb: “Et ideo ex omnibus illis fit unum per se in uno supposito. Ideo Sortes est 
per se aliquod unum. Et isti imaginantur quia in homine et equo animalibus est omnino 
ejusdem rationis, intelligendo per animalitatem illam formam generalem qua aliquid 
dicitur animal. Sed forma specifica hominis et forma specifica equi sunt diversarum 
rationum. Et non quantum ad formas genericas, sed quantum ad formas specificas. Et 
sic omnia accidentia vel omnes proprietates quae consimiles inveniuntur in hominibus 
et equis dicunt provenire a formis genericis. Sed illas proprietates quae conveniunt 
hominibus tantum et equis tantum dicunt provenire a formis specificis". 

33 See JOHANNES BURIDANUS (?), Quaestiones in Aristotelis De anima (De prima lec- 
tura) 1.5, éd. B. PATAR, Le Traité de l'áme de Jean Buridan [De prima lectura] (Philo- 
sophes Médiévaux 29), Louvain-Longueuil 1991, 206.51-56: “[...] accidentia ducunt 
in cognitionem substantiarum, maxime debet intelligi de accidentibus propriis. Unde ex 
cognitione accidentium propriorum substantiae devenimus in cognitione determinatam 
et definitivam ipsius substantiae". The same process is explained mutatis mutandis in 
JOHANNES BURIDANUS, Quaestiones in Porphyrii Isagogen 11.1840-1854, ed. R. Ta- 
TARZYNSKI, 173; JOHANNES BURIDANUS, Quaestiones in duos libros Aristotelis Posterio- 
rum analyticorum 2.7, ed. H. HUBIEN, unpublished typescript, and JOHANNES BURIDANUS, 
Quaestiones Topicorum 5.2, ed. N.J. GREEN-PEDERSEN (Artistarium 12), Turnhout 2008, 
164.17-24. See also JOHANNES BURIDANUS, Expositio et quaestiones in Aristoteles De 
caelo 2.14, éd. B. PATAR (Philosophes Médiévaux 33), Louvain-la-Neuve-Leuven-Paris 
1996, 454.8-13. The question of the authenticity of the prima lectura was examined in 
detail in S. W. DE BOER and P. J.J.M. BAKKER, “Is John Buridan the Author of the Anon- 
ymous Traité de l'áme Edited by Benoit Patar?”, in Bulletin de philosophie médiévale 53 
(2011), 283-332. The authors conclude (309) that the text should be considered an anon- 
ymous commentary “written in the same context and around the same time in which the 
commentaries by John Buridan and Nicole Oresme were also written". For a recent plea 
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We finally have what we wanted: a knowledge that reaches be- 
yond the “something, I know not what.” Through properties we can 
realize the causal powers of natural species.** And on that basis we 
are allowed to represent things in relation to their causal powers and 
to build definitions. These will be, as Buridan says in his commentary 
on the Topics, natural definitions; that is, definitions that “do not con- 
sider substances in an absolute or simple way, but rather in relation 
to their actions and natural operations.” But this is all one needs as 
a basis for both scientific demonstrations and scientific praxis within 
natural sciences. Theoretically, we can go even further and by means 
of that causal knowledge we might arrive at an absolute term signi- 
fying the constitutive essential difference of a species specialissima. 
We could then derive from this a purely quidditative definition of 
a thing according to its species. Of course, such things are easier 
said than done, and Buridan himself feels comfortable admitting that 
we hardly ever reach this stage.’ In any case, an earlier question 


for the idea that the scientific explanation of nature requires the idea of causal powers 
see C. MICHON, “Opium’s virtus dormitiva”, in Dispositions and Causal Powers, ed. M. 
KISTLER and B. GNASSOUNOU, Aldershot-Burlington 2007, 133-50. 


3 Reference to this causal link is something one should add to the sketch of Buri- 
dan's “abstractionism” drawn by G. KLIMA, “John Buridan on the Acquisition of Simple 
Substantial Concepts", in Buridan and Beyond: Topics in the Language Sciences, 1300- 
1700, ed. R. L. FRIEDMAN and S. EBBESEN, Copenhagen 2004, 17-32; see also KLIMA, 
John Buridan, 89sq. Additionally, it could be noted that although the absolute concept 
resulting from Buridan's abstractionism signifies several things due to their fundamental 
similarity, this characteristic is not connoted by that concept. Thus, Buridan's substantial 
concepts do not end up, pace Klima, being surreptitiously connotative (see KLIMA, “The 
Essentialist Nominalism of John Buridan”, 750-52, and IDEM, John Buridan, 265). 

35 See JOHANNES BURIDANUS, Quaestiones Topicorum 5.2, ed. GREEN-PEDERSEN, 
164.25-165.8: “[...] cognitio substantiarum est duplex, sicut definitio earum, nam 
quaedam est definitio substantiarum, quae est naturalis, quaedam autem est definitio 
substantiarum metaphysicalis. Definitio substantiarum naturalis est, quae datur per 
praedicata connotativa actuum et operationum naturalium, naturalis enim considerat de 
substantiis non absolute et simpliciter, sed in ordine ad actus et ad operationes naturales 
earum. Definitio autem metaphysicalis substantiarum est, quae datur per praedicata 
pure quiditativa ipsarum. Unde metaphysicus non considerat de substantiis in ordine 
ad actus et operationes naturales earum, sed considerat de eis absolute, quid sint. Ex 
isto bene sequitur, quod definitiones naturales substantiarum dantur per accidentia vel 
aliqua extrinseca substantiae, definitiones vero metaphysicales earum non". 


36 See JOHANNES BURIDANUS, Quaestiones in Porphyrii Isagogen 11.1874-1881, ed. 
TATARZYNSKI, 174, and JoHANNES BURIDANUS, Summulae [tract. 8] de demonstrationi- 
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remains: how do we recognize that we apprehend a property and not 
merely an accident of a thing? 


V. Identifying Accidents and Properties 


By now we know that, for Buridan, through the grasping of properties 
we may reach knowledge of the specific causal powers of their respec- 
tive subjects." But can we be sure that we perceive properties and not 
only accidents of things? It often seems easy, at least, to realize that we 
are not capturing a property. We have already encountered this situation 
when we assumed that we saw Socrates before and after he went to Ip- 
anema. But perhaps one has never experienced something whose color 
has changed. Ravens, for instance, are always black — or so Buridan 
thought. Does that make being black a property of ravens? In addition, 
properties result from the actualization of powers. We might, though, 
never experience such an actualization. In this case, how can we know? 


In the first scenario, concerning ravens, there is a way to get things 
right. For despite the fact that ravens are, let us assume, always black, 
there are also other things in the world as we know it that are black. 
Coal, for instance. Thus, Buridan says, if I am capable of recognizing 
ravens and pieces of coal as belonging to different species — something 
that does not seem particularly hard to do — I can see that to be black 
is not a property of those things, for there 1s no convertibility. Black 
is rather what is called an inseparable accident of them, that 1s, 1t 1s 
something which they possess as long as they exist, but which does not 
reveal any specific causal feature of them.? 


bus 8.2.4, ed. L.M. DE RIJK (Artistarium 10-8), Groningen-Haren 2001, 36.5-10. 


37 See JOHANNES BURIDANUS, ODA 1.6 n.11: “Ideo effectus potest repraesentare 
causam, et causa effectum, propter quod innatum est utrumque cognosci per reliquum, 
hoc quia est, illud propter quid est. Substantia autem et accidens se habent ad invicem 
sicut causa et effectus. Sic ergo per accidentia cognoscuntur substantiae et per inferiora 
substantiae separatae et tandem Deus et e converso". 

38 The beautiful white ravens of Vancouver Island notwithstanding: see https://www. 
reshareworthy.com/white-ravens/. For a study on the problem of induction in Buri- 
dan see M. ROQUES, “Logique de la découverte et rationalité des conduites pré-scien- 
tifiques. Le naturalisme pragmatique de Jean Buridan", in Miroir de l'amitié. Mélanges 
offerts à Joël Biard à l'occasion de ses 65 ans, éd. CH. GRELLARD (Études de philoso- 
phie médiévale 106), Paris 2017, 253-70. 


? See JOHANNES BURIDANUS, Summulae [tract. 2] de praedicabilibus 2.6.5, ed. DE 
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If, however, the only black thing I experience is ravens, then a 
merely extensional analysis will not work. Conceptual analysis will 
need to take the lead. Buridan is less systematic in this respect, but it 
seems to me that he would accept that in that case we could recognize 
that color, and not raven, is the proximate genus or subiectum immedi- 
atum of the blackness which is connoted by the term “black.” On that 
basis we could further understand that color is a generic property of 
things which have extension, and that ravens belong to one ofthe many 
species that are so. In other words, we would come to grasp that ravens 
are black qua colored, extended things, and not qua ravens. 


Nonetheless, things get tougher when we come to the second sce- 
nario, for even if we accept that conceptual analysis is adequate for 
the identification of a certain attribute as a property of a species, as we 
immediately see that it refers to the species qua species, we would still 
depend on the perception of some actualization of a power in order 
for the analysis to begin. And this, Buridan recognizes, might never 
happen: 


[...] someone could even think of a horse while believing that it can- 
not neigh, indeed, nor produce any sound at all; this could happen, if 
someone else told this to him, and he had never heard a horse neigh.*! 


RK, 56.22-25: "[...] nigrum separabile est a corvo, quia vere affirmatur de alio, ut de 
carbone. Propter quod vere dicimus quod nigrum non est corvus, et tamen sic insepara- 
bile est a corvo quod non potest uere dici ‘corvus non est niger’, corvo existente”. For 
discussion, see BIARD, “Buridan et la connaissance des accidents", 361-64. 


1% See C. NORMORE, "Buridan's Ontology", in How Things Are. Studies in Predi- 
cation and the History of Philosophy and Science, ed. J. BOGEN and J. E. MCGUIRE 
(Philosophical Studies Series in Philosophy 29), Dordrecht-Boston-Lancaster 1981, 
181-203, here 195: “To say that whiteness is what it is for something to be white im- 
plies that a particular whiteness exists just in case a particular thing is white. Buridan 
takes Aristotle to be claiming that these are just two ways of saying the same thing. 
We are given a recipe for eliminating ‘whiteness’ (albedo) from the language in favour 
of ‘is a white thing” (est album) which latter expression stands only for the substance 
which is white". 

* JOHANNES BURIDANUS, Summulae [tract. 2] de praedicabilibus 2.6.5, ed. DE RIK, 
56.14-16: "[...] etiam equum posset aliquis intelligere putando quod non esset hin- 
nibilis, immo quod non esset uociferatiuus, scilicet si hoc sibi diceretur et numquam 
audiuisset equum"; trans. KLIMA, John Buridan, Summulae de dialectica, 133. Strictly 
speaking, the capacity to neigh exemplifies in the context ofthe passage an inseparable 
accident of horses. I assume, however, that the same reasoning can be applied to prop- 
erties of species. 
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This may appear to be a blind spot in Buridan's reasoning. But this 
might be a price we are willing to pay for a naturalistic theory that 
seeks to shape substantial knowledge exclusively out of sensory expe- 
rience. We understand what things are only insofar as we discern what 
they can do. We discern what things can do only insofar as we learn 
what they do. 4b esse ad posse valet consequentia. And, in the end, a 
margin of incomprehension may persist. 
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THE HUMAN BEING AND ITS DIGNITY 
THREE MEDIEVAL MODELS 


FIORELLA RETUCCI 


he concepts of Humanism and the Renaissance have been dis- 

cussed relentlessly. Debates on the continuities and ruptures be- 
tween the Middle Ages and the Renaissance have thrown their dispu- 
tants into the sharpest of all historical controversies. How should one 
define humanism? What characterized and differentiated the medieval 
from the Renaissance attitude towards human dignity and human ac- 
tivities? 

That the rise of the human being and the emergence of the indi- 
vidual should be regarded as defining features of Humanism and the 
Renaissance has been considered an unquestionable truth, especially 
in the wake of Burckhardt's pages on the Cultur der Renaissance in 
Italien! (1860) and of Gentile's essay // concetto dell'uomo nel Rina- 
scimento? (1916). The existence of a philosophy of the human being, 
championed since early Humanism in response to the medieval view, 
has been argued for by referring to a well-founded historical case: as an 
ambassador of the humanist movement, Giannozzo Manetti, in 1454, 
directs his De dignitate et excellentia hominis explicitly against Lothar 
of Segni and his De miseria humanae conditionis? (1196). 


A point of no return in these debates, however, was the essay La 
dignitas hominis e la letteratura patristica, first published by Eugenio 
Garin in 1938.* Garin cautions scholars not to hastily judge the Mid- 


! J. BURCKHARDT, Die Cultur der Renaissance in Italien. Ein Versuch, Basel 1860. 

? G. GENTILE, “Il Concetto dell'uomo nel Rinascimento", in IDEM, Giordano Bruno 
e il pensiero del Rinascimento, Firenze 1920, 111-78. 

? LOTHARIUS CARDINALIS (Innocentius Papa III), De miseria humane conditionis, 
ed. M. MACCARRONE, Lugano 1955. See also the edition by R. E. LEWIS, in LOTARIO DEI 
SEGNI (Pope Innocent III), De miseria Condicionis Humane, London 1978. 

^ E. GARIN, “La dignitas hominis e la letteratura patristica", in La Rinascita 1:4 
Homo — Natura — Mundus: Human Beings and Their Relationships 


Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 85-106 
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dles Ages as a bleak period that stands in harsh contrast to the radiant 
exaltation of humanity in the 15th Century: the Middle Ages did not 
totally neglect the notions of dignitas and excellentia of the human 
being. There is actually a steady link between the humanist understand- 
ing of the human being and the medieval patristic tradition. Medieval 
humanism has planted the problems and built the foundation for the 
Humanism of the 15th Century? 


On the basis of Garin's La dignitas hominis, the literature concern- 
ing the medieval idea of human dignity as well the medieval back- 
grounds of humanist endeavors has grown enormously. In the seven- 
ties, Lionello Sozzi applied Garin's suggestions to the French literary 
production of the Renaissance. In a more recent article, Loris Sturlese 
has developed Garin's intuition within the well-defined milieu of the 
German Dominican Order of the 13th-14th centuries.’ 


This study emerges as a mere posthumous footnote to Garin's work 
by describing a group of English authors, namely Robert Grosseteste, 
Thomas of York and Roger Bacon, who formed an intriguing ensem- 
ble of spokespersons of Medieval Humanism, as Richard Southern has 
described it.* 


According to Southern, two characteristics allow one to establish 
the existence of a deep-seated humanism outside the narrow frame of 
the Renaissance. First: “there can be no humanism without a strong 
sense of dignity of the human nature.” Second: “the whole universe 


(1938), 102-46, recently republished in IDEM, Interpretazioni del Rinascimento, a cura 
di M. CILIBERTO (Studi e Testi 250), Roma 2009, 1-32. 

5 E. GARIN., “Umanesimo e pensiero medievale", in Rinascimento XLVI (2006), 
3-22, republished in IDEM, Interpretazioni del Rinascimento, a cura di M. CILIBERTO 
(Studi e Testi 250), Roma 2009, 83-101, here 97. 

6 L. Sozzi, “La «dignitas hominis» dans la littérature française de la Renaissance”, 
in Humanism in France at the End of the Middle Ages and in the Early Renaissance, 
ed. A.H. T. LEVI, Manchester-New York 1970, 176-98. 

7 L. STURLESE, *Von der Würde des unwürdigen Menschen. Theologische und phi- 
losophische Anthropologie im Spátmittelalter", in Mittelalterliche Menschenbilder, 
hrsg. v. M. NEUMEYER (Eichstátter Kolloquium 8), Regensburg 2000, 21-34, republis- 
hed in IDEM, Homo divinus. Philosophische Projekte in Deutschland zwischen Meister 
Eckhart und Heinrich Seuse, Stuttgart 2007, 35-45. 

8 R.W. SOUTHERN, Medieval Humanism and Other Studies, Oxford 1970, 31-32. 


? SOUTHERN, Medieval Humanism, 31. 
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appears intelligible and accessible to human reason: nature is seen as 
an orderly system and the human being understands himself as the cen- 
tral part, the key-stone of nature.”!º 


All these elements can be found in Robert Grosseteste, Thomas of 
York and Roger Bacon. They did not only have common interests, they 
were also part of the same community (that is, the Franciscan School at 
Oxford); they shared ideas and worked together to spread the cultural, 
philosophical and doctrinal project that arose in this community;'' they 
recognized themselves as part of a milieu that, if we take Bacon's words 
seriously, considered the Parisian tradition different and hostile." Gros- 
seteste, Thomas of York and Bacon were the forerunners of the “clas- 
sicising group" of friars presented in the pioneering, well-documented 
study English Friars and Antiquity in the Early Fourteenth Century 
published in 1960 by Beryl Smalley." They prepared, as Smalley states, 
a fertile soil on which the fondness for classical literature, history and 
myth could flourish in the early Fourteenth Century England. 


Robert Grosseteste 


The inspirer of this movement surely was Robert Grosseteste. In his 
writings, the seeds of the ideas developed by Thomas of York and Rog- 
er Bacon are to be found. 


The special dignity of the human being greatly attracted Gros- 
seteste's attention. According to Grosseteste, many biblical, classi- 
cal and patristic sources could be read to illuminate the question of 


10 SOUTHERN, Medieval Humanism, 32. 

!! By June 24, 1251 Thomas of York was engaged, together with Robert Grosseteste 
and Adam Marsh, in teaching a group of Franciscans and in sending them to Denmark, 
as a letter by Marsh to James Erlandson, Bishop of Roeskinde, testifies. See ADAM DE 
MARISCO, Epistula 8, in The Letters of Adam Marsh. ed. C.H. LAWRENCE, Oxford, v.1, 
2006, 22-24. 

? Roger Bacon's Opus maius was conceived as a comprehensive program of cul- 
tural reform, which was openly directed against the scholastic edifice of learning and 
which championed a new moral philosophy by appreciating and promoting the meth- 
ods of Grosseteste and other Franciscan masters. See ROGERUS BACON, Opus maius, 
ed. J.H. BRIDGES, London 1900, v.1, 73. On this topic, see K. KÓNIG-PRALONG, Le bon 
usage de savoirs (Études de philosophie médiévale 98), Paris 2011, 130-31. 

5 B. SMALLEY, English Friars and Antiquity in the Early Fourteenth Century, Ox- 
ford 1960. 
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the dignity of the human condition. Mette Lebech and James McEv- 
oy" have recently ascertained this by studying the so-called Tabula 
magistri Roberti Lincolniensis, a topical concordance preserved in a 
manuscript of the Bibliothèque Municipale de Lyon, in which Gros- 
seteste lists biblical references and ancient, patristic and medieval 
sources for each subject category. Among the 440 headings listed in 
the Tabula, 3 extensive and detailed entries are explicitly dedicated 
to De dignitate conditionis humanae and to support the opinion that 
everything exists on account of the human being (quod omnia prop- 
ter hominem): 111 references to biblical, patristic and philosophical 
texts attest the dignity of the human condition; 4 authors (Gregory the 
Great, John Chrysostom, John Damascene and Aristotle, especially in 
De animalibus) offer arguments to prove that the human being is the 
end of every being. 


These figures alone might be sufficient to prove Grosseteste's in- 
terest in the topic of human dignity. They become more interesting, 
however, if we take a look at the supporting development of this idea, 
which can also be found in Grosseteste's own works. 


Grosseteste is firmly convinced that the human being shares quali- 
ties with the rest of creation, including the dimensions of every nature. 
This doctrine is clearly expressed in Grosseteste's Quod homo sit minor 
mundus, a short paragraph that, occupying only thirteen lines in Baur's 
edition, can hardly be called a treatise, but is, however, a very eloquent 
description of the human being's nature. The human body consists of 
the four elements and therefore shares the nature of all natural bodies. 
For this reason, the human being can be defined as a ‘smaller world” 
(minor mundus). 


Magnus Deus in semetipso ad semetipsum hominem fecit. Corpus 
hominis ex carnibus et ossibus constat. Dividitur enim in quattuor 


^ See M. LEBECH and J. MCEvoY, “Robert Grosseteste's Understanding of Human 
Dignity", in Robert Grosseteste and His Intellectual Milieu. New Edition and Studies, 
ed. J. FLOOD, J. R. GINTHER and J. W. GOERING, Toronto 2013, 34-63. 

5 Lyon, Bibliothèque Municipale, 414 (340), ff. 17r-32r. For a description, see P.W. 
ROSEMANN, “Robert Grosseteste's Tabula", in Robert Grosseteste: New Perspectives 
on His Thought and Scholarship, ed. J. McEvov (Instrumenta Patristica), Turnhout 
1995, 321-55. The critical edition is edited by P. W. ROSEMANN in ROBERTUS GROSSE- 
TESTE, Opera, ed. J. McEvoy, L. RIZZERIO, R.C. DALES et P. W. ROSEMANN (CCCM 
130), Turnhout 1995, 235-320. 
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elementa. Habet enim in se aliquid ignis, aliquid aëris, aliquid aquae, 
aliquid terrae. Ratio terrae in carne est; aquae in sanguine; aëris in 
spiritu; ignis in caliditate vitali. Siquidem et quadripartita corporis 
humani ratio quattuor elementorum designat species. Caput namque 
ad caelum refertur; in quo sunt duo oculi tanquam lumina solis et 
lunae. Pectus aéri coniungitur, quia sicut inde emittitur spiraminis 
flatus, sic ex aére ventorum spiritus. Venter autem mari assimilatur 
propter collectionem omnium humorum quasi congregationem aqua- 
rum. Vestigia postremum terrae comparantur. Sunt enim ultima mem- 
brorum arida sicut terra, sive sicca sicut terra.!° 


This variation concerning the theme of the human being as microcosm 
involves three important outcomes: 


1. As Dominic Unger and Richard Dales have shown, humanity as 
the unifying agent for the created universe provides “a model for the 
union of God with his creation through the personal union of God's 
Word with man." 


2. The human being is the steadfast link between all parts of the 
universe. 


3. As imago mundi, the human being should also be considered 
the gubernator mundi. No creature is of greater dignity than the hu- 
man being. Everything is made as it is on the account of the human 
being. This idea is constantly maintained in Grosseteste's theological 
treatises, departing from the Genesis narrative that the human being 
had been created in the image and likeness of God. The same idea is 
also stressed in Grosseteste's works on natural philosophy, in which 
everything that exists is considered to exist exclusively for the ben- 
efit of the human being. The very movement of the heavenly bodies 
as well time itself would not exist anymore if there were no human 
generation, as a passage of the Commentary on the Physics clearly 
declares. 


Omnia facta sunt propter hominem: motus igitur caeli est, ut per ip- 
sum sit continua generacio et corrupcio, in quantum hee mutationes 


16 ROBERTUS GROSSETESTE, Quod homo sit minor mundus, in Die philosophischen 
Werke des Robert Grosseteste, Bischofs von Lincoln, hrsg. v. L. BAUR (Beitráge zur 
Geschichte der Philosophie des Mittelalters 9), Münster 1. W. 1912, 59.4-16. 

17 See R. C. DALES, “A Medieval View of Human Dignity", in Journal of the History 
of Ideas 38:4 (1977), 557-72, here 569; D.J. UNGER, “Robert Grosseteste Bishop of 
Lincoln (1235-1253) on the Reasons for the Incarnation", in Franciscan Studies 16 
(1956), 23-35. 
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et alie sunt homini ad necessitatem vel adiumentum. Igitur cum non 
egebit homo hiis mutationibus, non erit causa quare caelum movea- 
tur. Stabit ergo celum et finietur motus et tempus cum cessabit homi- 


num generatio.'* 


Grosseteste's thematization of human dignity does not remain a mere 
abstract theory: he develops the implications of the ancient motif of the 
microcosm also with regard to the daily life of the human being in this 
world, as we will see. 


In a recent article on Human Dignity in the Middle Ages, Ruedi Im- 
bach complains that, while it cannot be denied that “medieval philoso- 
phers and theologians made essential contributions to our thinking about 
human dignity, from a contemporary point of view there exist many 
problems with these conceptions." ? There are, according to Imbach, at 
least two problems: first, the theories concerning the human being and 
its dignity offered no suitable antidote to the medieval justification of the 
death penalty and, second, the theories were almost exclusively devel- 
oped from a male perspective. 


Imbach is surely correct. Concerning these points, however, Gros- 
seteste represents an interesting exception to the general medieval ten- 
dency, as Mette Lebech and James McEvoy” have proven. 


In his De decem mandatis (On the Ten Commandments), precisely 
in the discussion of the fifth commandment, Grosseteste underlines the 
unique place in creation occupied by the human being, created in the 
image of God and, at the same time, condemns every act against the 
most worthy creature of God: 


Huius autem mandati transgressio quam sit gravis ex hoc liquere 
potest, quia qui hominem occidit dignissimam Dei creaturam destru- 
it, et opus factum totius trinitatis consilio dissolvit. Cum enim, ut 
fierent cetere creature, dictum sit simpliciter: Fiat ... et factum est; 
ut fieret homo, quasi ex consilio, dictum est: Faciamus; et in hoc 
humane condicionis dignitas non mediocriter commendatur. Condi- 


18 ROBERTUS GROSSETESTE, Commentarius in VIII libros Physicorum, ed. R.C. 
DALES (Studies and Texts in Medieval Thought), Boulder 1963, 154-55. 

12 R. IMBACH, “Human Dignity in the Middle Ages (Twelfth to Fourteenth Centu- 
ry)", in The Cambridge Handbook of Human Dignity, ed. M. DUWELL, J. BRAARVIG, R. 
BROWNSWORD and D. MIETH, Cambridge 2014, 64-73, here 70. 

2 LEBECH and McEvov, “Robert Grosseteste's Understanding of Human Digni- 
ty”, 51-52. 
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toris est ergo non mediocris iniuria cum eius dignissima et sola velut 
consilio facta dissolvitur factura?! 


Thus, commenting on the fifth commandment, Grosseteste invokes the 
dignity of the human condition to ground the prohibition of homicide, 
as a cosmic offense is committed against the whole creation when the 
most excellent creature, that is, the human being, is hurt. The definition 
of the human being as a smaller world does not leave room for the jus- 
tification of any kind of suppression regarding the human life. 
Ad hec, cum propter hominem facta sit reliqua huius creatura mundi, 
ceteris creaturis propter hominem factis iniuriatur qui homini ceteris 
preposito mortem inferre conatur. Finem enim, propter quem sunt, 
quantum est in se tollit qui hominem occidendo, hominem de medio 
tollit. Unde quantum est in se eorum bene esse eis surripit, cum res 
tunc bene sit quando consecuta est finem propter quam facta fuit. Et 
cum omnis creature aliquid habeat homo, ideoque dictus sit minor 
mundus et voce ipsius Veritatis appelletur omnis creatura, cum dici- 
tur: Predicate evangelium omni creature, qui homini suum esse sur- 
ripit et omni creature ex parte aliqua suum esse detruncat.? 


With regard to the androcentric character of medieval doctrines of hu- 
man dignity, Grosseteste's example is even more eloquent. 


Commenting on the creation of the human being in his Hexaeme- 
ron, Grosseteste realizes that there is a repetition in the verse from Gen- 
esis: “So God created mankind in his own image, in the image of God 
he created them; male and female he created them." Genesis says both 
ad imaginem suam and, again, ad imaginem Dei. This is, of course, far 
from being a mere coincidence: the repetition is, according to Grosse- 
teste, intentionally aimed at stressing the dignity of the human condi- 
tion. The expression ad imaginem Dei specifies that the human being 
is created in the divine image of God and not in the human image of 
the Son. 

Cum autem dixit: ad imaginem suam, repetit: ad imaginem Dei, ut dili- 

gentius imprimat humane menti memoriam dignitatis sue condicionis. 

Et forte dum hoc datur intelligi, quod homo ymago Dei, gerens vide- 


licet summam imitationem ipsius divinitatis, posset enim quis sus- 
picari quod homo factus esset ad imaginem Verbi incarnati, videli- 


?! RoBERTUS GROSSETESTE, De decem mandatis, ed. R. C. DALES et E. B. KING (Auc- 
tores Britannici Medii Aevi 10), Oxford 1987, 60.29-61.5. On this text, see also LEBECH 
and McEvoy, “Robert Grosseteste's Understanding of Human Dignity”, 51-53. 


2 ROBERTUS GROSSETESTE, De decem mandatis, ed. DALES et KING, 61.6-15. 
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cet gerens imaginem humanitatis Filii Dei et non divinitatis. [...]. Ad 
hunc igitur intellectum repetiit: ad imaginem Dei.? 


Furthermore, in the same passage, Grosseteste finds an explicit refer- 
ence to the equal dignity of man and woman. 


According to Grosseteste's reading of the biblical narrative, the 
same plural expressed in the Genesis verse “Male and female he made 
them" clearly means that the woman too was created in the divine im- 
age of God, exactly as the man. In support of this idea, Grosseteste 
adds a reference to the Hexaemeron of Basil of Caesarea, quoting from 
a part of the Basilian work that was accessible only in Greek, since this 
passage had no Latin translation: 


Per eandem quoque pluralitatem compellimur intelligere eciam mu- 
lierem factam ad Dei imaginem. [...]. Unde et Basilius ait: “Habet 
itaque mulier fieri ad imaginem Dei sicut et vir. Sunt enim eiusdem 
dignitatis eorum nature, equales eorum virtutes, equales pugne, 
equales retributiones". [...]. In omnibus enim que ad veras pertinent 


virtutes equiparari potest si vult mulier viro.” 


Grosseteste's interpretation of the Genesis verse is clear: the human 
being is made according to God's image. Women as well as men have 
been created in the divine image: there is, indeed, no distinction be- 
tween the sexes with regard to the dignity of their nature. 


23 ROBERTUS GROSSETESTE, Hexaémeron, ed. R.C. DALES and S. GIEBEN (Auctores 
Britannici Medii Aevi 6), Oxford 1982, 242.1-19. 

24 See R. C. DALES and S. GIEBEN, “Introduction”, in ROBERTUS GROSSETESTE, Hexa- 
émeron, ed. R. C. DALES and S. GIEBEN (Auctores Britannici Medii Aevi 6), Oxford 
1982, XXIV-XXV: “Grosseteste is known to have possessed a copy of Basil's Hexa- 
émeron in Eustathius’ Latin version. Eustathius’ paraphase, however, extends only to 
the end of homily IX, whereas Grosseteste continues to use this work through homilies 
X and XI. Since there is no evidence of any medieval Latin translation ot the last two 
homilies, and since the Latin version of them found in Grosseteste's Hexaëmeron ex- 
hibits the same carefully accurate verbatim style of Grosseteste's known Greek-Latin 
translations, it seems more likely than not that in addition to Eustathius" Latin version, 
Grosseteste also had a Greek copy of the work and that he worked directly from the 
Greek text of homilies X and XI". See also LEBECH and McEvoY, “Robert Grossetes- 
te's Understanding of Human Dignity”, 58-59. 


25 ROBERTUS GROSSETESTE, Hexaëmeron, ed. DALES and GIEBEN, 244.24-33. 
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Thomas of York 


A significant contribution to the exploration of the topic of human dig- 
nity can also be found in the Sapientiale of Thomas of York. Together 
with Robert Grosseteste and Adam Marsh, Thomas of Vork was an ac- 
tive member within the Franciscan milieu at Oxford in the middle of 
the 13th century, as the letters of Marsh reveal. 


In Thomas of York, we find an interesting combination of a phi- 
losophy of the human being and an antiquarian interest in the clas- 
sics. Thomas constructs his “incomparable monument du savoir 
philosophique au XII siècle”? by collecting a vast number of theolog- 
ical and philosophical sources. Thomas” familiarity with classical au- 
thors early on prefigures the English medieval attitude towards antiqui- 
ty, which characterized the so-called “classicising group” in the period 
between 1320 and 1350. In his Sapientiale, Apuleius, Cicero, Hermes, 
the elder Pliny, Seneca Rhetor, Lucius Annaeus Seneca, Valerius Maxi- 
mus and Macrobius — all called sapientes mundi — join Arabic, Jewish 
and Patristic authors (called sapientes dei) in a clear attempt to realize 
a synthesis of Christian and philosophical wisdom. 


One source in particular plays a special role in Thomas' work, 
particularly concerning his view on the dignity of human nature: the 
Asclepius. In the Middle Ages, Thomas of York was the author who 
used the Asclepius most intensively, as Paolo Lucentini?” and David 
Porreca? have shown: “the number of passages where Thomas cites 
this text alone in the Sapientiale — 193 — surpassed the references to 
Hermes in Albertus Magnus’ entire corpus — 87.'?? With regard to the 


26 E. LONGPRÉ, “Fr. Thomas d' York, O.F.M. La première somme métaphysique du 
XIIF siècle”, in Archivum Franciscanum Historicum 19 (1926), 875-930, here 891. 

27 P, LUCENTINI, “Ermetismo e pensiero cristiano”, in Universalità della ragione. 
Pluralità delle filosofie nel Medioevo. XII Congresso internazionale di filosofia medie- 
vale. Palermo 17-22 settembre 2007. Sessioni plenarie, a cura di A. Musco, C. CAM- 
PAGNO, S. D'AcosriNO e G. Musorro (Bibliotheca dell’Officina di studi medievali 
14/1), Palermo 2012, 195-214. 

28 D. PORRECA, “Hermes Trismegistus in Thomas of York: A 13'"-Century Witness to 
the Prominence of an Ancient Sage”, in Archives d'histoire doctrinale et littéraire du 
Moyen Age 72 (2005), 147-275. On the diffusion of hermetical texts at Oxford, see also 
A. SANNINO, “La tradizione ermetica a Oxford nei secoli XIII e XIV: Ruggero Bacone 
e Tommaso Bradwardine”, in Studi filosofici 18 (1995), 23-56. 


? PonnECA, “Hermes Trismegistus in Thomas of York", 149. 
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human condition, Asclepius ' authority is invoked by Thomas in three 
crucial texts. 


1. Thomas does not lack a firm conception of human unity. In the 
Sapientiale, there is no sign of contempt for the corporeal universe. On 
the contrary, Thomas suggests that the human being has something in 
common with all parts of the universe, being a smaller world, a micro- 
cosm. Humans are truly included in the same genus as animals. How- 
ever, they are also much more, as their nature transcends the nature of 
animals, being formed by a corporal and by a divine part. For this rea- 
son, the human being is the perfection and the final end of everything 
(omnium perfectio et consummatio et finis omnium). 

Amplius numquid non secundum sapientiam Christianorum est homo 

universitas, et ideo dicitur omnis creatura et minor mundus seu mi- 

crocosmus? Quomodo igitur non erit finis omnium, cum contineat 

omnia secundum rationem finis, que supra dicta est? Preterea num- 
quid non ipse [scilicet homo] ultimo creatus est secundum sapientiam 

Christianorum tamquam omnium perfectio et consummatio? Quod 

si sic est, quomodo non erit finis omnium? Ex rationibus Trismegisti 

Ad Asclepium videtur id ipsum, cum vult, quod homo sit animal op- 

timum nomine animalium comprehendens omnes species rationales 

more Platonicorum. Et ne credas obstare sue optimitati, quod habet 

in sui compositione naturam corpoream et mortalem, dicit quod ex 

hoc homo constitutus est melior, quod videlicet ex divina corporea 

mortalique natura constitutus est. Quare videtur ex hiis, quod homo 


sit melior ceteris creaturis et ob hoc finis earum.?? 


2. The body acquires a new value and dignity: the coexistence of a 
spiritual and a corporeal nature suits human beings for their unique and 
exalted role in comparison with the rest of creation. Thomas sketches 
this idea, which constitutes the basic element of his concept of human 
freedom and dignity, again on the basis of a quotation from Asclepius. 
With the help of this text, Thomas shows how the human being is given 
a double nature: a mortal as well an immortal and divine one, that is, a 


30 THOMAS DE EBORACO, Sapientiale III. 16, Firenze, Biblioteca Nazionale Centrale, 
Conv. Soppr. A.V1.437 [F], f. 158rb; Città del Vaticano, Biblioteca Apostolica Vati- 
cana, Cod. Vat. lat. 6771 [R], f. 162ra; Città del Vaticano, Biblioteca Apostolica Vati- 
cana, Cod. Vat. lat. 4301 [V], f. 86ra. 


?! On the new dignity given to the body in the Middle Ages, see P. LUCENTINI, “Tl 
corpo e l'anima nella tradizione ermetica medievale", in IDEM, Platonismo, ermetismo, 
eresia nel medioevo (Textes et Etudes du Moyen Age 41), Louvain-la-Neuve 2007, 
223-34. 
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body as well as a soul. The body is given with the purpose of exercising 
the soul (ad anime exercitium) in order to reach the very goal of the 
human being and to increase its merits (propter augmentum meriti). 
Verum si queras, quare sic copulavit deus formam nobilem cum ma- 
teria tali, ad hoc respondet Trismegistus 4d Asclepium, quod homo 
sic melior constitutus est ex mortali et immortali natura, quia per hoc 
quod compositus est ex corruptibili et mortali natura, potuit “vitia 
corporum avertere atque abalienare et ad intentionem spemque im- 
mortalitatis protendere”.[...]* Secundum Rabbi Moysem in eodem 
quo supra dedit deus talem materiam homini ad anime exercitium; 
est ad frangendum vires istius materie et diminuere ipsas in concupis- 
centiis earum et non admittere, nisi quantum necessitas exigit; et sic 
intelligat intelligibilia et eligat ex eis honorabilia et magis eligenda. 
Hic est enim finis hominis inquantum homo, sicut ipse dicit. Summa 
igitur sermonis est, quod talis materia data est homini propter aug- 
mentum meriti. Nam sicut dicit Seneca in Epistula quinquagesima 


quarta: “Maios laus in difficiliore materia idem fecisse.”** 


3. Immortality is not a free divine gift, but an achievement: humans, 
being between two worlds, can by choice become mortal or immortal. 
Their dignity as well as their immortality do not depend on their nature, 
but they are the result of a personal conquest. For the human being, a 
mortal nature and the very possibility to sin are neither punishments, 
nor are they the result of the fall from an original perfect condition. 
They are rather opportunities to achieve immortality by choice: the hu- 
man being alone is responsible for realizing in actuality the immortality 
that he has potentially. Because of their power to choose between good 
and evil, and consequently their freedom to choose the mortal or the 
immortal part, the human beings are even better than the other divine 
substances such as angels. The angels are not equipped, contrary to the 
human beings, to choose freely, since they are created only according 
to an immortal nature and thus cannot sin. 

Fecit igitur deus hominem peccare potentem, quia sic homo conditus 

melior effectus est, secundum quod dicit idem in eodem: “Fecit — 


inquit — hominem ex parte corruptiore mundi et ex divina”, hoc est 
immortali, natura quantum ad animam. “Eterna — inquit — lege consti- 


? See APULEIUS MADAURENSIS, De philosophia libri. Asclepius c.22, ed. C. Mo- 


RESCHINI (Bibliotheca Scriptorum Graecorum et Romanorum Teubneriana), Stutt- 
gart-Leipzig 1991, 62.24-63.1. 


3 THOMAS DE EBORACO, Sapientiale 11.15, F f. 74ra; R f. 83vb; V f. 52va-b. 
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tuit, ut ex animalibus cunctis de sola ratione disciplinaque cogno- 
scens, per que vitia corporum homines avertere atque abalienare po- 
tuissent, ipsos ad intentionem speciemque <im>mortalitatis proten- 
dens. Bonum igitur hominem et qui posset immortalis esse ex utraque 
natura composuit, divina atque mortali, et sic compositum hominem 


per voluntatem dei constitutum esse meliorem diis, qui sunt ex sola 


immortali natura formati”,* etc. Vult enim hominem esse meliorem, 


quod ex tali natura constitutus est, qui mori potest et peccare, quam 
dii, qui hoc non possunt.” 


For Thomas of York, there is a strong sense that the human being can- 
not simply derive its nature from a predetermined, God-given project. 
Each human being must create their own essential value themselves. In 
Thomas of York's words one can clearly recognize what Garin has iden- 
tified as the leitmotif of Pico’s Oratio de hominis dignitate: what the hu- 
man being is must depend, above all, on what the human being does. 


As an animal among other animals, the human being alone is 
equipped to reach the level of immortality. This happens, as the As- 
clepius maintains, with the help of reason and learning.” 


There is, therefore, no need for a free divine intervention into hu- 
man life. Thanks to its own intellectual faculty, the human being alone 
is responsible for the perfection of its own nature. Human beings can 
emancipate themselves from bestiality and, by their own effort, obtain 
the dignity of humanity (dignitatis humane adeptio). The dignity and the 
superiority of the human being over the other animals depend exclusive- 
ly on wisdom and cognition, which is an instrument of the reason: 

Utilitas omnium scientiarum est acquisitio perfectionis humane 

preparantis eam in effectu ad futuram felicitatem. [...]. Et hec per- 

fectio tribus modis declarari potest esse per sapientiam. Nam per 
sapientiam est humane creationis consummatio, ab animalitate elon- 

gatio et dignitatis humane adeptio. [...]. Nam sicut dicit Albumasar I 

tract. diff. 5, “dignitas hominis super cetera animalia non est nisi per 


3 See APULEIUS MADAURENSIS, De philosophia libri. Asclepius c.22, ed. MORESCHI- 
NI, 62.11-63.5. 

35 THOMAS DE EBORACO, Sapientiale 1.40, F f. 45rb; R f. 56rb; V f. 36ra. 

36 GARIN, Umanesimo e pensiero medievale, 95. 

37 THOMAS DE EBORACO, Sapientiale 1.40, F f. 45rb; R f. 56rb; V f. 36ra: “[...] ut 
ex animalibus cunctis de sola ratione disciplinaque cognoscens [...] ad intentionem 
speciemque immortalitatis protendens". The quotation comes from APULEIUS MADAU- 
RENSIS, De philosophia libri. Asclepius c.22, ed. MORESCHINI, 62.23-63.1. 
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sapientiam et cognitionem, que est instrumentum rationis, per cog- 
nitionem quidem rerum, que fuerunt et que future sunt”. Unde nisi 
esset sapientia, non esset homini hec dignitas et ideo, “quanto magis 
auxerit homo scientiam, tanto magis augebit prolongationem a ceteris 


»” cc 


animalibus”, “et quanto plus minuitur sapientia, tanto magis auge- 
bit ceteris animalibus propinquitatem”. Et “inter homines, qui fuerit 


maior sapientia et ratione, ipse erit ceteris dignior humanitate".?* 


Beatitude, by which the human being becomes God through partici- 
pation,? is not the fruit of a divine illumination, but the result on an 
intellectual act, as Thomas argues in a long quotation from the Pro- 
logue to Book VIII of Averroes” commentary on the Physics, a text that 
remained almost unknown to the Middle Ages: 
Amplius beatitudo secundum Tullium libro I est in completa visione 
veritatis, cum totos nos ponemus in contemplandis perspiciendisque 
rebus. Visio autem veritatis sapientia est, quare in ipsa est beatitudinis 


adimpletio. Hec est enim ultima fortunitas, videlicet esse perfectum 
ultima perfectione per scientias speculativas secundum Averroem su- 


per principium VIII PAysicorum.? 


Through an intellectual act, the human being can join and be assimi- 
lated to God: 


Unitio et assimilatio ad Deum est per speculationem, et propter hoc 
dicit Aristoteles X cap. 10 quod speculativa hominis est Deo cogna- 
tissima et felicissima. Intellectus enim est Deo cognatissimus et ideo 


qui secundum ipsum vivit est Deo amatissimus."! 


Among all human activities, this speculation appears to be the proper 
activity of the human being. Thanks to the intellect, the human being can 
be human in a proper sense as well as divine, whereas the human being 
who lives according to its soul and body can be defined as human only 
in a secondary sense. 


Tres apparent operationes hominis secundum expositionem Com- 
mentatoris: Propria, et hec est secundum virtutem actio, magis pro- 


38 THOMAS DE EBORACO, Sapientiale 1.1, Ff. Iva-b; R f. 13va-b; V f. 2va. 

32 THOMAS DE EBORACO, Sapientiale 1.10, F f. 10vb; R f. 24va; V f. 9rb: “Beatitudo 
vero est ipsa divinitas, unde beatitudinis adeptio beatos deos fieri manifestum est, sed 
sicut iustitie adeptione iusti, ita divinitatem adeptos deos fieri simili ratione necesse est. 
Omnis igitur beatus deus, sed natura quidem unus, participatione vero nihil prohibet 
esse quam plurimos". 

40 THOMAS DE EBORACO, Sapientiale 1.1, F f. 1vb; R f. 13vb; V f. 2va. 

^! THOMAS DE EBORACO, Sapientiale 1.44, F f. 48rb; R f. 59rb; V f. 38rb. 
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pria, et hec est operatio, que est politica felicitas, propriatissima, et 
est speculatio eius, quod in nobis est optimum, et hoc est intellectus, 
qui est primus et verus intellectualis et divinus homo, quem Plato 
nominat vitam rationalem, respectu cuius secundario homo est ille, 


qui est ex anima et corpore.? 


There are, therefore, two kinds of humanity: a true one, which is conse- 
crated to wisdom, and a secondary one, which is the human being com- 
posed of a soul and a body. The idea of a double humanity is stressed 
in the Sapientiale by a quotation from a passage of Averroes' Physics 
Commentary that rarely appears in medieval texts but was often in- 
voked in the Renaissance to establish an aristocratic Averroistic anthro- 
pology, as Luca Bianchi has proven:? 


Et ideo dicit quod homo dicitur quasi equivoce de tali homine et de 
aliis hominibus et hanc fortunitatem dicit esse vitam eternam.** 


Philosophical wisdom, indeed, brings human beings to contemplative 
happiness as well to the perfection of the moral life, which is the re- 
quirement for civil happiness: 
Preterea ipsa [scilicet sapientia] est virtutum insertiva, secundum 
quod dicit Alexander, prout recitat Averroes super principium VIII 
Physicorum, quod cognitionem scientiarum speculativarum sequun- 
tur boni mores, quia, cum artifices illarum scientiarum fuerint secun- 


dum cursum naturalem, necesse est, ut sint virtuosi omnibus modis 
virtutum moralium ut iustitia, castitate, audacia, magnanimitate, libe- 


ralitate et veracitate et aliis virtutibus.? 


According to Thomas, speculation is neither a mere theoretical activity 
nor an ascetic retirement from the civil life: in order to allow for the 
attainment of the perfection of human nature as such, wisdom must 
include a practical side that is responsible for improving the rational 
part of the human being by exercising its virtues. There is thus a com- 
plementary union between practical reason and contemplation. 


? THOMAS DE EBORACO, Sapientiale 1.44, F f. 48rb; R f. 59rb; V f. 38rb. 

5 On this topic, see L. BIANCHI, Studi sull'aristotelismo del Rinascimento (Subsidia 
Mediaevalia Patavina 5), Padova 2003, 41-61. On Thomas' reference to Averroes, see 
F. RETUCCI, “Nuovi percorsi del platonismo medievale: i commentari bizantini all’E- 
tica Nicomachea nel Sapientiale di Tommaso di York”, in Documenti e studi sulla 
tradizione filosofica medievale 24 (2013), 85-120, part. 111, n. 91. 

^ THOMAS DE EBORACO, Sapientiale 1.1, F f. 1vb; R f. 13vb; V f. 2va. 


4 THOMAS DE EBORACO, Sapientiale 1.1, Ff. 1vb; R f. 13vb; V f. 2va. 
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Preterea felicitati huic speculatione preexigitur practica. Nam, sicut 
dicit Avicenna in eodem, “verissima felicitas non perficitur nisi per 
rectitudinem illius partis anime, que est practica”.[...]' Et ratio est 
secundum eundem, quia mores et habitus mediocritatis, qui sunt in 
virtutibus practicis, liberant hominem a dispositionibus subiectibili- 
bus et conservant animam rationalem secundum naturam suam cum 
adquisitione dispositionis erigendi et dispiciendi hec, que sunt con- 
trarie sue substantie.*” 


There is no evidence that Thomas actually realized his intention to dedi- 
cate a treatise of his Sapientiale expressly to the human being, to its role 
in the creation and to practical wisdom. It was surely his program, as 
an indication in Book IV, Chapter 27, reveals. In this chapter, after ac- 
cepting Protagoras’ definition of the human being as the measure of all 
things, since the human being is the limit and, at the same time, the end 
of every nature, Thomas announces a longer digression on this topic in 
the treatise De homine. Unfortunately, the Sapientiale remained incom- 
plete, its unfinished state depending on the untimely death of the author, 
as the explicit of a manuscript states. We have, therefore, no indication 
of the part on practical wisdom that he promised. 


Roger Bacon 


It was one of Thomas' contemporaries, Roger Bacon, who explicitly 
devoted a huge part of his own work to practical wisdom. Bacon de- 
parts from the very premises of Thomas of York's Sapientiale. 


All virtues are necessary for the acquisition of wisdom. Sins, on the 
contrary, work directly against the nature and dignity ofthe human being. 


Unde Averroes in VII PAysicorum egregie sententiat, quod virtutes 
omnes necessariae sunt ad sapientiae inquisitionem. [...]. Propter 


46 Cf. AVICENNA, Liber de philosophia prima sive scientia divina IX.7, ed. S. VAN 
RIET, Louvain-Leiden 1980, 517.5-11. 


17 THOMAS DE EBORACO, Sapientiale 1.45, F f. 49va-b; R f. 60va; V f. 39va. 


18 THOMAS DE EBORACO, Sapientiale TV.27 F f. 123ra; R f. 128va; V f. 129rb: “Sermo 
autem qui dicit hominem mensuram omnium metaphoricus est, forte propter hoc quod 
homo est finis creaturarum, secundum quod dicit Averroes super II PAysicorum, cap. 3. 
Unde forma eius est ultima in consideratione naturalis, et sic finis omnium, secundum 
quod vult Aristoteles in eodem loco. Quia igitur quasi finit creaturas et quasi limes 
naturarum est — mensure autem est finire et limitare — propter hoc potest dici mensura, 
utpote ad quem ordinantur, terminantur etc". 
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quod Aristoteles in libro Problematum docet, quod homo maxime est 
vituperandus propter delectationes horum peccatorum, et quod maxi- 


me sunt contra humani generis dignitatem.” 


Thanks to the perfection of the moral life, the soul, which is the worthy 
part of the human being, can become the looking glass of the whole 
universe: 


Anima igitur est sicut speculum; nam depinguntur in ea forme totius 
universi, cum mundata et tersa fuerit a sordidis moribus.^? 


Bacon advocates the same optimistic view as Thomas of York: wisdom 
coincides with happiness, as wisdom is not a mere science, but an intel- 
lectual virtue (virtus intellectualis) that improves our affective side more 
than the intellectual one. Wisdom 1s indeed characterized by two ele- 
ments: it can be attained in this life and perfectly comprehends happiness. 
Nam sapientia, ut Aristotiles dicit tertio Ethicorum, est fere idem 
quod felicitas: quoniam sapientia non est nuda scientia, sed est virtus 


intellectualis, ut ipse determinat, perficiens magis affectum quam in- 
tellectum, et initium felicitatis future [...]. Sed sapientia hec duo ha- 


bet, ut possibile est in hac vita et felicitas comprehendit illa perfecte?! 


According to Bacon, this intellectual virtue is a rational virtue (absolute 
in mera ratione), which is directed at the salvation of the human being 
(ad salutem anime) and which deals with four kinds of subjects: divine 
worship (circa cultum divinum), the public good among the citizens 
(circa bonum publicum), the rectitude of the daily life (circa vite et mo- 
rum honestatem) and eternal life (circa considerationem vite eterne).? 


To the improvement of this wisdom, Bacon dedicates the last part 
of his Opus maius in the so- called Moralis philosophia, fully edit- 
ed by Eugenio Massa in 1953. Bacon's Moral Philosophy was written 
between 1266-1268 and is to be considered a program of education- 
al reform as well as a polemic against the university education of his 
time.? Moral philosophy is, for Bacon, the fulfillment of all sciences 


^? ROGERUS BACON, Compendium studi philosophiae, ed. J.S. BREWER (Rerum Bri- 
tannicarum Medii Aevi Scriptores), London 1859, 410-11. 

5 ROGERUS BACON, Moralis philosophia 1.1.3, ed. E. MASSA, Zürich 1953, 56.4-6. 

5! ROGERUS BACON, Moralis philosophia 1.6, ed. MASSA, 28.5-12. 

* RoGERUS BACON, Moralis philosophia 1.1.1, ed. Massa, 49.17-28. 


5 On Bacon's Moral Philosophy, see J. M. G. HACKETT, “Moral Philosophy and 
Rhetoric in Roger Bacon", in Philosophy and Rhetoric 20:1 (1987), 18-40. 
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and philosophy. Moral philosophy is indeed the queen to which all oth- 
er sciences are subordinated and the very end towards which and for 
which all studies and all sciences are directed and pursued.** 


As Bacon openly states in the Proemium, moral philosophy is above 
all a practical science and deals with the actions of the human being in 
this life and in the next.* This practical science is called moral or civil 
science. It guides the human being towards God, its neighbor and itself, 
shows and demonstrates these orderings, invites and excites humans to 
follow them in an incisive way (excitat efficaciter). This science deals 
with the salvation ofthe human being, which can be obtained thanks to 
virtue and happiness, as far as it is possible for philosophy (quantum 
potest philosophia). 

Hec vero scientia practica vocatur moralis et civilis scientia, que or- 

dinat hominem in Deum et ad proximum et ad seipsum, et probat 

has ordinationes et ad eas nos invitat et excitat efficaciter. Hec enim 


scientia est de salute hominis, per virtutem et felicitatem complenda, 
quantum potest philosophia. Ex quibus in universali patet quod hec 


scientia est nobilior omnibus partibus philosophie.$f 


This science deals with the human being in relation to its final end and 
to its neighbor as well as with the virtues. Thus, the first part of Moralis 
philosophia 1s devoted to the end of the human being; the second part 
deals with civil and social relations; the third part of Bacon's work is 
especially dedicated to the virtues and vices. 


For the most part, Bacon's treatise on the virtues is taken literally 
from the works of some pagan philosophers, especially from the works 


* RoGERUS BACON, Opus tertium, ed. J. S. BREWER (Rerum Britannicarum Medii 
Aevi Scriptores), London 1859, 53: “Posui igitur intentionem grossam istius scientiae 
nobilissimae, ut appareat quod magnus defectus in studio sapientiae est apud philo- 
sophantes Latinos quod haec scientia magna non est in usu eorum. Et haec est scientia 
optima, et respectu cuius aliae non habent comparationem; quia haec sola docet bonum 
animae. Ceterum isti omnes aliae sunt subiectae et propter quam omnes aliae sunt 
inventae. Haec enim est finis omnium, et domina et regina". On this topic, see J. HACK- 
ETT, "Practical Wisdom and Happiness in the Moral Philosophy of Roger Bacon", in 
Medioevo 12 (1986), 55-109. 

35 ROGERUS BACON, Moralis philosophia 1 proem., ed. Massa, 3.8-10: “Et hec est 
inter omnes practica, id est operativa, et de operibus nostris in hac vita et in alia consti- 
tuta". 

56 RoGERUS BACON, Moralis philosophia I proem., ed. MASSA, 4.1-6. See also HACK- 
ETT, *Practical Wisdom", 67-68. 
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of Seneca. This is, of course, far from being a coincidence: Bacon be- 
lieves that the moral teachings of the ancients are unrivaled and incom- 
parably superior to that one of medieval Christian authors. The simple 
act of reading the books on moral philosophy written by these pagan 
philosophers does not leave room for any vice. 
Tertia pars est de virtutum honestate ut amentur, et vitiorum turpi- 
tudine ut vitentur; et haec est pulchrior sapientia quam possit dici. 
Mirum enim est de nobis Christianis, qui sine comparatione sumus 
imperfectiores in moribus quam philosophi infideles. [...]. Nam non 


est homo in aliquo vitio ita absorptus quin si legeret diligenter libros 
hos illud vitium dimittere.*” 


For this reason, it is a priority in moral matters for Bacon to go back to 
the sources of the moral perfection of the ancients. This 1s, however, a 
difficult task: the books were too expensive and rare. Some ancient texts 
were not even available in a Latin translation. Sometimes, the manu- 
scripts were corrupt; often, the Latin translations were too poor. Some 
books could not be found at all, such as Cicero's De Republica, a book 
that Bacon, before Petrarca and Salutati, had long been looking for.” 


In his works, Bacon constantly lamented the cultural decline and 
moral corruption of his own time and invoked the revival of the an- 
cients. Thus, in order to realize his program, after denouncing the Pari- 
sian edifice of learning, Bacon calls the attention of his contemporaries 
to two disciplines: philology and the study of languages. 


For Bacon, the purpose of the study of languages and of the classics 
is not to accumulate an erudite knowledge, but to improve the morality 
of his own time. 


57 ROGERUS BACON, Opus tertium, ed. BREWER, 50-51. 


58 RoGERUS BACON, Opus tertium, ed. BREWER, 55-56: “Sed libri istius scientiae 
Aristotelis et Avicennae, Senecae et Tullii, et aliorum, non possunt haberi nisi cum 
magnis expensis; tum quia principales libri non sunt translati in Latinum, tum quia 
aliorum non reperitur exemplar in studiis solemnibus, nec alibi; quia libri Marci Tullii 
De Republica optimi nusquam inveniuntur, quod ego possim audire, cum tamen solli- 
citus fui quaerere per diversas partes mundi, et per diversos mediatores. Similiter multi 
alii libri eius. Libros vero Senecae, quorum flores vestrae beatitudini conscripsi, nun- 
quam potui invenire, nisi a tempore mandati vestri, quamvis diligens fui in hac parte 
jam a viginti annis et pluribus. Et sic est de multis aliis utilissimis libris istius scientiae 
nobilis. Paucissimi etiam sunt qui sciunt hujusmodi libros, nec sunt exercitati hic". On 
Bacon’s attitude towards the classical literature, see E. MASSA, Ruggero Bacone. Etica 
e poetica nella storia dell' «Opus maius» (Uomini e dottrine 3), Roma 1955, 111-20. 
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Bacon was fully convinced that the Christian moral literature was 
inferior to that of the ancients. Concerning the perfection of the moral 
life, as well as appropriate civil relationships, the Christians are inferior 
to the ancients. 

Quamvis enim de virtutibus gratum facientibus, ut de fide, spe et ca- 
ritate et huiusmodi, possumus ex professione christiana sentire que 
ipsi philosophi nesciverunt, tamen in virtutibus, que communiter re- 
quiruntur ad vite honestatem et ad communionem humane societatis, 
sermone sumus eis impares et operibus minus efficaces, sicut manife- 
stum est ex consideracione sapiencie quam proponunt. Et hoc est satis 
vituperabile nobis et omni derisione dignissimum.? 


The sermons and the works of the Latin Christian authors are, according 
to Bacon, simply not incisive. They are unable to move and convince 
their audience. With regard to the achievement of the goodness in hu- 
man life and of the justice that enable happiness among neighbors, the 
human being is, indeed, in dire need of persuasion, since these fields of 
human life concern practical reason more than the intellect. They need 
something more than mere rationality based solely on scientific knowl- 
edge. They require a stronger remedy. In the field of morality, scientific 
argument is in vain: here, rhetorical and poetical arguments alone can 
play an effective role. Only rhetoric arguments can make the human 
beings fully human and enable them to lead a civil life. Only poetic ar- 
gument, through similes and metaphors, can persuade the human being 
of the integrity of its virtues: by using a great style and pleasing words 
and by dealing with excellent things, poetics alone can incline the hu- 
man being towards the good. 

Et quia sic est, ideo argumentum rethoricum habet tres species. Unum 

est circa ea que fidei sunt et secte fidelis probande. [...]. Secundum 

genus argumenti rethorici est circa ea que flectunt ad compassionem 

iusticie, que in Rhetorica Tulii edocentur. Tertium est in hiis, que nos 

flectunt ad opus in culto divino, legibus et virtutibus [...], quia po- 

ete veraces usi sunt eo in flectendo homines ad virtutum honestatem. 

[...]. Hoc autem argumentum semper utitur grandi stilo, quia semper 

de grandibus eloquitur et magnificis rebus. [...]. Componitur vero 

hoc argumentum similitudinibus sumptis ex rerum proprietatibus. 


[...]. Inseruntur eciam verba affectuose significantia, que moveant in 
desiderium et executionem boni et flectant in hodium et fugam mali. 


°° ROGERUS BACON, Moralis philosophia II.5 proem., ed. Massa, 132.15-23. 
6 RoGERUS BACON, Moralis philosophia V.3, ed. MASSA, 254.32-258.5. 
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In these fields, Bacon claims, the medieval Latins failed: Bacon con- 
siders Cicero, Seneca and Aristotle masters of these kinds of argu- 
ments. 


Thus, by setting out for the revival of the ancients, by evoking the 
study of philology and languages and by giving preference to human 
disciplines favoring communication and moral persuasion, Bacon de- 
velops his program of cultural reform. A program that is, above all, 
finalized in the perfection of the human being, its dignity and happiness 
as an individual and as part of society. 


Conclusion 


In The Classical Weekly of 1919, Dean Putnam Lokwood reminds us 

that: 
In method Bacon was a true scholar and a true humanist. [...]. In 
some respects this dawn of humanism in the 13th century was far 
broader in its aim than the triumphant humanism of the 15th century. 
Bacon, Grosseteste, and the few choice spirits of the 13th century 
were ready to welcome any new light upon the great problems of phi- 
losophy, theology, and sciences, whether that light came from Latin, 
Greek, Arabic, or Hebrew sources.*! 


Lokwood's opinion might seem somewhat exaggerated. However, 
two great scholars and experts in Bacon's philosophy, Eugenio Mas- 
sa? and Antonino Poppi, would surely defend it. Indeed, at least 
one important fact must not be overlooked: Bacon's views on rhet- 
oric and poetics are not far from Bernardo Tasso's description of 
poetry: by imitating human action with pleasing words arranged in a 
beautiful order, the goal of poetry is precisely to adorn human souls 
by the harmony of verse with good and gentle morals and the many 
virtues: 


Il fine della poesia non è altro che, imitando l'humane attioni, con la 
piacevolezza de le favole, con la soavità de le parole in bellissimo 


él D. P. LokwooD, “Roger Bacon's Vision of the Study of Greek”, in The Classical 
Weekly 12:16 (1919), 123-25. 

9 Massa, Ruggero Bacone, 117: “Il Doctor mirabilis anticipa di molti anni le ricer- 
che degli umanisti. [...] Un filologo-filosofo. Un umanista medievale". 

8 A. Porri, “La metodologia umanistica della Moralis philosophia di Ruggero Ba- 
cone", in IDEM, Studi sull'etica della prima scuola francescana, Padova 1996, 41-57. 
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ordine congiunte, con l’armonia del verso gli humani animi di buoni 
e gentili costumi e di varie virtù adornare.‘* 


Something special begun at Oxford in the middle of the 13th century: 
a new interest in the human being, its dignity and activities arose to- 
gether with the program of a cultural reform. The inspirer of this new 
approach to human being was Robert Grosseteste. His theological and 
philosophical works were the seeds of most of the ideas developed a 
few years later by Thomas of York and Roger Bacon. 


If humanism is a philosophy of the human being and dignity and a 
new model of wisdom that comes about by turning back to antiquity, by 
recovering its ways of living and thinking and by restoring its original 
language,‘ if humanism does involve the revival of ancient worlds and 
the restoration of human dignity, since it is impossible to separate these 
two elements, Grosseteste, Thomas of York and Roger Bacon were, in 
the 13th century, the active protagonists of this new strand of thought. 


Universität zu Köln 
Universita Del Salento 


6 BERNARDO Tasso, Ragionamento della poesia, Vinegia: Gabriel Giolito de’ Ferra- 
ri, 1562, 12. 

65 C. VASOLI, “The Renaissance Concept of Philosophy”, in The Cambridge History 
of Renaissance Philosophy, ed. C. SCHMITT, Q. SKINNER, E. KESSLER and J. KRAYE, 
Cambridge 1988, 55-74, here 59-60; P.O. KRISTELLER, “Humanism”, in The Cam- 
bridge History of Renaissance Philosophy, ed. C. SCHMITT, Q. SKINNER, E. KESSLER 
and J. KRAYE, Cambridge 1988, 113-37. 

% E. GARIN, L'Umanesimo italiano. Filososia e vita civile nel Rinascimento, Bari 
1952, 1-19. 


HUMAN RELATIONSHIPS AND HUMAN ATTITUDES 
IN THE MEDIEVAL UNIVERSITIES 


OLGA WEIJERS 


Introduction 


A: first sight, a study of human relationships in the medieval uni- 
versities is an impossible task. Talking about human relationships 
in the medieval universities seems like talking about water in the sea. 
Deep or shallow, cloudy or clear, blue or grey, calm or agitated, water 
is everywhere. The same is true for human relationships: they exist in 
any place or institution where at least two human beings are gathered, 
and a fortiori in a university, where people come together to teach and 
learn from each other. 


However, the question 1 will address is specific to the medieval 
university. In what ways did living in the community of a medieval 
university affect human relationships? In a medieval university, there 
were human relationships between masters and students, between mas- 
ters and their colleagues, between students and their fellow students, 
between the scholars and the representatives of church and city, be- 
tween the scholars and town people, librarians, lodgers, police, mem- 
bers of the nobility, and benefactors, between scholars of one univer- 
sity and those of another university and with experts from outside the 
university. The social, juridical and economic aspects of university life 
involved in these relations would certainly merit further discussion. 
However, in this paper I will focus instead on relationships directly re- 
lated to scholarly activity and in particular to the scholarly practices in 
the faculty of arts, not only because this is the field of my competence, 
but also in order to emphasize the relationships of philosophers within 
the university. 


I see three main features of university life which certainly played 
a role in the relations of philosophers at the university: corporation, 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 107-126 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121776 
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ceremonies, and teaching practices. The fact that the university was a 
corporation — a corporation of masters and students in Paris, a corpo- 
ration of students in Bologna — clearly added a dimension to scholarly 
life, in contrast to the twelfth century schools. Although the Parisian 
Faculty of theology was constituted along the model of the cathedral 
chapter,! the four faculties formed together the universitas magistro- 
rum et scholarium, a corporation which developed out of the need to 
organize scholarly activities in an ever growing community, but also in 
order to defend privileges and to assure a certain amount of indepen- 
dence vis à vis the ecclesiastical authorities. The masters united in the 
collegium magistrorum certainly had different relationships than their 
predecessors in cathedral schools. Solidarity and cooperation were re- 
quired; they were for instance displayed in the general meetings of the 
university, called congregationes, that united all the members of the 
corporation. Ceremonies were also a characteristic feature of univer- 
sity life. There were many of them: the inception of new masters, ex- 
amination ceremonies, the principia of the bachelors of theology, etc. 


However, teaching practices probably provide the most interest- 
ing field of human relationships, especially the disputatio, because this 
practice developed mainly at the beginning of the university era. I will 
start with some general comments on relationships of authority or col- 
legiality, before proceeding to more specific situations exemplified in 
particular cases, especially the relationships between disputants in a 
disputation or a controversy. I will also address the topic of person- 
al attitudes in particular situations, such as attitudes of deference and 
dissent that influence an author's writings. Finally, I will ask whether 
lecturing on Ethics influenced the masters as they considered topics 
such as virtue and friendship. 


Of course, the subject remains difficult to treat, because we have no 
oral accounts, only written records. University statutes stipulate certain 
conditions of university life and academic activities — such as the re- 
quirement that every student attach himself to a master, a master who 
was responsible for him. Statutes also regulated the procedures to be 
followed for examinations and other ceremonies. In fact we have a lot 


! See the recent study of G. S. MOULE, Corporate Jurisdiction, Academic Heresy, 
and Fraternal Correction at the University of Paris, 1200-1400 (Education and Soci- 
ety in the Middle Ages and Renaissance 51), Leiden-Boston 2016. 
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of reports of academic activity. But the texts that have come down to 
us are a small proportion of what was written and they seldom reflect 
personal relationships. More often they concern doctrines, opinions, 
discussions, etc. Thus, we will often have to rely on extrapolations and 
guesses on the basis of the texts at our disposal. 


Authority and Collegiality 


The first thing that comes to mind when thinking about human re- 
lationships in the university is, of course, the relationship between 
masters and their students, the authority exercised by the master in 
the classroom, when he explained, for instance, what Aristotle meant 
in one of his philosophical treatises. That part of authority goes with- 
out saying; one hardly imagines — in those times — one of the students 
challenging the master”s exposition. But there were many masters 
who commented on the same texts and only some of them managed 
to attract numerous students. Most masters probably remained rather 
obscure teachers, because their students were not enthusiastic about 
them. This was partly due to personality, as always has been and al- 
ways will be the case, but also partly due to the quality of the teach- 
ing. For instance, in working through the difficult texts of Aristotle, 
some masters succeeded in making them very clear indeed, thereby 
sacrificing more profound or technical digressions on intricate prob- 
lems. Thus, Adam of Buckfield must have been one of those mas- 
ters who were popular for their clarity. Let us take his commentary 
on the De anima, which has been transmitted in twelve manuscripts, 
which is considerably more than other, contemporary, commentaries 
of the same period.? When compared to these other commentaries, 
one can see that Adam's aim was to provide a thorough, but readable 
account of what Aristotle meant to say in this treatise, leaving aside 
linguistic details and the development of philosophical problems, ei- 
ther in questions (completely lacking in his commentary, apart from 
one question at the end of Book I) or in discursive digressions. We 
can see that he succeeded very well in realizing this aim, and the 
popularity of his works suggests that his contemporaries agreed. As 
our colleague R. James Long said, Adam's commentaries reveal that 


? Cf. O. WEUERS, “Selection et popularité des auteurs dans les universités médiéva- 
les”, in Mittellateinisches Jahrbuch 53:1 (2018),105-24, 120. 
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he was “a remarkable teacher for the clarity and the orderliness of his 
thought.”* 


Of course, clarity was not the only thing that attracted students, 
but also originality and brilliance, sometimes even dangerous views. 
We have some famous examples of that kind, such as, for instance, 
Siger of Brabant, whose authority was indisputable, but whose theo- 
ries clashed with ecclesiastical authority. There is no need to repeat 
the well-known story of the condemnations in Paris or the one about 
the philosopher's last years and intriguing death.* There is no doubt 
that before his misfortunes he was a famous master exercising great 
influence on the students. At the same time, we may cite Siger as an 
example of an emancipated student challenging his former master's 
authority. This becomes evident in his commentary on the De causis, 
in which Siger rejects Thomas's theological arguments for the pos- 
sibility of direct divine intervention in matters of this world. Using 
the same sources as Thomas Aquinas, but arguing for a philosoph- 
ical position that excludes any divine intervention, Siger even says 
that some of his adversaries argue in a sophistical manner (quidam 
sophistice arguunt). Here he 1s pointing to exactly the passage of his 
commentary of the De causis that Thomas had quoted in favor of 
the contrary doctrine.? Clearly, Siger is here criticizing his former 
master. 


Masters in the same university and the same faculty were of course 
organized in institutional structures which, for instance, determined 
what they had to teach and when, and even how they had to teach. 
They were also, of course, in permanent contact with each other and 
probably had some personal arrangements between them. For instance, 
when reading the statutes in which the Parisian faculty of arts stipulat- 
ed which texts had to be read, one clearly sees that one master could 
never teach all these texts on his own; there must have been a division 
of the texts to be taught. The commentaries produced by arts masters 
also make this clear: some masters specialized in logic and grammar, 


? R.J. LONG, “Introduction”, in ADAMUS BUCFELDUS, Glossae super De vegetabili- 
bus et plantis, ed. R.J. LONG (Studien und Texte zur Geistesgeschichte des Mittelalters 
111), Leiden-Boston 2013, 8. 

^ Cf. F.-X. PUTALLAZ et R. IMBACH, Profession: Philosophe. Siger de Brabant, 
Paris 1997. 


5 PUTALLAZ et IMBACH, Profession: Philosophe. Siger de Brabant, 167-68. 
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like Robert Kilwardby, others in natural philosophy. This practice must 
have required a certain degree of collegiality. 


In some cases, this entente between colleagues seems to be sorely 
lacking. In the context of the censure of heretical doctrines, informing 
on colleagues and teachers was encouraged and even required. This 
was the case not only within Dominican and Franciscan convents! 
(where fraternal correction was habitual), but sometimes also by the 
ecclesiastical authorities in the whole university. In March 1277 bishop 
Tempier excommunicated the masters defending the famous 219 pro- 
hibited propositions, but also those who would listen to them without 
informing himself or the chancellor within a week.” As Luca Bianchi 
has formulated it, from then on “the masters were conscious that be- 
hind every student and every colleague an informer could lurk”; and 
the measure was still effective twenty years later, as we learn from 
Godfrey of Fontaines. 


In other situations the Parisian scholares, masters and students, re- 
acted as members of the same community, in face of menaces from 
outside. Thus, the well-known strike of 1229 united the great majority 
of the scholars in reaction to the violent repression of the students after 
a fight between the townspeople and some of the students the day be- 
fore.* Sent by the Queen herself, Blanche of Castile, the provost and his 
sergeants intervened indiscriminately and even killed some students. 
The masters interrupted their teaching and sent a delegation to the 
Queen and the papal legate, to ask that justice be done. In the absence 
of any response, the masters then elected twenty one representatives, 
who prepared a decree, sealed with the personal seal of each of them, 
announcing that if the corporation did not rapidly receive reparation for 
the wrongs done by the provost and his sergeants, the university would 
leave the city of Paris and would forbid its masters and students to 


6 Forinstance, Walter Chatton denounced his confrere William Ockham, cf. G. ETz- 
KORN, “Ockham at a Provincial Chapter: 1323. A Prelude to Avignon”, in Archivum 
Franciscanum Historicum 83 (1990), 557-67. Cf. also the introduction of R. Woop's 
edition of ADAMUS DE WODEHAM, Lectura secunda Lectura secunda in librum primum 
Sententiarum, ed. R. Woop et G. GAL, St. Bonaventure, NY 1990, 10*-16*. 

7 Cf. L. BIANCHI, Censure et liberté intellectuelle à l'Université de Paris (XIIF-XIV. 
siècles), Paris 1999, 51-52. 

* Cf. N. GorocHov, Naissance de l'université. Les écoles de Paris d'Innocent III à 
Thomas d 'Aquin (v. 1200 — v. 1245), Paris 2012, 405-14. 
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teach and study there. No response being forthcoming, the masters and 
students left the city in a general strike, which would last for two years. 
Although Matthew Paris’s account is somewhat exaggerated when he 
says that the whole university without exception left Paris, the fact is 
that the corporate movement was massive indeed. And for many schol- 
ars, especially the less fortunate and the less well-known, who were 
not particularly wanted elsewhere, this situation must not have been 
very comfortable. Their consciousness of belonging to a corporation, 
but also the simple spirit of collegiality must have played a crucial role. 


Disputations and Controversies 


The human relationships during disputations are generally described as 
agonistic, competitive, or combative.? Indeed, in some kinds of disputa- 
tion this was clearly the case, especially in the eristic disputations, where 
two opponents confronted each other in a kind of joust, most often on 
a question of logic. The eristic disputation mainly concerns logic and 
grammar, as the documents preserved from the beginning of the twelfth 
century onwards attest. It functioned as a kind of dialectical exercise and 
developed into the specific genre of the obligationes.!º In the 13th centu- 
ry, it seems to be part of the teaching of the arts. Some authors, especial- 
ly in their commentaries on Aristotle's Topics, described and commented 
on these disputations, such as Albert the Great and Boethius of Dacia. 


Other kind of disputations can also have an agonistic character, 
for instance the quodlibetical disputations, in which anyone present 
could raise any question, to be answered by the master who organised 
the disputation and his assistant, or certain magisterial disputations, in 
which masters and bachelors could intervene during the discussion and 
sometimes displayed an aggressive temperament. 


Moreover, controversy between masters was often expressed in 
several phases: a question disputed and determined by one master was 
taken up somewhat later by another master, who criticised his col- 
league's solution in a new disputation. In some cases the adversary 


? See for instance A. J. NOVIKOFF, The Medieval Culture of Disputation. Pedagogy, 
Practice, and Performance, Philadelphia 2013, 145. 

10 Cf. for instance O. WEUERS, In Search of the Truth. A History of Disputation Tech- 
niques from Antiquity to Early Modern Times (SFAHI 1), Turnhout 2013, 121. 


Human Relationships in the Medieval Universities 113 


is explicitly mentioned and treated with little courtesy. Thus, Walter 
Burley was criticised by Matthew of Gubbio in one of the questions he 
disputed at Bologna in 1341: Matthew cites and attacks two opinions 
Burley had expressed in his commentary on the Physics: “And there- 
fore Burley stated this opinion in the fourth book of the Physics in the 
treatise on time, [...]," “And therefore Burley gave a different opinion, 
saying that [...].”!! Matthew rejects both opinions and continues by 
saying that there remains a difficulty about the passage and Averroes? 
commentary on it. Matthew expresses his amazement about Burley's 
answer: *But we have to marvel greatly about Burley, because he him- 
self does not maintain the opinion of the Commentator [1.e. Averroes]. 
Indeed, he demolishes his comment from the beginning to the end, 
which is proved by eight arguments.”*? Afterwards, Burley replied to 
this criticism in another disputed question, without naming Matthew 
explicitly, but calling him quidam reverendus socius, a certain venera- 
ble colleague.? We probably have here an example of indirect polem- 
ics, Burley reacting to Matthew's opinion, which had been reported by 
some student who had assisted to Matthew’s disputation.'* 


This kind of passages also shows that from the late 13th century 
onwards the masters were not always quoted anonymously, as had been 
the case in the 12th century and the early 13th century. In the 14th cen- 
tury explicit mentions became more general: the masters became au- 
thorities to be cited or refuted, like the earlier Church Fathers or ancient 
authors. This reflects the masters' deeper conscience of their own value 
and the role they played in intellectual society. Individual masters par- 
ticipated in a network of contemporary scholars, with whom they had 
more or less direct relationships. 


! MATTHAEUS DE EUGUBIO, Questio disputata Utrum propositio vera de preterito 
fuerit prius vera de presenti, Città del Vaticano, Biblioteca Apostolica Vaticana, Cod. 
Vat. lat. 3066 f. 7vb. 

2 Ibid. 

13 O. WEUERS, “La ‘disputatio’ comme moyen de dialogue”, in EADEM, Études sur 
la Faculté des Arts dans les universités médiévales (Studia Artistarum 28)), Turnhout 
2011, 342-49; EADEM, “The Medieval disputatio”, in Traditions of Controversy, ed. M. 
DASCAL and H. CHANG, Amsterdam-Philadelphia 2007, 146-48. 

4 We have other cases in which Burley refers to oral communication; cf. WEUERS, 
“La ‘disputatio’ comme moyen de dialogue", 348: “in dogmatibus non scriptis, secun- 
dum quod fuit mihi reportatum, dixit [...]". 
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As for the agonistic character of certain forms of disputation, some 
contemporaries, themselves outside the competition and backed by a 
tradition of reproving theologians," opposed to dialectics and its pos- 
sible excesses, expressed their poor opinion about the “cock fights" 
between masters. The wise encyclopaedist Vincent of Beauvais ex- 
pressed his feelings about it as follows: 

the contentious disputation of mature and modest men is repugnant 

and censurable. And today, hardly one out of many thousands can be 


found who is modest in disputing, but all are contending, and strug- 
gling, and disturbing rather than elucidating the truth." 


Certainly, some masters were prone to shred every view differing from 
their own. However, at the same time, Vincent of Beauvais, in the pas- 
sage quoted, correctly notes that the aim of the disputation was eluci- 
dating the truth. A large majority of disputations were not contentious, 
but we do not know of them today because they were not interesting 
enough to be reported in script or because the reports have been lost; 
they were either pedagogical exercises or discussions designed to find 
the right answer to a question, to come to a better understanding of a 
difficult problem and advance in the direction of the truth.!* 


In these cases, the relationships between the disputants were quite 
different: in the pedagogical disputations, the students accepted their 
master's direction in order to learn how to handle the tools of the dis- 
putation and to acquire at the same time a thorough understanding of 
the matter involved. In magisterial disputations the master usually dis- 
puted a question that was considered serious and complicated, and in 
doing so collaborated with his assistants and other masters or bachelors 
to determine the solution to the question by discussing the various ar- 
guments in favour of that solution, the objections that could be made 


5 Cf. O. WEUERS, “De la joute dialectique à la dispute scolastique", in Académie 
des Inscriptions et Belles-Lettres. Comptes rendus des séances de l'année 1999, Paris 
1999, 294. 

16 Cf. NOVIKOFF, The Medieval Culture of Disputation, 144. 

17 VINCENTIUS BELLOVACENSIS, De eruditione filiorum nobilium, ed. A. STEINER, 
Cambridge, Mass. 1938, 73: “Disputacio ergo contenciosa viris maturis ac modestis 
reprobabilis et odiosa; et tamen vix hodie invenitur e multis milibus unus in disputa- 
cione modestus, sed omnes fere contendunt et dimicant et ideo plus veritatem turbant 
quam elucidant" apud NOVIKOFF, The Medieval Culture of Disputation, 144-45. 


!8 Cf. WEUERS, In Search of the Truth, 122. 
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against them, and the way these objections should be answered. They 
also considered arguments contrary to the solution, their possible val- 
ue and the reasons why they had to be rejected. Thus, in the common 
practice of teaching at, for instance, the arts faculty, the relationship 
was either one of a master's efforts to teach his students the necessary 
tools and knowledge, or one of collaboration, of collaborative research. 


This method of inquiry was an essential element of academic in- 
tellectual culture and it was admired by outsiders. I cannot resist the 
temptation to quote once more the beautiful description by a Jewish 
scholar, Leon Joseph of Carcassonne, in the 14th century, who reports 
what he saw in the circles of the Christian scholars, when he decided to 
learn their language and to assist to their debates: 

I have much profited from that, for most of their discussions and ex- 

changes about the sciences are never ending and in everything that 

merits reflexion, nothing is lacking: they constantly dispute about 
their truth and also make their errors apparent. They take care to de- 

tail their questions and answers, thanks to the disputation, making the 

truth emerge in the midst of its opposites, by explaining everything 

by its two opposites, like a rose emerging from between its thorns.'” 


He rightly mentions the errors that were brought to light as well as the 
correct arguments, and the detail in which the various positions were 
examined. In this kind of disputations, there was no winner, or rather, 
all the participants gained a better insight, and the feeling of common 
effort leading to it must have been exciting and satisfactory to all. 


Attitudes in Various Academic Situations 


Human relationships imply a variety of attitudes in a variety of situ- 
ations. When we limit the situations to those with a strictly academic 
character, we can at least mention three different attitudes: first, pride 
in exercising the profession of philosopher, secondly challenge and 
criticism in the face of colleagues or authorities (or on the contrary, 
respect), and thirdly an open-minded approach in scientific inquiry. 


First, during the second half of the thirteenth century, we see em- 
inent teachers of philosophy in Paris express their satisfaction with 


12 C. SRAT, "L'enseignement des disciplines dans le monde hébreu”, in L'enseigne- 
ment des disciplines à la Faculté des Arts (Paris et Oxford, XIII-XV siècles), éd. O. 
WENERS et L. HoLTZ, Turnhout 1997, 507. 
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pride in their profession. Here the example considered above, Siger 
of Brabant, is instructive. He and his colleagues at the faculty of arts 
began for the first time to consider their teaching not as a preparation 
for the higher faculties, but as a profession and a way of life in itself, 
independent of the teachings of the theologians and the doctrines of the 
church. The root of this attitude is, of course, the gradual discovery of 
the heritage of the Philosopher, Aristotle, who had provided a whole 
corpus of philosophic and scientific texts that offered a sound basis for 
new disciplines, prescinding, of course, from theories considered by 
some as heretical 


Siger was certainly not the only master to consider the philosophy 
of Aristotle and his commentators, especially Averroes, as an impres- 
sive system of scientific thought, and to claim an independent position 
for the study of philosophy, insisting on the need to distinguish ratio- 
nally the two disciplines: philosophy and theology. Boethius of Dacia, 
too, held very similar views and was also concerned by the condemna- 
tions of 1277. Like Siger, he taught logic and natural philosophy, and 
was apparently satisfied by that kind of life.” 


From this time on we see masters continuing their teaching in the 
arts faculty until the end of their scholastic career instead of passing on 
to one of the higher faculties after the years of “necessary regency” in 
the arts, or at least staying more than a few years and producing an im- 
pressive corpus of philosophical commentaries and treatises. Towards 
the end of the thirteenth and in the beginning of the fourteenth century 
Radulphus Brito, who started his teaching career in the 1290s, covered 
grammar (including questions on Priscian), logic (commentaries and 
sophisms) and even mathematical questions, as well as commenting 
on the Physics, Metaphysics, Meteorology, De anima, probably also 
the Parva naturalia, and the Ethics?! Indeed, though we probably do 
not have all the works he wrote, their quantity 1s impressive. Brito then 


20 Cf. O. WENERS, Le travail intellectuel à la Faculté des Arts à Paris : textes et 
maîtres (Studia Artistarum 1), Turnhout, 1994, vol. 1, 87-92; for Boethius, cf. BIANCHI, 
Censure et liberté intellectuelle à l'Université de Paris (XIII-XIV siècles), passim. 

?! Cf. O. WENERS, Le travail intellectuel à la Faculté des Arts à Paris : textes et 
maîtres, Turnhout, 2010, vol. 10, 43-64; S. EBBESEN, "Radulphus Brito. The Last of 
the Great Arts Masters. Or: Philosophy and Freedom", in Miscellanea Mediaevalia 27 
(1999), 231-51; W.J. COURTENAY, “Radulphus Brito, Master of Arts and Theology", in 
Cahiers de l'Institut du Moyen Age Grec et Latin 76 (2005), 131-58. 
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read the Sentences, incepted as master in theology around 1313 and 
was provisor of the Sorbonne by 1315, but his works in the field of the- 
ology seem much less important than those in the arts. As Sten Ebbesen 
expressed it, Radulphus seems to have been the last of the great arts 
masters of the thirteenth century. He was one of the last to believe in 
the “philosophical enterprise” of his contemporaries, sharing the vision 
of a knowable universe, and “of man obtaining his freedom by acquir- 
ing a genuine understanding of the universe he is part of.”2 


During the fourteenth century, once again masters usually left the 
faculty of arts for other studies or other horizons. Thus, Bartholomew 
of Bruges (first half of the fourteenth century), to cite one of many 
cases, taught as a master of arts in Paris, but then went to Montpellier 
to teach medicine.” However, in the fourteenth century too, there were 
some masters who consecrated their life to the study of arts and phi- 
losophy, such as John Buridan, born around the time Siger died, who 
passed his long career exclusively in teaching the arts in Paris, often 
commenting several times the same texts on the curriculum.” He cer- 
tainly is one of the best known medieval philosophers and his influence 
on the teaching in later universities was considerable. Another example 
is provided by John of Jandun,? also at the beginning of the fourteenth 
century; this master had a more adventurous life, because he was close 
to Marsilius of Padua” and left Paris together with him to take refuge 
at the court of Louis of Bavaria, which did not prevent his excommu- 
nication. But before this adventurous period he taught the arts in Paris 
for about sixteen years and apparently did not feel the need to progress 
to a higher faculty. An interesting text by John of Jandun, the De laudi- 
bus Parisius (1323), singing the praise of the city of Paris, makes one 
wonder if the quality of life and the importance of the faculty of arts in 


2 EBBESEN, "Radulphus Brito. The Last of the Great Arts Masters", 232. 

23 Cf. WEUERS, Le travail intellectuel, vol. 1, 75-81. 

2 Cf. O. WENERS, Le travail intellectuel à la Faculté des Arts à Paris : textes et 
maítres, Turnhout 2001, vol. 4, 127-65; J. BIARD, Science et nature. La théorie buri- 
danienne du savoir, Paris 2012. 

25 Cf. O. WENERS, Le travail intellectuel à la Faculté des Arts à Paris : textes et 
maîtres, Turnhout 2003, vol. 5, 87-104. 

26 Both John of Jandun and Marsilius of Padua lived at one time or another between 
1315 and 1330 in the same part of the Latin Quarter as Radulphus Brito; cf. COURTE- 
NAY, "Radulphus Brito, Master of Arts and Theology", 152-53. 
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Paris did not influence the decision of some masters to stay where they 
were, and to live an exciting life, as a respected master of philosophy, 
in a stimulating environment.” 


Secondly, the attitude of challenge and criticism is to be found in 
many sources, especially, of course, the texts resulting from disputations 
or otherwise reflecting scholarly debate. The spirit of critical assessment 
was certainly not absent from the medieval scholarly world, as was 
shown by a volume published some years ago on “The Critical Method 
in the Middle Ages.”* In the age of the universities it became an essential 
part of teaching and debating. On the one hand, critical assessment aimed 
at the authorities being expounded; thus, during the lectures, a master 
explaining a difficult text of Aristotle asked for instance, why does the 
author say this, while at another place he says the contrary? Raising crit- 
ical questions about a text sometimes revealed its flaws, but it also often 
led to a more profound understanding of the text expounded. Thus, the 
thorough analysis of the four books of Peter Lombard’s Sentences often 
led to new insights. Disputations, too, can be viewed as a technique for 
examining texts and concepts in a critical way, as we saw before. 


But very often criticism was directed against contemporaries, es- 
pecially in the context of disputation. The refutation of contrary ar- 
guments and different opinions sometimes devolved into harsh dep- 
recation. More generally, when the authors of disputed questions and 
treatises referred to contemporary scholars, they were often ferociously 
critical. Remarks about stupid arguments, confused exposition, etc., are 
not difficult to find. Thus, the anonymous author of a sophism dating 
from the second half of the 13th century writes about a thesis, here 
attributed to “some people” but possibly referring to Roger Bacon, that 
1t “exceeds all measure of insanity,” a term used by Bacon himself to 
describe Richard Rufus of Cornwall's views:? 


Aristotle says that we must not argue laboriously [/aborandum] 
against every possible position, and thus it seemed to me that this 


27 Cf. O. WENERS, 4 Scholar s Paradise. Teaching and Debating in Medieval Paris 
(SFAHI 2), Turnhout 2015, 25-26. 

28 Cf. La Méthode critique au moyen âge, éd. M. CHAZAN et G. DAHAN (BHCMA 3), 
Turnhout 2006. 

2 Cf. A. DE LIBERA et L. GAZZIERO, “Le sophisma Omnis homo de necessitate est 
animal du ‘Parisinus latinus! 16135, f. 99rb-103vb”, in Archives d'Histoire Doctrinale 
et Littéraire du Moyen Age 75 (2008), 328-29. 
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[position] should not be refuted [improbari], but rather derided and 
dismissed, as Aristotle himself says in the first book of On Genera- 
tion and Corruption, regarding Parmenides' opinion that “all things 
are one." And as he says in the same place, regarding the same thing, 
“in discourse this seems to happen, but in reality thinking like that is 
similar to insanity, so much so that nobody [even the] insane would 
err [egrediatur] so much as to judge fire and ice to be the same thing.” 
So it seems in this case: it is similar to insanity and it is worse than all 
insanities [ultra omnes insanias], because no person, lay cleric, wise 
or insane, has erred so much that he would not be stirred in his soul by 
the name of a past thing that he has known, if he hears it. 


This verbal violence is of course still more evident in polemical treatis- 
es. In one of my studies?! I quoted the example of the 14th century phi- 
losopher and theologian, Harvey Nedellec, who wrote an extensive trea- 
tise called On Four Matters or Determinations against Master Henry of 
Ghent. One of the issues about which they disagreed was the question 
of the plurality of forms, the doctrine of the existence of one substantial 
form in man having been condemned by the archbishop John Peckham 
in 1286. Harvey does not refrain from repeated harsh criticism: "but this 
should be considered incongruous by any intelligent man," “and so he 
can see for himself, if he wants to open his eyes," “this is nonsense," 
"these [arguments] are so ridiculous that one should not take pains to 
refute them," etc.? This style is not distinctive of Harvey. As De Rijk 
notes in his introduction, “in the context of the Correctoria literature, 
the personal attack was part of the strategy of argument." In this context, 
combatants lead us to believe that they are not too willing to under- 
stand their opponent's intention and arguments correctly [...]. The 
interlocutor's performance more than once makes the reader think 


that he cares more about the game than about what is at stake [...]. 
Add to this the animosity and rivalry and you have all the ingredients 


for unceasing heated debates at daggers drawn.? 


In fact, apart from serious investigation of the truth, medieval disputa- 
tion could also be a struggle between two personalities ready to betray 


30 Cf. DE LIBERA et L. GAZZIERO, “Le sophisma Omnis homo de necessitate est ani- 
mal”, 328-29; WEUERS, In Search of the Truth, 296. 


31 Cf. WEUERS, In Search of the Truth, 296-97. 


32 L.M. DE RIK, “Introduction”, in HERVAEUS NATALIS, De quattuor materiis sive 
determinationes contra magistrum Henricum de Gandavo, ed. L.M. DE RUK, Turnhout 
2011, LXX-LXXI. 


33 DE RUK, “Introduction”, LXX-LXXI. 
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the fundamental spirit of collegial inquiry. But in many cases two ad- 
versaries engaged in mutual criticism in a disputation arrived at a better 
and more accurate formulation of the topic and the argumentation in a 
“critical debate.”** 


Thirdly, the practice of the disputation also often shows a quite 
different attitude: that of a modest open-minded approach to finding 
solutions to difficult problems. The open-minded approach of the dis- 
putants is all the more impressive, since even at high point of medieval 
reasoning and disputation, the liberty of questioning was not absolute. 
When the masters of the arts faculty ventured into arduous investiga- 
tions of crucial problems, the faculty of theology did not allow too 
much deviation from Christian orthodoxy. 


The idea that they can come nearer to the truth without necessarily 
fully attaining it is espoused by various writers from the end of the 
thirteenth and the fourteenth century. They consider the disputation as 
a means to take a step on the way to the truth, not as a means to estab- 
lish an indubitable truth. In my research on medieval disputation I have 
quoted several passages showing that restraint and open-mindedness 
of the masters, implying a certain degree of modesty is also character- 
istic of the period. Let me quote here one example: the conclusion of a 
disputed question by John of Jandun. It is obviously the written report 
of a disputation, held in Paris in the second decade of the 14th century, 
with the intervention of two respondents and various opponents, on the 
question “whether the substantial form that completes matter is cor- 
ruptible.” The author explicitly notes where the report of the discussion 
ends (“These were the things said about the proposed question during 
the disputation”) before offering his solution in what he calls an opus- 
culum composed of three chapters. He ends his demonstration with the 
following words: 

These are the things that for the moment seem to me should be main- 

tained about the generation and corruption of a substantial form. But 

if it should happen that other, more efficient arguments were found 

for the opposite position and if it should happen that the arguments 


for the position presented here were sufficiently refuted, I would not 
refuse to say otherwise, for it seems better to me to exchange one 


34 Cf. S. PIRON, “Olivi et les averroistes”, in Les Sectatores Averrois. Noétique et 
cosmologie aux XIII-XIV siècles, éd. D. CALMA et E. Coccia, Freiburger Zeitschrift 
fur Philosophie und Theologie 53 (2006), 178-80. 
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opinion for another than to adhere obstinately to one's own opinions. 
However, it is not reasonable to call this position, like the others, false 
unless [another position] was demonstrated with arguments and the 
arguments for that position were satisfactorily proven.? 


Here Jandun clearly indicates that this is what he thinks about the prob- 
lem, after much investigation and discussion, but if somebody else 
comes up with better arguments for a different opinion, he is ready to 
accept it. 


This surprisingly honest and modest mentality is not found only 
among philosophical authors. In the faculties of law and medicine it is 
also normal during this period. For example, Thaddeus of Parma, pro- 
fessor of medicine and philosophy at Bologna at the beginning of the 
14th century, says at the end of one of his disputed questions, resulting 
from a previous disputation: 


And this is what, as it seems to me, has to be said for the moment 
on this question. And in this, if I have said something unusual and 
contrary to the common opinion of modern doctors of medicine, let 
it not be rejected because of custom, but let it be weighed by diligent 
inquiry and if it is found consonant with reason, let it be accepted. 
But if it is contravened by arguments stronger than the ones given 
earlier, I am prepared to abandon that conclusion, as often as such 
inadmissibility is proven to me with conclusive arguments. For I have 
said what I say not because I was motivated by presumptuousness 
or arrogance, but only by the earnest desire to investigate the truth, 
which must be the aim of whoever speculates. Thus the Philosopher 
[Aristotle] remarks in the second book of the Metaphysics: “the aim 
of theoretical philosophy is truth; of practical philosophy, practice 
[opus]" [11.1, 993520-21]. Thanks be to God, amen.? 


As I showed before, in the disputed questions of the jurists similar re- 
marks are to be found, for instance in a question by Jacopo Bottrigari, 
who taught in Bologna in the beginning of the 14th century: *And in 
this the truth is clear, excepting healthier advice. Deo gratias. I, laco- 
bus Butrigari who disputed the foresaid question.” Although such 
remarks seem to have become formulaic in the fourteenth-century dis- 


33 WEUERS, La ‘disputatio’ dans les Facultés des arts au moyen âge, 40. 

36 O. WEUERS, Queritur utrum. Recherches sur la 'disputatio' dans les universités 
médiévales (Studia Artistarum 24), Turnhout 2009, 235. 

37 Cf. A. CAMPITELLI (a cura di), “Tre *quaestiones' conservate nel ms. Vat. Lat. 
8069”, in Studi sulle ‘quaestiones 'civilistiche disputate nelle Università medievali, a 
cura di G. D'AMELIO, Catania 1980, 110-11. 
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puted questions of the jurists,’ it is clear that the authors of such ques- 
tions were engaged in a serious exchange of thoughts and arguments 
with their colleagues; we are far from simple classroom teaching. 


Of course, in some circumstances restraint about a solution is in- 
spired by respect for the church. And where the relationship between 
faith and reason is involved, care is mandatory, as many philosophers 
observed. Freedom of speech had its limits, in a world where hereti- 
cal positions could be (and were sometimes) severely condemned, as 
shown for instance by the fate of John Hus? at Prague. 


Within the faculty of theology one also may find a kind of willing- 
ness to submit one's opinions to colleagues, for instance in Thomas 
Aquinas (who was ready to subject his doctrines to the assembly of 
Parisian masters “for weighing and polishing") and in Godfrey of Fon- 
taines (already quoted above): *Nevertheless, I am prepared to hold 
conclusively that there are several forms in man, if other and stronger 
arguments are presented, or if the Church determines [...].”* However, 
in this faculty such restraint seems more limited in extent and depth. 


The Influence of an Author's Character 


On a different level, human relationships were naturally influenced by 
the character ofthe various scholars. Most ofthe time, one cannot make 
out what kind of person they were, but in some cases we have enough 
indications to give us an idea of their overall personality. I will present 
two thirteenth-century masters whom we may get to know somewhat 


38 The formula “save healthier advice and submitting myself to the correction of 
any wise man" (“salvo tamen consilio saniori et me subiciens correctioni cuiuslibet 
sapientis") also figures in other questions of the same author; cf. M. BELLOMO, Aspetti 
dell'insegnamento giuridico nelle università medievali I. Le "quaestiones disputatae ". 
Saggi, Reggio Calabria 1974, 104, 107. The attitude of leaving the solution open to 
criticism and correction almost became a standard formula in certain authors, as for 
instance for ROFFREDUS DE EPIPHANIIS, who starts the solution of his questions usually 
with: "In this question it seems to me, without prejudice to a better opinion [...]" (“In 
hac questione videtur mihi sine preiudicio melioris sententie [...]”). Cf. WENERS, Re- 
cherches sur la 'disputatio' dans les universités médiévales, 167. 

? On John Hus, see for instance O. PAVLÍCEK, “The Chronology of the Life and 
Work of Jan Hus", in 4 Companion to Jan Hus, ed. F. SMAHEL and O. PAVLICEK (Brill's 
Companions to the Christian Tradition 54), Leiden-Boston 2015, 9-68. 


^ Cf. DE RIK, “Introduction”, XLVI. 
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more personally, when reading their writings, than is the case with the 
mass of their contemporaries. 


One of them is Robert Kilwardby,*! an important master of arts in 
Paris, who afterwards became an important figure in Church adminis- 
tration and political life, dying a cardinal in 1279. As a master, he was 
much appreciated, because of his systematic, accurate mind and his 
rigorous verbal expression. He clearly valued the exact formulation of 
ideas. He then became a Dominican and studied theology, but at the 
same time he wrote a number of important treatises, which betray his 
interest in philosophical issues. His De ortu scientiarum, De tempore 
and De spiritu fantastico (‘On Imagination”) show the same concern 
for synthesis he had exhibited as a secular master. He aimed to recon- 
cile the knowledge of Aristotle he acquired in Paris with his extensive 
reading of the works of Augustine in Oxford. These efforts show that 
he not only had a clear mind, but also a peaceful character, prone to 
conciliation rather than antagonism. 


We can still see another aspect of his character when in 1271 the 
general of the Dominican Order, John of Vercelli, addressed a list of 43 
‘articles’ to Thomas Aquinas, Albert the Great and Robert Kilwardby, 
asking them to give an answer within four days to the following ques- 
tions: do the ‘saints’ (the Church Fathers) agree with [certain] prop- 
ositions, do they themselves agree, and, if not, can the propositions 
be tolerated? Thomas answered the next day with a rather short text, 
which has often been copied. Albert replied more lengthily with a text 
entitled Problemata determinata, of which we have only two manu- 
scripts. Robert Kilwardby's reply, although it has survived in a muti- 
lated form, can still probably be considered authentic, the more so as 
it is explicitly attributed to him by its scribe (who was, unfortunately, 
a bad copyist). Although the list of questions they address is the same, 
the contrast to Thomas is marked. Thomas is clearly in a hurry and his 
reaction is barely polite; Kilwardby gives lengthy answers with long 
developments on the influence of the heavenly bodies, earthly corrup- 
tion, biology and human generation, as well as astronomy. One can 
infer that he is clearly interested in the natural sciences and the sciences 
of the quadrivium. It is also apparent that John of Vercelli considered 


“| Cf. WEUERS, 4 Scholar s Paradise. Teaching and Debating in Medieval Paris, 
231-45. 
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him one of the important Dominican scholars, on the same level as 
Thomas and Albert. For our purpose it is important to note that Kil- 
wardby took enough time to discuss the subjects thoroughly. He was 
an intelligent, moderate and conscientious man, who must have been 
respectful towards his superiors and probably also a demanding but fair 
master for his students. 


His near contemporary, Roger Bacon, was a very different kind of 
man. Many scholars reading Bacon's works have noted his irascible 
nature and his limited inclination for the amenities. As Rega Wood ex- 
pressed it, “Bacon had an axe to grind” and thus counted many enemies. 
He, for instance, “ridiculed a pair of vastly overrated boy theologians” 
(probably Thomas Aquinas and Bonaventure) and “he excoriated Rich- 
ard Rufus of Cornwall”, whom he described as very popular with the 
foolish multitude (famosissimus apud stultam multitudinem) but con- 
sidered insane (insanus) by the wise (sapientes).? In a comparison 
between Rufus and Bacon, Rega Wood says that, although both were 
Franciscans, “Rufus was as humble and obedient as Bacon was defiant 
and boastful.” Adam Marsh, who was highly esteemed by Bacon, had 
in his turn much respect for Rufus”s character and abilities, whose good 
qualities Marsh thought prompted people of all classes to befriend the 
Franciscans. Bacon's dislike for Rufus was not irrational, however, for 
the two scholars disagreed about many topics. However, Bacon's way 
of expressing his feelings for his colleagues was sometimes very harsh 
indeed and his inclination for confrontation instead of conciliation may 
have led him farther away from his real opinion than was useful. This 
is the case, for instance, in his criticism of the Latin translators.* In any 


2 R. Woop, “Imagination and Experience in the Sensory Soul and Beyond: Richard 
Rufus, Roger Bacon & Their Contemporaries”, in Forming the Mind. Essays on the 
Internal Senses and the Mind / Body Problem from Avicenna to the Medical Enlighten- 
ment, ed. H. LAGERLUND (Studies in the History of Philosophy of Mind 8), Dordrecht 
2007, 31; ROGERUS BACON, Compendium studii theologie 2.4, ed. T.S. MALONEY (Stu- 
dien und Texten zur Geistesgeschichte des Mittelalters 20), Leiden-New York-Köln 
1988, 86. 

5 Woop, “Imagination and Experience in the Sensory Soul and Beyond”, 33. 

4 Cf. R. Lemay, “Roger Bacon’s Attitude toward the Latin Translations and Transla- 
tors of the Twelfth and Thirteenth Centuries", in Roger Bacon and the Sciences. Com- 
memorative Essays, ed. J. HACKETT, Leiden-New York-Kóln 1997, 25-47; J. HACKETT, 
“From Sapientes antiqui at Lincoln to the New Sapientes moderni at Paris c. 1260- 
1280: Roger Bacon's Two Circles of Scholars", in Robert Grosseteste and the Pursuit 
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case, it is clear that his character played a significant role not only in 
daily life, but also in his scholarly activity. 


The Influence of Commenting the Ethics 


Finally, one may ask if human relationships between the university 
masters were in some way influenced by their lecturing on the Ethics. 
Would reading Aristotle's treatise and discussing the various questions 
on virtue, happiness, etc., not have left an impact on the behaviour of 
the masters and students themselves? In their commentaries the masters 
repeat regularly the words ut boni fiamus, words coming from Aristotle 
but becoming a leitmotiv in the study of ethics, considered a discipline 
necessary for virtue. Ethics is considered the best of the sciences, be- 
cause it aims at the best goal (ad meliorem finem).* In the prologue of 
one of the very early commentaries, the anonymous author explains 
that the discipline of ethics is useful to complement the shortcomings 
of the intellect." Although we have no concrete indications, it would 
be amazing if their assiduous reading and commenting did not have an 
effect on the masters themselves. 


Another topic treated in the Ethics directly concerned human re- 
lations, that is to say friendship. In Books VIII and IX of his treatise 
Aristotle described the philia, the social bond between the citizens, 
leading to a common goal. For Aristotle, friendship was essentially po- 
litical and social." This kind of friendship also played an important 
role during the medieval period and in a community like the university 
was, of course, a basic feature of relationships, regulating the interac- 
tions between members of a nation, of a faculty, etc. In this respect, the 
influence of the Ethics, lectured on by young arts masters 1s obvious; 


of Religious and Scientific Learning in the Middle Ages, ed. J. P. CUNNINGHAM and M. 
HOCKNULL, Cham 2016, 135-37. About William of Moerbeke, for instance, Bacon says 
in his Compendium studii philosophie that “he knew nothing worthwhile, nor in the 
sciences nor in languages" (apud HACKETT, “From Sapientes antiqui at Lincoln to the 
New Sapientes moderni at Paris c. 1260-1280”, 140). 

4 Cf. I. ZAVATERO, “Le definizione di philosophia moralis dell’ anonimo “Commento 
di Parigi" (1235-1240)”, in Medioevo 35 (2010), 307-08. 


16 Cf. ZAVATERO, “Le definizione di philosophia moralis", 308-19. 


17 Cf. B. SERE, Penser l'amitié au Moyen Age (Bibliothèque d'histoire culturelle du 
Moyen À ge 4), Turnhout 2007, 18. 
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they probably had quotations ready whenever they encountered deviant 
behaviour. 


Conclusion 


We have seen only some of the aspects of human relationships and atti- 
tudes in the medieval university, or at least in the faculty of arts. Many 
others could have been discussed, for instance the spirit of competition 
(sometimes even contention) between bachelors during disputations, 
etc. However, I had to limit the field in order to keep from drowning in 
a vast sea of examples. 


Can we extract some general features from this very limited mate- 
rial? It seems to me that transmission of knowledge and search for the 
truth were the basic features of academic teaching during the thirteenth 
and fourteenth centuries. They determined the relationship between the 
masters, and also between the students, who participated actively in 
various forms of teaching and research. Emulation between masters 
and a critical approach to texts as well as to other scholars, also were a 
salient feature of scholarly life. 


At the same time, the general rules that are necessary in a large 
community evidently left less place for close ties between students and 
masters, as they often existed in the twelfth century. The small-scale 
classes and the intimate relations between a master and his students 
devolved into a much larger intellectual environment, in which many 
schools coexisted, and many masters, more conscious of their own val- 
ue than before, contributed to an exciting intellectual world. 
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Introduction 


he medieval Islamic faläsifa and their Jewish followers, who seem 

to have been so influenced by Plato, had little or perhaps even 
no direct contact via Arabic translation with any of the Platonic dia- 
logues. This stands in stark contrast to the position of Aristotle in the 
medieval Arabic world, most of whose writings with the major excep- 
tion of the Politics, were translated into Arabic, many in very impres- 
sive translations. It seems today — as Franz Rosenthal showed eighty 
years ago — that there were no full literal translations into Arabic of 
Plato’s dialogues,' only translations of summaries of them, although 
it also seems that the contemporary Arabic bibliographers, the trans- 
lators themselves, as well as the philosophers, mistakenly believed 
these summaries were the actual works of Plato.” This mistaking of the 
Arabic translations of summaries of Plato’s writings for translations 
of the actual writings of Plato, despite the studies of Rosenthal and 
others, is still prevalent today. It is no trifling matter. The unavailabil- 
ity of Plato’s writings in Arabic is surprising to us today, precisely 
because of the great impact of Plato’s political teaching and imagery 
on medieval Islamic and Jewish thought. But the situation was worse 
in Hebrew, for none of these Arabic summaries were translated into 


' F. ROSENTHAL, “On the Knowledge of Plato’s Philosophy in the Islamic World”, in 
Islamic Culture 14 (1940), 387-422, and 15 (1941), 396-98. 

2 I have illustrated this with regard to the Arabic version of Plato’s Laws. See S. 
HARVEY, “Did Alfarabi Read Plato's Laws?", in Medioevo, Rivista di storia della fi- 
losofia medievale 28 (2003), 51-68. On the other hand, several pages in literal Arabic 
translation in dialogue form from Plato's Republic (VI 50643-509510) have been dis- 
covered. See D.C. REISMAN, “Plato’s Republic in Arabic: A Newly Discovered Pas- 
sage", in Arabic Sciences and Philosophy 14 (2004), 263-300. 
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Hebrew, and the closest exposure medieval non-Arabic reading Jews 
got to Plato was via Samuel ben Judah of Marseilles’ 1320 Hebrew 
translation of Averroes? Commentary on the Republic? We will return 
to this fact shortly. 


Samuel ben Judah himself never attained the fame as a translator 
of Arabic philosophical and scientific texts, as the members of the Ibn 
Tibbon family did in the previous century or as his early contemporary 
Qalonimos ben Qalonimos did, but his contribution to medieval Jewish 
political philosophy cannot be denied. Wrote Lawrence Berman: 

[Tlo Samuel redounds the credit for introducing Aristotle’s Ethics 

and Plato's Republic into the world of Hebrew letters, and this act of 


his stimulated a great deal of activity over the next two centuries in 
the form of paraphrases, retranslations, and commentaries, the history 


of which has yet to be written.* 


Berman's remarks were made over fifty years ago in his “Greek into 
Hebrew: Samuel ben Judah of Marseilles, Fourteenth-Century Philos- 
opher and Translator,” an oft-cited and now classic study in which he 
presented an attractive portrait of this hitherto little-known scholar. 
What attracted Berman the most about Samuel was his interest in polit- 
ical philosophy. Toward the end of his study, he sums up: 
[Samuel] undertook the translation and correction of philosophic works 
which he felt were important both for his own edification and that of 
those who shared his devotion to the cause of philosophy. Especially 
important are his pioneering translations into Hebrew of fundamental 
works of political philosophy. Through his enterprise, he introduced 
into the curriculum of Hebrew philosophical studies a new discipline 


which had a fruitful continuation for about a century and a half after 
his death.* 


Samuel himself was well aware of his pioneering contribution. In an ap- 
pendix to his translation of Averroes”? Commentary on the Republic, he 


3 AVERROES, Averroes’ Commentary on Platos Republic, ed. and trans. E.I.J. 
ROSENTHAL, Cambridge 1956; Averroes on Plato's “Republic”, trans. R. LERNER, Itha- 
ca, NY 1974. 

^ L.V. BERMAN, “Greek into Hebrew: Samuel ben Judah of Marseilles, Four- 
teenth-Century Philosopher and Translator”, in Jewish Medieval and Renaissance 
Studies, ed. A. ALTMANN, Cambridge, MA 1967, 289-320, on 296. 

5 BERMAN, “Greek into Hebrew”, 301-2. 
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speaks of his own “fondness and diligent attention to political science." 
He continues: 
Until this day, no part of this science was translated or came into our 
possession, neither from the pen of the Philosopher nor from anyone 
else, except what is to be found in the Book of the Principles of Ex- 
isting Things by al-Farabi, which many of our nation have. [...]. 1 am 
the one who put on strength and was the first to begin to show the 
preciousness of the splendor of the greatness of this science and to 


give it existence in our language.* 


There is no question that Samuel's translations played an important 
part in the development of political science among Jews in the Middle 
Ages, but is it correct to say with Berman that his translations “stimu- 
lated a great deal of activity over the next two centuries"? 


I would like to suggest that Samuel’s translations were not as mo- 
mentous as one may have expected them to be. They did not become 
overnight best sellers, and the status of political philosophy or political 
science as a discipline in the curriculum of Hebrew philosophical stud- 
ies barely changed as a result of their appearance. It is certainly the case 
that Plato's Republic and Aristotle's Nicomachean Ethics were the de- 
cisive philosophical sources of medieval Jewish political thought, but 
they began to exercise their influence indirectly over a century before 
the translations. As in so many areas, the primary source of indirect 
influence was Maimonides. Maimonides was also the Jewish philoso- 
pher most responsible for pointing to the importance of Plato's political 
philosophy in a philosophical curriculum that relied on the writings of 
Aristotle, the same Aristotle about whom Maimonides wrote that his 
"intellect is the extreme of human intellect 1f we except those who have 
received the divine overflow and have attained the rank of prophecy, 
than which there is no higher rank," and whose books are “the roots 
and foundations of all works on the sciences.” 


6 [n BERMAN, “Greek into Hebrew", 309-10. The Book of the Principles of Existing 
Things is al-Farabr's al-Siyasa al-madaniyya (Political Regime), translated by MOSES 
IBN TIBBON in the mid-thirteenth century. Samuel's claim with regard to the Political 
Regime is not completely accurate. One recent example would be QALONIMOS BEN 
QALONIMOS' 1314 translation of AL-FARABI'S Enumeration of the Sciences, with its 
chapter on political science. 

7 MAIMONIDES, “Letter to Samuel Ibn Tibbon", in The Letters and Essays of Moses 
Maimonides, ed. I. SHAILAT, Jerusalem 1995, vol. II, 553. 
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In the present study, I will consider the place of Maimonides, later 
Jewish philosophers, and translators in defining political philosophy, 
in creating an awareness of its place in the Hebrew philosophical cur- 
riculum, and in understanding its importance for how philosophers do 
philosophy and for their relation to the multitude of non-philosophers. 
In keeping with a main theme of this volume — Human Beings and 
Their Relationships — I will focus on the role of the philosopher in the 
city and his relation to the many. 


The Philosopher and the Many 


It is by no means a given that the philosopher should have anything to 
do with the many, the vulgus, the ignorant multitude. Why should he? 
Life would certainly seem to be better in contemplation, in seeking 
intellectual happiness, and the elusive human perfection possible only 
for the few. This thought was expressed best by Glaucon to Socrates 
in Plato's Republic after learning that the one who has experienced the 
pleasures and delights outside the cave must descend and return to the 
cave — at great personal risk- to try to bring others to leave the cave 
and see the light. 


“What?” he said. “Are we to do injustice, and make them live a worse 
life when a better is possible for them?”* 


Glaucon's outrage conveys well the tension between the vita activa 
and the vita contemplativa. And yet, after a brief reproach by Socrates, 
Glaucon tells him that their students will agree to return to the cave “for 
surely we shall be laying just injunctions on just men. However, each 
of them will certainly approach ruling as a necessary thing.” 


This tension between the vita activa and the vita contemplativa 1s 
found famously in the last book of Aristotle's Nicomachean Ethics: 

Many things are needed for the performance of actions, and the great- 

er and nobler the actions the more is needed. But a man engaged in 

study has no need of any of these things, at least not for the active 

exercise of studying; in fact, one might even go so far as to say that 

they are a hindrance to study." 


$ PLATO, Republic VII 519d, trans. A. BLOOM, New York 1968, 198. 
? PLATO, Republic VII 520e, trans. BLOOM, 199. 


10 ARISTOTLE, Nicomachean Ethics X.8, 1178b1-4, trans. M. OSTWALD (The Library 
of Liberal Arts), Indianapolis 1962, 292. 
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And yet, Aristotle continues that despite the hindrance of the vifa acti- 
va to the ultimate happiness of the vita contemplativa, the philosopher 
“insofar as he is human and lives in the society of his fellow men, 
chooses to act as virtue demands, and accordingly, he will need exter- 
nals for living as a human being.” 


How then ought the philosopher to lead his life? Need he concern 
himself with the many? Curiously, certain Islamic philosophers — in- 
cluding some who influenced Jewish thought and who may be consid- 
ered followers of the philosophic tradition established by al-Farabt that 
followed Plato in matters of political philosophy — seemed to suggest 
the danger and futility of the philosopher's relating to the masses. 


Consider first, al-Hasan Ibn Suwar, a late tenth-century Christian 
thinker discussed by Joel Kraemer along with other intellectuals of his 
circle. Kraemer describes these scholars as “epigonal thinkers whose 
fame remained confined to their own cultural sphere [...] all eminent, 
none stand in the first rank."? Ibn Suwar did not impact upon Jew- 
ish thought, but he offers an early view of the desirability of the phi- 
losopher to shun the many. The philosopher, according to Ibn Suwar, 
"should withdraw from society, [...] removing himself from all that 
disturbs serenity, from disconcerting emotions and excitations. [...]. If 
one does not enjoy the good fortune of living under the protection of 
a chief of state, then one should choose the life of an agriculturist and 
tend one's own garden." Kraemer explains the ideal for Ibn Suwar “is 
not absolute asceticism but separation from the vulgar and all influenc- 
es that disquiet philosophical tranquility." If he has no ruler to protect 
him, he should seek the “life of rustic simplicity"? 


Views, similar to these, were known to Hebrew readers through 
the early fourteenth-century paraphrase of Ibn Bajja's Tadbir al-mut- 
awahhid (Governance of the Solitary). Ibn Bajja was the first major rep- 
resentative of Islamic Aristotelianism in the West and he too knew well 
and followed the political teachings of Plato. But while he valued, as 
much as al-Farabt, the virtuous regime, ruled by a philosopher leader, he 
believed it could not be realized in his time or in the foreseeable future. 
Any attempt on the part of the philosopher to do so was destined to fail. 


1 ARISTOTLE, Nicomachean Ethics X.8, 1178b5-6, trans. OSTWALD, 292. 
12 J. KRAEMER, Humanism in the Renaissance of Islam, Leiden 1986, 5. 
3 KRAEMER, Humanism in the Renaissance of Islam, 128. 


132 Steven Harvey 


Ibn Bajja thus wrote the Governance of the Solitary to provide guidance 
for the solitary individual living in an inevitably imperfect city, and to 
explain that true happiness, which is intellectual, can be achieved by 
him even in such a city if he devotes himself to developing his intellect, 
while dealing with the multitude only to the extent necessary, that is for 
indispensable matters, such as going to the market for purchasing food 
and clothing. Like Ibn Suwar, Ibn Bajja did not encourage the solitary 
individual seeking intellectual happiness to abandon completely the in- 
evitably imperfect society, but to live within it, for he recognized that 
man is a political animal and is better off even in an unvirtuous city than 
fending for himself.'* Averroes, who certainly appreciated the philoso- 
pher's active participation in the city, agreed in his commentary on the 
Republic with Ibn Bajja that when the “true philosopher" grows up in 
such imperfect cities, he should turn to isolation and live the life of a 
solitary. The philosopher need not concern himself with reforming the 
opinions of the multitude and trying to bring about the virtuous regime 
because of the grave dangers inherent in trying to bring about such a 
change and the very minute chances of success. 


Ibn Tufayl (d. 1185), lived in al-Andalus between the times of Ibn 
Bajja and Averroes and was part of the same philosophic tradition. His 
philosophic novella, Hayy ibn Yaqzan, which also was known in He- 
brew translation, tells the story of Hayy, an autodidact on a desert- 
ed paradise island, who comes to learn all things or almost all things 
through the use of reason alone. Through observation, experimenta- 
tion, and logical deduction he uncovers the natural sciences and meta- 
physics, but does not know political science, for there are no other 
people on the island on which he has spent his entire life. One day, a 
man arrives on the island from an island close by in search of solitude 
so he can devote his life to the contemplation and worship of God. 
After he teaches Hayy language, he tells him the details of his religion. 
Hayy at once understands that the founder of this religion was “truthful 
in his description [...] and a messenger from his Lord,” for his beliefs 
represent the truths he has come to know on his own.! What he cannot 


^ See S. HARVEY, “The Place of the Philosopher in the City According to Ibn 
Bajjah", in The Political Aspects of Islamic Philosophy: Essays in Honor of Muhsin S. 
Mahdi, ed. C. E. BUTTERWORTH, Cambridge, MA 1992, 199-233, esp. 224-33. 


15 AVERROES, Averroes on Plato s “Republic”, trans. LERNER, 78. 
16 [BN TUFAYL, Hayy Ibn Yaqzan, abridged trans. G. N. ATIYEH, in Medieval Political 


The Philosopher 5 Relation to the Many 133 


understand is why the founder used parables and images of the truth 
and thereby concealed the true essence of things, e.g., that God is in- 
corporeal. He persuades Hayy to return with him to his island where 
he speaks with the best and most intelligent of its inhabitants. He tries 
to uncover for them the meaning of the parables and the truths as they 
are, but fails completely, and comes to learn that the best hope for these 
people is to continue to believe in the parables and images of the truth 
set forth by the founder of their religion. In other words, Hayy learns 
that the philosopher has nothing more he can contribute to the people 
on this island except to encourage them in their religious beliefs. He 
and his friend return to the paradise island, where they spend the rest of 
their lives in the contemplation and worship of God. 


Maimonides and the Beginnings 
of Medieval Jewish Political Philosophy 


I now turn to the medieval Jewish philosophers and see how they un- 
derstood the role of the philosopher in the city. I begin with Maimon- 
ides because, apart from a few comments by his predecessor Abraham 
Ibn Da’ud, he was the first to concern himself with the question of the 
role of the philosopher in the city. This is not to deny that political phi- 
losophy had an important part to play already in the earliest medieval 
Jewish philosophers such as Sa‘adya Gaon, two and one-half centuries 
before Maimonides. While the relevance of Sa'adya's magnum opus, 
The Book of Beliefs and Opinions, to political philosophy is little stud- 
ied, it may be argued that that work can best be understood in view of 
Sa‘adya’s political teaching that the Jewish people is a “nation only by 
virtue of its laws.""" But Sa‘adya’s political teachings were not influ- 
enced by Plato, he was silent about the role of the philosopher in the 
city and indeed rarely even referred to philosophers. 


Maimonides makes known his interest in political philosophy al- 
ready in an early work, the Treatise on the Art of Logic. This little 
book is a primer of logic, heavily indebted to several of al-Farabr's 
introductory logical treatises, and — as has often been remarked — not 


Philosophy: A Sourcebook, ed. R. LERNER and M. MAHDI, New York 1963, 135-62, 
quote on 157. 


17 SAADIA GAON, The Book of Beliefs and Opinions HL.7, trans. S. ROSENBLATT (Yale 
Judaica Series 1), New Haven 1948, 158. 


134 Steven Harvey 


in any way a Jewish book.'* Its explicit goal is to explain briefly the 
meaning of main technical terms that occur in the art of logic. The 
fourteenth and last chapter of this book includes a brief enumeration 
of the sciences, which contains Maimonides” well-known “statement 
on political science.” Here I must state the obvious. While I have 
pointed to the relative neglect of — or lack of interest in — Sa'adya's 
political philosophy, the opposite is the case for Maimonides. Ever 
since Leo Strauss's pioneering and controversial studies on Maimon- 
ides first appeared some eighty-five years ago, with their emphasis on 
the centrality of the political element in Maimonides' thought and the 
significant influence of Avicenna and, in particular, al-Farabi upon 
his philosophy," it has been impossible for scholars to ignore the 
question of the importance of political philosophy for understanding 
Maimonides' thought. Much of the scholarly literature on Maimon- 
ides’ philosophy over the past decades has either treated directly his 
political philosophy or related to it. And yet after all these studies, 
scholars can still not agree — in fact, vehemently disagree — how to 
read Maimonides and how to understand his fundamental teachings. 
I do not wish to rehearse these scholarly squabbles here. Rather I 
would like simply to illustrate what Maimonides understood by po- 
litical philosophy, how he introduced it into the Jewish philosophical 
curriculum, and how it impacted upon his own way of relating to 
non-philosophers. I return now to the political discussion at the end 
of his Treatise on the Art of Logic. 


Maimonides divides philosophy into theoretical philosophy and 
practical philosophy (al-falsafa al- amaliyya) which he calls also 


1$ See, e.g., J. KRAEMER, “Maimonides on the Philosophic Sciences in His Treatise 
on the Art of Logic”, in Perspectives on Maimonides, ed. J. KRAEMER, Oxford 1991, 77. 

? The first important such study was L. STRAUSS, Philosophie und Gesetz: Beit- 
räge zum Verständnis Maimunis und Seiner Vorläufer, Berlin 1935. Another such study 
deals with the Treatise on the Art of Logic, Chapter 14; see L. STRAUSS, “Maimonides” 
Statement on Political Science”, in Proceedings of the American Academy for Jewish 
Research 22 (1953), 115-30. On the young Strauss's recovery of the political teachings 
of al-Farabi and Avicenna and their influence on Maimonides, see S. HARVEY, “The 
Story of a Twentieth-Century Jewish Scholar's Discovery of Plato's Political Philos- 
ophy in Tenth-Century Islam: Leo Strauss’ Early Interest in the Islamic Falasifa”, in 
Modern Jewish Scholarship on Islam in Context: Rationality, European Borders, and 
the Search for Belonging, ed. O. FRAISSE (Studia Judaica: Forschungen zur Wissen- 
schaft des Judentums 108), Berlin 2018, 219-43. 
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human philosophy or political science (al- ilm al-madani). Political 
science is divided into governance of oneself or ethics, governance 
of one’s household or economics, governance of the city or politics, 
and, following al-Farabi, governance of the great nation (al-umma al- 
kabira) or the nations (al-umam). In his definition of ethics, he focuses 
on man's acquiring for himself virtuous moral qualities and ridding 
himself of vile ones; the definition of economics points to knowing 
how members of the household can help one another so their circum- 
stances can be well ordered. Maimonides defines the governance of 
the city as “a science that provides its inhabitants with knowledge of 
true happiness and the way of striving to attain it.” It makes known 
the differences between “true happiness” and presumed happiness.” It 
also prescribes rules of justice by means of which associations may be 
well ordered. Scholars have correctly pointed out that in his account 
of these parts of political science, the young Maimonides follows al- 
Farabi, but parts from Avicenna, who assigns the inquiry into happiness 
to ethics and economics, but not politics. I would, however, caution 
against overemphasizing this point. And it seems simply misleading 
to say with some of these scholars that Maimonides parts here from 
Aristotle who situated happiness in ethics.?! It is true that it is in Aristo- 
tle's Nicomachean Ethics that happiness may be seen to be the ultimate 
goal of politics and the ultimate goal of man, but Aristotle explains in 
his Ethics that the aim of politics is the highest good attainable by ac- 
tion, and that this highest good is happiness.? There is no ambiguity in 
the Arabic translation that by politiké or politics here Aristotle means 
the governance of cities, for so it 1s translated (tadbir al-mudun or, 
in Samuels’ Hebrew translation, hanhagat ha-medinot).? This teach- 
ing was adopted by the Islamic falasifa from Aristotle's Nicomachean 
Ethics, and happiness became — already with al-Farabi — the central 
term of political philosophy in Islam. It 1s politics that teaches us how 


? My citations from the Treatise on the Art of Logic are taken from KRAEMER’s trans- 
lation of Chapter 14 in his *Maimonides on the Philosophic Sciences", citation on 97. 

?! KRAEMER, “Maimonides on the Philosophic Sciences", 96. 

2 ARISTOTLE, Nicomachean Ethics 1.4, 1095a16-21, trans. OSTWALD, 6. 

23 ARISTOTLE, Nicomachean Ethics 14, 1095a16-21, Arabic trans. ISHAQ IBN 
HUNAYN, in The Arabic Version of the Nicomachean Ethics, ed. A.A. AKASOY and A. 
FIDORA (Aristoteles Semitico-Latinus 17), Leiden 2005, 118-19; Hebrew trans. SAM- 
UEL BEN JUDAH, in Averroes ' Middle Commentary on Aristotle s Nicomachean Ethics, 
ed. L. V. BERMAN, Jerusalem 1999, 62. 
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to govern the city successfully so as to make possible the true happi- 
ness of its inhabitants. The sheer popularity in Hebrew translation of 
Maimonides” Treatise on the Art of Logic, with its enumeration of the 
sciences — the treatise is extant today in three Hebrew translations and 
in some 100 manuscripts (almost all of which of Moses Ibn Tibbon's 
1254 translation), making it one of the most popular Hebrew texts of 
the medieval period — was sufficient to make known the discipline of 
political philosophy and create a place for it in the curriculum of He- 
brew philosophical studies, or so one may have thought. 


Maimonides” views on the role of the philosopher in the city and 
his relation to the many may, as expected, be appreciated from his 
Guide of the Perplexed, but as Ralph Lerner has eloquently shown in 
his book, Maimonides ' Empire of Light: Popular Enlightenment in an 
Age of Belief? a full appreciation must consider his epistles and legal 
writings as well. 


Maimonides was an elitist and, as any beginning student of the 
Guide knows, this 1s blatantly obvious from the book's introduction. 
He distinguishes explicitly and repeatedly at the outset between the 
worthy few and the ignorant masses. His task is to reveal or hint at 
the truth to the few while concealing it from the vulgar. This need 
for concealment is not his own view. It was, he explains, that of the 
Sages, who possessed knowledge of God and knew the truth, and who, 
when they aimed to teach the highest truths, spoke only in parables 
and riddles. This he tells us was in accordance with the divine will. 
Maimonides' own purpose in hinting at and concealing the truths, he 
writes, was in order *not to oppose the divine purpose [...] which has 
concealed from the vulgar among the people those truths especial- 
ly requisite for the apprehension of Him."? His book is thus written 
primarily for the few, those Jews who believe in the divine Law and 
who have already studied philosophy and science. Other readers are 
discouraged from reading the book, even though Maimonides adds 
that “every beginner will derive benefit from some of its chapters, 
though he lacks even an inkling of what 1s involved in philosophical 


2 R. LERNER, Maimonides’ Empire of Light: Popular Enlightenment in an Age of 
Belief, Chicago 2000. 

25 MAIMONIDES, Guide of the Perplexed, Introduction, trans. S. PINES, Chicago 1963, 
6-8 (with minor change). 
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speculation.”? How elitist was Maimonides? He concluded: “I am the 
man who when [...] he could find no other device by which to teach a 
demonstrated truth other than by giving satisfaction to a single virtu- 
ous man while displeasing ten thousand ignoramuses [...] prefers to 
address that single man." 


Maimonides was so successful in concealing the truths, the secrets 
of the Torah, that, as already mentioned, leading scholars today disagree 
completely on how to read and understand him. Moreover, it seems, much 
to his disappointment, as I have suggested elsewhere, that he was not 
such a successful teacher even with the one most promising student upon 
whom he placed his highest hopes and for whom — and for those like him, 
“however few they are'?* — he composed the Guide.” So where do we 
see signs of relations with the many and commitment to the vita activa? 


There are appealing responses to this question that have been of- 
fered by leading scholars. One perspective considers the popular max- 
im that the purpose of philosophy is the imitation of God. As Berman 
has shown, Maimonides, following al-Färäb1, gives this maxim a polit- 
ical interpretation. Berman explains: 

After the philosopher has attained a theoretical knowledge of God 

and the world, he constructs an ideal state which is the counterpart to 

the universe. Then, imitating the actions of God, he has to attempt to 


found such a state in space and time with the practical ability to work 
within the conditions and circumstances prevailing at that time.* 


In other words, through his creation of a state and governance of it, the 
philosopher aims to imitate God's creation of the world and his gover- 
nance of it. This shows an almost divine caring for the many. Berman 
notes that for Maimonides action in imitation of God after intellectual 
perfection has been attained is at least equal in dignity to the intellectu- 
al contemplation of the eternal truths, another act of imitation of God. 
This would suggest that this vita activa is at least as noble and im- 


26 MAIMONIDES, Guide of the Perplexed, Introduction, trans. PINES, 16 (with some 
minor changes). 


27 MAIMONIDES, Guide of the Perplexed, Introduction, trans. PINES, 16. 

?* MAIMONIDES, Guide of the Perplexed, Epistle Dedicatory, trans. PINES, 4. 

? See S. HARVEY, *Maimonides and the Art of Writing Introductions", in Maimoni- 
dean Studies 5 (2008), 85-105, esp. 96-100. 

30 L, V. BERMAN, “The Political Interpretation of the Maxim: The Purpose of Philos- 
ophy is the Imitation of God", in Studia Islamica 15 (1961), 53-61, citation on 60-61. 
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portant as the vifa contemplativa. However, Maimonides himself never 
worked to establish a state and never governed one. 


Over a decade after Berman's article on the imitation of God, he 
suggested in an article, “Maimonides, the Disciple of Alfarabi,” how 
al-Farabr's political teachings may have influenced Maimonides’ own 
life, in particular, his vita activa: 

(1) By writing his monumental code of Jewish law, the Mishneh To- 


rah, Maimonides fulfilled the function of jurisprudent in actions and 
opinions. 

(2)By writing the Guide, he fulfilled the function of theologian, who 
defends the principles of his religion. 

(3)As communal leader, he served as a kind of prince. 


(4)In his political function, that of imitation of God, he sought to 
maintain as perfect a society as possible.?! 


Berman’s suggestion is fascinating, although curiously al-Farabi 
himself did not serve in any of these functions. As for Maimonides, 
Berman's picture, with regard to Maimonides as a community lead- 
er and his political function are idealized and somewhat overstated. 
Still I believe Berman's suggestion is helpful and in the right direction. 
Haim Kreisel wrote that the obvious answer why one who has attained 
intellectual perfection would become involved in politics is that hav- 
ing attained perfection, he would “now look for new challenges, other 
mountains to climb." Kreisel quickly rejects such an answer as it mis- 
takenly assumes that intellectual perfection is a goal that once attained 
is completed, whereas intellectual perfection is an active state that phi- 
losophers would be most reluctant to leave.* In its stead, Kreisel sug- 
gests that, for Maimonides, those who achieve perfection assume an 
active role because of an internal feeling of compulsion that they feel 
to share their knowledge with others; and, in any case, for Maimonides, 
the philosopher-leader can have one's cake and eat it too, that 1s, he 
can contemplate eternal truths even while interacting with others and 
guiding them to the perfection of which they are capable.** 


31 L, V. BERMAN, “Maimonides, the Disciple of Alfarabr", in Israel Oriental Studies 
4 (1974), 155-78, on 170-71. 


? H. KREISEL, *Maimonides' Political Philosophy", in The Cambridge Companion 
to Maimonides, Cambridge 2005, 193-220, on 208. 
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Which interpretation is correct? There are statements in Maimon- 
ides that lend support to all of them. At the core of the problem is 
the tension we have seen between the vita activa and the vita contem- 
plativa. Maimonides was the student of al-Farabt who taught that the 
philosopher must return to the cave, but he was also the student of Ibn 
Bajja, who taught that he should have little to do with it. He thus wrote: 

[The philosopher] should rather regard all people according to their var- 

ious states with respect to which they are indubitably either like domes- 

tic animals or like beasts of prey. If the perfect man who lives in solitude 

thinks of them at all, he does so only with a view to saving himself from 

the harm that may be caused by those among them who are harmful if 


he happens to associate with them, or to obtaining an advantage that 
may be obtained from them if he is forced to it by some of his needs.** 


This thought resounds in the very last chapter of the Guide, where Mai- 
monides advises: “[Do] not weary and trouble yourself for the sake of 
others, O you who neglect you own soul.” Man's ultimate and only true 
perfection is the perfection of the intellect, and to attain this perfection 
one needs solitude. This perfection consists in neither actions nor moral 
qualities, but only in the actuality of the intellect. However, Maimonides 
teaches in the Guide 11.40 — one of the chapters in that book in which he 
puts forward his views on the governance of the city — that it "has been 
explained with utmost clarity that man 1s political by nature and that it is 
his nature to live in society.” For man’s own sake, to protect him from 
harm and to provide him with the material things needed for life, humans 
need to participate in the city. But it is more than the Aristotelian human 
condition that leads man to interact with the many. Al-Farabi propound- 
ed in the Attainment of Happiness that “to be a truly perfect philosopher 
one has to possess both the theoretical sciences and the faculty for ex- 
ploiting them for the benefit of all others according to their capacity." If 
he is ignored, the fault is not his, but those who do not listen to him or 
do not think they should listen to him.?" Maimonides makes this precise 


34 MAIMONIDES, Guide of the Perplexed 11.36, trans. PINES, 372. 

35 MAIMONIDES, Guide of the Perplexed 111.54, trans. PINES, 635. 

36 MAIMONIDES, Guide of the Perplexed 11.40, trans. PINES, 381. Here Maimonides 
cites the Arabic translation of the Nicomachean Ethics 1.7, 1097611, (trans. ISHAQ IBN 
Hunayn), 132-33, word for word: “al-insán madani bi-l-tab'” (“man is political by 
nature"). 

37 AL-FARABI, The Attainment of Happiness, trans. M. MAHDI, in M. MAHDI, Alfara- 
bis Philosophy of Plato and Aristotle, Ithaca, NY 1962 (rev. ed.), 43 and 49. 
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point. The true philosopher must seek to exploit his knowledge, his own 
perfection, for the sake of teaching and guiding others, regardless of 
whether or not he will be heeded and regardless of the personal danger 
to himself. Recently I have explained this political teaching, which I 
believe is one of the most important teachings of the Guide: 
The highest end of man is thus the contemplation of God and His 
governance with an eye toward drawing as near as possible to Him. 
The one who has attained this state knows that the highest virtue of 
man is to become like unto God, that is, to make our actions like unto 
His. [...]. One learns to govern cities from God's governance of the 
world. Since political science comes only after metaphysics, these 
truths are not fully known by the men of science, but only by the men 
of the highest rank. They also know that the perfect or true philoso- 
pher is not simply one who has mastered the theoretical sciences and 
has apprehended God, [...] but one who at least tries to exploit his 
knowledge for the benefit of others. Man's perfection, for Maimon- 
ides, is indeed intellectual, but the perfect man, the prophet, knows 
the secret of the chariot, or the ladder, if you prefer: Having ascended 
to the highest rung of the ladder, one must, like God, descend, for by 


imitating God's actions, one draws yet closer to Him.?? 


Maimonides' political teaching of the philosopher's relation to the 
many is thus rooted in the teachings of Plato and Aristotle and most 
directly in those of al-Farabi. The underlying political teachings are 
found scattered in several chapters of the Guide. 


As for Maimonides' own relations to the many, he seems to have 
been quite warmer and more social than one may have expected of 
an intellectual elitist. In a letter written about a visit to his home, the 
writer explains that he was directed to deliver a written message to 
Maimonides. To his surprise, Maimonides invited him and his young 
son into his home. Maimonides carefully read the message and then 
began to play with his son. Maimonides” own son, Abraham, was also 
there. Indeed, the writer says that a book would not be sufficient to de- 
scribe Maimonides' hospitality and affability to him and his son. While 
Maimonides and the author spoke, Abraham played with the son, and 


38 MAIMONIDES, Guide of the Perplexed 11.37, trans. PINES, 375. 

32 S. HARVEY, “Avicenna and Maimonides on Prayer and Intellectual Worship", in 
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later Maimonides again played with him. This warmth may be seen 
also from Maimonides' letters to the addressee of the Guide whom he 
repeatedly calls my son.* Another aspect of Maimonides' relating to 
others may be seen from his account of his return from his long days as 
physician at the sultan's palace. A long line of his co-religionists would 
be waiting in line for his medical advice, and he would attend to all of 
them in turn while reclining on a couch from sheer fatigue. He clearly 
cared for people and devoted precious time to them. His writings were 
all devoted to their betterment, and this concern may be seen in his 
lengthy epistles to several questions that were addressed to him from 
Jewish communities abroad. Maimonides makes a telling, but mostly 
ignored comment, somewhere in the middle of the Guide. 


[A] man endowed with knowledge does not set anything down for 
himself in order to teach himself what he already knows.? 


While this statement may be contradicted by the popular topos in intro- 
ductions to philosophical books of the period that the book 1s written 
as a book of remembrance or a review book for the author in old age, 
Maimonides lets us know by it that everything he has written has been 
for others. Maimonides also makes clear that his motivation in writing 
was not fame, “to be held great by the common people and to obtain 
from them honor and obedience for its own sake."? His goal was sim- 
ply to employ what he learned and understood for the well-being of the 
Jewish nation and to guide humans to the highest happiness they could 
attain. In this he excelled. 


Politics as a Discipline in the Centuries Following Maimonides 


In the centers of Jewish life in the West, after Maimonides” death, 
Hebrew became the language of philosophy. The main task of Jews 
interested in philosophy in the 125 years following his death seems 
to have been its transmission of philosophical and scientific works by 
Hebrew translators and by Hebrew encyclopedists. As we have seen 


4 P. FENTON, “A Meeting with Maimonides”, in Bulletin of the School of Oriental 
and African Studies 45 (1982), 1-6. 


^! See, e.g., MAIMONIDES, “Letter to Joseph", in Ethical Writings of Maimonides, ed. 
and trans. R. L. Wriss and C. E. BUTTERWORTH, New York 1975, 115-23. 
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already, until Samuel ben Judah's translations at the end of this period, 
the translators showed virtually no interest in political writings. Equal- 
ly striking, the three major thirteenth-century Hebrew encyclopedias 
of philosophy and science have no chapters on politics and this subject 
is, in fact, virtually ignored.* They contain no citations from Plato's 
Republic or Aristotle's Nicomachean Ethics or, for that matter, from 
Averroes! commentaries on them. Plato's Laws and al-Farabi’s sum- 
mary of it would remain inaccessible to Hebrew readers throughout 
the medieval period. Maimonides, as we have seen, had defined po- 
litical philosophy and put it on the map, and philosophers understood 
the need for concealing truths from the masses. Their focus, however, 
seemed to be on the vita contemplativa and the pursuit of intellectu- 
al happiness. They shared their knowledge with others, mostly fellow 
and would-be philosophers, through their writings; and some sought to 
popularize philosophical teachings to the extent possible, but there was 
little interest in the discipline of politics. 


One notable exception is the late thirteenth century Jewish phi- 
losopher and popularizer of Graeco-Islamic philosophy, Shem-Tov 
ben Joseph Ibn Falaquera. Falaquera is the author of one of the major 
thirteenth-century encyclopedias that omit political philosophy. Yet 
his introductory book on philosophy, Reshit Hokhmah (Beginning of 
Wisdom), which relies heavily on al-Färäb1’s writings, contains per- 
haps the most important treatment in Hebrew of political philosophy 
in the thirteenth century. It includes al-Farabr's definition and account 
of political science from his Enumeration of the Sciences, the only 
medieval Hebrew version of his trilogy on the philosophy of Plato 
and Aristotle, and sections from his Book of Letters on the emergence 
of language and sciences. The section from the trilogy includes the 
definition and description of political science from the Attainment of 
Happiness: 

Political science is the science of those things through which the in- 

habitants of the cities can attain happiness through political associa- 


tion, each one according to what he is capable of by nature, and this 
is the theoretical perfection.“ 


^ On the medieval Hebrew encyclopedias of science and philosophy, see The Me- 
dieval Hebrew Encyclopedias of Science and Philosophy, ed. S. HARVEY (Amsterdam 
Studies in Jewish Thought 7), Dordrecht 2000. 
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It also contains the section from the Attainment and the Philosophy 
of Plato on the philosopher ruler and his relation to the multitude.“ 
Falaquera understood these matters as well as Maimonides, but did 
he too participate in the vita activa? At the end of his Epistle of the 
Debate, after explaining that the purpose of philosophy is to liken one- 
self to God as much as within the human power, he explains that he 
cannot reveal what the Sages have concealed, but he will open for his 
friend a gate unto wisdom, that is, he promises to write three books for 
him, which included his Beginning of Wisdom and his more advanced 
encyclopedia of sciences, De ‘ot ha-Filosofim (Opinions of the Philos- 
ophers)." In writing these books, I suspect Falaquera saw himself as 
likening himself to God and imitating His actions. 


There are not too many other signs of the study of political science 
as a discipline. Perhaps it was difficult enough trying to master Aristo- 
telian logic and studying the natural and divine sciences in their proper 
order. Perhaps, political science was not seen as necessary for theoret- 
ical perfection. Another sign of such interest prior to Samuel ben Ju- 
dah's translations is Isaac Albalag's introduction to his annotated trans- 
lation of al-Ghazalr's Intentions of the Philosophers, Tiqqun ha-De ‘ot 
(Emendation of Opinions), written toward the end of the thirteenth cen- 
tury. Albalag begins his introduction with a discussion, inspired by the 
writings of the Islamic falasifa, that explains that man is by nature a 
political animal and ought to live in society to attain his ends, a society 
ruled by a just and wise leader. The ultimate intention of the Torah is 
the happiness of the many, keeping them far from evil, and teaching 
them the truth to the extent their minds can comprehend it. Albalag 
tells us his aim in composing this book was to clarify the teachings of 
the Torah. His introduction places his presentation of Ghazalian logic 
and science in a political framework — the goal being to uphold the true 


1902, 66; cf. AL-FARABI, Attainment of Happiness, trans. MAHDI, 24. Cf. SHEM-TOV 
BEN JOSEPH IBN FALAQUERA, Reshit Hokhmah, ed. DAVID, 56. 

4 SHEM-TOV BEN JOSEPH IBN FALAQUERA, Reshit Hokhmah, ed. DAVID, 71; cf. AL- 
FARABI, Attainment of Happiness, trans. MAHDI, 49; and SHEM-TOV BEN JOSEPH IBN 
FALAQUERA, Reshit Hokhmah, ed. DAVID, 77-78; cf. AL-FARABI, Philosophy of Plato, 
trans. M. MAHDI, in M. MAHDI, Alfarabi's Philosophy of Plato and Aristotle, Ithaca, 
NY 1962 (rev. ed.), 66-67. 

47 SHEM-TOV BEN JOSEPH IBN FALAQUERA, Epistle of the Debate, in S. HARVEY, 
Falaquera $ Epistle of the Debate: An Introduction to Jewish Philosophy (Harvard 
Judaic Texts and Studies 8), Cambridge, MA 1987, 50-52 (Hebrew text 78-80). 
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teachings of the Torah, so useful for the wellbeing of society and the 
happiness of man. In other words, through composing this book, Al- 
balag was engaged in the governing of society and the improvement of 
his fellow man.* While there is little interest in political philosophy as 
a discipline, a few other contemporary thinkers, as Abraham Melamed 
has shown, were interested in aspects of Plato's political philosophy, 
particularly in the virtues of the philosopher-king, as expressed in al- 
Farabr's Virtuous City. These accounts were limited and are of interest 
for gauging the extent to which the authors believed that philosophers 
need to participate in the governing of the city.” 


After Samuel ben Judah of Marseilles’ translations, some fifty years 
after Falaquera's writings, we again see indications of interest in politi- 
cal philosophy as a discipline. Most noticeably, within a decade of their 
completion, Joseph ibn Kaspi wrote summaries of both texts which he 
combined in a single book, Terumat ha-Kesef (Offering of Silver). Yet 
the part on Averroes” commentary on the Republic is extant in only two 
manuscripts. And curiously, although Ibn Kaspi mentions his summary 
on the Ethics in an ethical will written a few years after his summaries 
were completed, he does not mention the summary of the Republic. 
Surprisingly, in the curriculum of study put forward in this will, po- 
litical science does not appear.?? It is conspicuous by its absence. In a 


48 For an English translation of ALBALAG’s introduction, see The Jewish Philosophy 
Reader, ed. D.H. FRANK, O. LEAMAN and C.H. MANEKIN, London-New York 2000, 
247-50 (trans. C. H. MANEKIN). 

# See A. MELAMED, The Philosopher-King in Medieval and Renaissance Jewish Po- 
litical Thought, Albany, NY 2003. Of particular interest for the period under discussion 
here are his discussions, sprinkled throughout his book, of Jacob Anatoli (c. 1194-1256), 
Isaac Ibn Latif (c. 1210-1280), and Isaac Polqar (first half of the fourteenth century). 

5° JOSEPH IBN Kaspt’s ethical will, Yoreh De ‘ah (A Guide to Knowledge) was edited 
and translated in I. ABRAHAMS, Hebrew Ethical Wills, Philadelphia 1926, 130-61. He 
mentions Aristotle's Ethics on 133 and 144, the second time referring also to his sum- 
mary of it. On Ibn Kaspi's summary of Averroes” commentary on the Republic, see A. 
SACKSON, Joseph Ibn Kaspi: Portrait of a Hebrew Philosopher in Medieval Provence, 
Leiden 2017, esp. 170-71, 186-218 (edited text of the summary on 266-93). Sackson 
also discusses Ibn Kaspi's curriculum in the ethical will, esp., on 92-95, and 256-58, 
but is not concerned about Ibn Kaspi's omission there of politics and his summary of 
the Republic from his curriculum, although in another context, he mentions this omis- 
sion and suggests that it may "help to account partially for the absence of that section 
[containing the summary of the Republic] from three of the five surviving manuscripts 
of Terumat ha-Kesef" (see ibid., 190-91). 
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similar vein, in a list of philosophical books (mostly by Averroes) that 
were studied by a group of mid-fourteenth-century Marseilles scholars, 
connected in some way with Samuel, his translation of Averroes” com- 
mentary on the Ethics appears, but not that on the Republic." 


Finally, this lack of interest in the study of political science is evi- 
dent as well in Gersonides, the leading Jewish philosophic and scien- 
tific mind of the fourteenth century. As Warren Zev Harvey has illus- 
trated, Gersonides, who established the genre of supercommentaries on 
Averroes” commentaries, wrote no commentary on Averroes” commen- 
tary on the Republic, and indeed makes no direct reference to it, and 
himself held no political position. Writes Harvey, “He was not attracted 
to Platonic political philosophy." He “was a philosopher's philosopher 
who was not deeply involved in political activity. His life exemplifies 
his philosophy, which teaches that intellectual contemplation is its own 
end, and our greatest happiness.” 


Conclusion 


In the two centuries following Maimonides, there were very few Jew- 
ish philosophers who had the opportunity or felt compelled to use their 
intellectual knowledge to govern their cities or communities, but it has 
become increasingly clear to me that they did not remain outside of 
the cave or dangling on top of a ladder. Rather, without leaving their 


5! See L. V. BERMAN, “A Manuscript Called Shoshan Limmudim and its Relation to 
the Provençal Community of Inquirers”, in Oiryat Sefer 53 (1978), 368-72. The ref- 
erence is to Aristotle’s Sefer ha-Middot (Book of Ethics), but the only Hebrew version 
available at the time was Samuel’s translation of Averroes” commentary. 

? W.Z. Harvey, “The Philosopher and Politics: Gersonides and Crescas”, in Schol- 
ars and Scholarship: The Interaction Between Judaism and Other Cultures, ed. L. 
LANDMAN, New York 1990, 53-65, citations on 56 and 64. A. GREEN, The Virtue Ethics 
of Levi Gersonides, Cham (Switzerland) 2016, 15, note 29, has suggested three places 
in Gersonides' writings where he seems to cite from some version of the Republic, but 
none of them is conclusive. For Green, it “seems highly likely he had access to them 
[both summaries] and seriously thought about them" (ibid., 7). Green believes that 
Harvey and others have underestimated Gersonides” interest in political thought (see 
ibid., 123-25) and suggests ways in which this interest is expressed. But all agree he is 
a strong critic of the Platonic teaching as expressed by Maimonides and other medieval 
Islamic and Jewish philosophers concerning the ideal leader as a philosopher (ibid., 
126) and that he has done little to bring political philosophy into the Hebrew scientific 
curriculum. 
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homes, they descended and used their knowledge to help others acquire 
knowledge according to their capacities. As part of a project, “Expe- 
rience in the Premodern Sciences of Soul and Body ca. 800 — 1650,” 
headed by Katja Krause of the Max Planck Institute for the History of 
Science, Berlin, I am examining the place of observation and experi- 
ence in the quest for true knowledge among Jewish Aristotelians in the 
thirteenth and fourteenth centuries. In particular, I have been wonder- 
ing whether pure bookish learning and demonstrative reasoning were 
considered sufficient for leading one to true knowledge and perfection. 
To my surprise, the answer is, for the most part, yes. Apart from Mai- 
monides' personal passion for testing medical treatments and medica- 
tions and Gersonides' near obsession with seeking more and more ac- 
curate astronomical observations and calculations, Jewish philosophy 
in the medieval period was essentially a discipline of bookish learning. 
This finding accords with my conclusion in this paper. The Jews did 
their philosophy in their armchairs. In their quest for true knowledge, 
ultimate happiness and perfection, they worked their way through logic 
and the theoretical sciences, but there seemed to be little need to study 
political science as well. It was not considered necessary for perfecting 
their intellects. Yet they too understood the moral imperative to use 
their knowledge to try to help others. This helping or guiding they did 
through the noble act of descending the ladder or returning down to the 
cave, that 1s, through teaching and writing books; not for themselves, 
as Maimonides explained, and certainly not for fame and honor. They 
did not govern cities but remained in their armchairs. These acts of 
teaching and writing were their noble vita activa and constituted their 
attempt to guide fellow Jews to the greatest happiness to which they 
were capable. 
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LAS RELACIONES DE PODER EN LA TEORÍA POLÍTICA ISLÁMICA 


RAFAEL RAMÓN GUERRERO 


e debe a Ibn Jaldún (m. 1406) una importante teorización del poder. 

En su análisis del origen de las sociedades, reconoce cómo la pri- 
mera de ellas es la sociedad nómada o beduina y cómo, a partir de ésta, 
se forma la vida sedentaria: 


La vida nómada es pues el fundamento de las ciudades y de la vida 
sedentaria y precedente de ambas, ya que lo primero que busca el 
ser humano es lo absolutamente necesario y no se preocupa de lo 
superfluo y lujoso más que cuando la necesidad primaria ha sido sa- 


tisfecha.! 


Al ocuparse después de la sociedad sedentaria, estudia el poder tempo- 
ral y espiritual, los Estados y los gobiernos. Pero antes, al analizar la 
sociedad nómada, define el poder político (mulk) como algo connatural 
al hombre: 


Como hemos dicho, el poder político [mulk] es natural al hombre, 
porque es conforme a la naturaleza de la sociedad humana [min ta- 
bi‘at al-iytimá']. El hombre está más inclinado hacia el bien que ha- 
cia el mal por razón de su naturaleza innata y de su facultad racional 
e intelectual; el mal le viene de las facultades animales que posee. 
En tanto que es hombre, es llevado al bien. Y en tanto que es hombre 
dispone de poder y de autoridad, porque son propios del hombre y no 
del animal. Así, pues, el bien que existe en el hombre está en relación 
con la política y el poder, porque hay una correspondencia entre el 


bien y la autoridad.? 


El término mulk suele ser traducido de varias formas: soberanía, domi- 
nio, poder. En el Corán hay una azora, la nümero sesenta y siete, que 


' [BN JALDUN, Muqaddima, Tashih wa-fahrasa ABU “ABD ALLAH AL-SA’iD AL-MAN- 
DÜH, Beirut, vol. I, 1414/1994, 130. Trad. esp.: F. RUIZ GIRELA, Introducción a la histo- 
ria universal (al-Muqaddima), Córdoba 2008, 207; trad. franc.: V. MONTEIL, Discours 
sur l’histoire universelle (Al-Muqaddima), Beirut, vol. I, 1968, 245. 


? [BN JALDÜN, Muqaddima, vol. I, 151; trad. Ruiz, 244; trad. MONTEIL, vol. I, 283. 
Homo — Natura — Mundus: Human Beings and Their Relationships 


Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 147-168 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121778 
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lleva por título justamente al-Mulk, y suele ser traducido por “sobe- 
ranía" o “dominio”, aludiendo al dominio que Dios ejerce: “Bendito 
sea Aquél en cuya mano está el dominio. Es omnipotente”. La Enci- 
clopedia del Islam lo traslada por “poder real”, usado en el Corán con 
referencia a Dios,* pero siempre sugiriendo el dominio y la soberanía 
que se ejerce en la sociedad humana en general como un bien dado por 
Dios al hombre, según apunta Ibn Jaldün: 

El gobierno político y el poder son una garantía para la creación y una 

representación [jilafa] de Dios ante el género humano, para que sus 

leyes sean cumplidas. Las leyes de Dios respecto a la creación y a sus 

siervos tienen por objeto el bien y [son dados] en atención a su inte- 

rés, tal como dan testimonio de ello las leyes religiosas [al-sará '¡*]. 

Las leyes humanas proceden solamente de la ignorancia y del demo- 

nio [min al-ÿahl wa-l-Saytän] en oposición al poder [qudra] de Dios, 

loado sea, y a su decreto [gadr]. Dios es el autor del bien y del mal a 

la vez y el que los determina [mugaddir]: no hay otro autor que él. 


Para ejercer este poder se exigen buenas cualidades, sin las cuales no 
se es un perfecto representante de Dios. Sin embargo, en sus inicios y 
sin estas cualidades, el poder se corrompe por la atracción que ejerce y 
por el deseo de conseguirlo que tienen los hombres. 
El poder [mulk] es un cargo noble y seductor: encierra la totalidad de 
los bienes mundanos, las pasiones corpóreas y los placeres del alma. 
Surge rivalidad por alcanzarlo; raramente alguien se resiste a dejarlo, 
salvo cuando le es arrancado (por la fuerza). Surge entonces la lucha 


y se pasa de ahí a la guerra [al-harb], a los combates y al dominio de 
unos sobre otros.° 


En esa sociedad se imponen los deseos y pasiones del gobernante, de- 
generando en un despotismo sin límite y sin sujeción a ley alguna: 
Puesto que la verdadera realidad del poder consiste en que haya una so- 
ciedad necesaria para el género humano, y puesto que [el poder] implica 
la dominación y la coerción [al-tagallub wa-l-qahr], que son expresión 
de la ira y de la animalidad, entonces los mandatos del soberano son 
por lo general injustos, ajenos a la verdad y dañinos para los asuntos 


? El Corán, ed. J. CORTÉS, Madrid 1979, 683. 


^ M. PLESSNER, “Mulk”, in The Encyclopaedia of Islam, ed. C. E. BOSWORTH, E. VAN 
DONZEL, W. P. HEINRICHS and the late CH. PELLAT, assisted by F. TN. DUKEMA (1-384), 
P. J. BEARMAN (385-1058) and MME. S. NURIT, Leiden 1993, 546-47. 


5 [BN JALDÜN, Muqaddima, vol. I, 152; trad. Ruiz, 245; trad. MONTEIL, vol. I, 284. 
€ IBN JALDUN, Muqaddima, vol. I, 163; trad. RUIZ, 263; trad. MONTEIL, vol. I, 303. 
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materiales de quienes están sometidos a él, porque les fuerza a ejecutar 
sus intenciones y deseos, lo que no está al alcance de sus posibilidades. 
Es verdad que de soberano a soberano la situación difiere. Pero, en 
cualquier caso, la obediencia al gobernante es muy difícil. Cuando la 


desobediencia se manifiesta, aparece la confusión y la muerte.” 


Señala Ibn Jaldún entonces que, ante una situación tal, es necesaria una 
ley que no sea resultado de las apetencias de los gobernantes o sobe- 
ranos que ejercen el poder, sino de una instancia superior, sea la razón 
humana o sea Dios: 
Es necesario entonces volverse hacia normas políticas prescritas a las 
que se someterán todos sin excepción y con las que se podrán guiar, 
tal como sucedía entre los persas y entre otros pueblos. La dinastía 
[al-dawla] que no fundamente su política en este tipo de normas no 
podrá mantener sus fines ni asumir el poder. “Es la práctica [sunna] 
de Dios para los que vivieron antes” [Corán, 33,38]. Si estas normas 
han sido instituidas por gentes inteligentes, por notables y gentes de 
discernimiento de la dinastía, será una política racional [siyása “aqli- 
yya]. Si proceden de Dios, transmitidas por un Legislador y formula- 
das como Ley divina, será una política religiosa [siyása díniyya], útil 
para esta vida y para la otra.* 


Según este texto, la mejor ley es la divina, porque afecta a las dos vidas, 
la de este mundo y la del otro, mientras que la ley humana, por muy ra- 
zonable que sea, sólo atiende al bienestar de los hombres y debe apoyar- 
se en la ley divina para seguir el recto camino, el camino de la religión, 
para que “todo esté puesto bajo la mirada del Legislador (al-sári Y”.? 


La ley religiosa, por tanto, se impone a los hombres para rechazar 
todo lo que atente contra la dignidad del hombre. Por eso, el Islam es 
la religión perfecta, porque su comunidad se rige por la ley divina, 
transmitida por el Profeta y continuada por sus sucesores, los califas: 

Lo que el Legislador busca para los hombres es su salvación en la otra 

vida. Por ellos es necesario que el objetivo de la legislación sea hacer 

que todos cumplan las leyes religiosas en lo referente a este mundo y 


en lo que atañe al otro. Esto es propio de los que promulgan las leyes 
religiosas, que son los profetas y quienes hacen sus veces, que son los 


califas. Esto explica con claridad el sentido del califato [al-jildfa]."° 


7 [BN JALDON, Muqaddima, vol. I, 201; trad. Ruiz, 328; trad. MONTEIL, vol. I, 367-68. 
* [BN JALDON, Muqaddima, vol. I, 201; trad. Ruiz, 328; trad. MONTEIL, vol. I, 368. 
? [BN JALDÜN, Muqaddima, vol. I, 201; trad. Ruiz, 329; trad. MONTEIL, vol. I, 369. 
10 IBN JALDUN, Muqaddima, vol. I, 202; trad. Ruiz, 329; trad. MONTEIL, vol. I, 369-70. 
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Por consiguiente, para Ibn Jaldún el califato se constituye en el ver- 
dadero titular del poder en el Islam, frente al rey (malik) que ejerce el 
mulk degenerado en poder temporal, que carece de las garantías que 
tiene aquél. 


Y 


Lo que Ibn Jaldún hace no es más que reflexionar sobre lo acontecido 
desde los orígenes mismos del Islam. Éste surgió a partir de las revela- 
ciones que Dios dictó a su Enviado o Profeta Muhammad, que tomaron 
la forma de Libro, denominado Corán. Esta revelación hizo posible la 
aparición de una realidad histórica, el /s/am, que se articuló en torno a 
la Umma o Comunidad de creyentes, que fue presentada en las repre- 
sentaciones utópicas posteriores como aquella sociedad perfecta cuyos 
integrantes habrían de conseguir la verdadera perfección o felicidad. 
La consumación de esta sociedad perfecta fue guía de gran parte del 
quehacer intelectual musulmán. 


El fundamento del Islam como fe descansa en la Saháda, expresión 
del principio cardinal de esta religión: *No hay más que un solo Dios y 
Muhammad es su Enviado". Esta fórmula expresa los dos ámbitos que 
dan forma al universo cognoscitivo para todo musulmán. Por un lado, 
la esfera de la realidad reconocida en la primera parte de la fórmula, 
que confiesa la existencia de una sola y ünica realidad, la divina, de la 
que deriva y depende todo cuanto existe; por otro, el espacio de la reve- 
lación y de la profecía, que afirma el camino por el que el hombre cono- 
ce y sabe de la existencia y unicidad de Dios. Sobre estos dos campos 
se articuló todo el pensamiento en el Islam. La revelación transmitió a 
los hombres la voluntad de Dios, los exhortó a obedecerla y puso a dis- 
posición de ellos un conocimiento sobre el principio de toda realidad, 
al que el hombre se ve obligado, porque el conocimiento es una tarea 
humana consagrada por la misma Palabra de Dios. 


Pero la reflexión propiciada por la revelación también se ejerció 
sobre las relaciones humanas en una comunidad y suscitó diversas teo- 
rías en torno a la sociedad, el Estado y sus formas de gobierno, porque 
desde los comienzos del Islam, religión y política han estado unidas 
e implicadas mutuamente. La misión de Muhammad estaba dirigida 
a sus coetáneos y a la universalidad de los hombres: “Advierte a los 
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miembros más allegados de tu tribu”.!! “Di: ¡Hombres! Soy el Enviado 
de Dios para todos vosotros”.!? Les dio a conocer que Dios es Uno y 
Único, Creador y Señor, a cuya voluntad han de someterse: musulmán 
es quien se somete a la voluntad de Dios. Es la razón por la que Dios 
rige la vida y conducta de cada hombre en particular y de todos los 
hombres en sus relaciones mutuas: Muhammad recibió el encargo de 
instituir “la mejor comunidad humana que jamás se haya suscitado: 
ordenáis lo que está bien, prohibis lo que está mal y creéis en Dios”.'* 
Esta comunidad es la Umma. Por ello, la sociedad islámica está funda- 
da en una visión religiosa de la realidad. 


Muchos versículos coránicos hablan de la doble vocación del Is- 
lam, la religiosa y la comunitaria. La Umma se configuró como “unión 
o asociación de creyentes”, como la “comunidad de aquellos que profe- 
san la creencia en el Dios único”. La religión es la que caracteriza a esta 
comunidad, pero luego fue explicitada, comentada y definida en rela- 
ción a otros elementos.'* Se estableció así como la Ciudad musulmana, 
lejano equivalente de la né griega, que tuvo su expresión lingüística 
en las fórmulas Dár al-Islám (Casa del Islam) o Dár al-salám (Casa de 
la salvación). Fue entendida como una ciudad ideal, realizable en este 
mundo e inseparable de la realidad histórica, puesto que está vinculada 
a las actividades diarias de los hombres.'* 


Como asociación humana, exigió una siyása, una forma de gobier- 
no! sustentada en la $ari “a, la ley de origen divino que rige todas las 
manifestaciones de la vida humana, en su aspecto social como ley civil 
y en su aspecto individual como ley religiosa. La Umma se definió, en- 
tonces, por la universalidad de su ley y no por sus rasgos lingüisticos, 
étnicos o de parentesco: la religión sería el único lazo que vincularía 
a todos sus integrantes. La Umma representó el cumplimiento político 
de la voluntad de Dios. La fecha que puso fin a la Yáhiliyya o época de 


1 Corán 26, 214. 

2 Corán 7, 158. 

B Corán 3, 110. 

14 B. ScARCIA AMORETTI, “La Umma e le Umam: Per una storia dei concetti”, in 
Awraq, 5-6 (1982-83), 124. 

5 Cf. L. GARDET, La cite musulmane. Vie sociale et politique, Paris 1976, 26-28. 

16 Cf. B. Lewis, “Siyàsa”, in In Quest of an Islamic Humanism, ed. A.E. GREEN, El 
Cairo 1984, 3-14; F. NAJJAR, “Siyása in Islamic Political Philosophy”, in Islamic The- 
ology and Philosophy, ed. M.E. MARMURA, Albany 1984, 92-110. 
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ignorancia previa al Islam no fue el año en que se inició la revelación 
de Dios al Profeta en La Meca, sino cuando Muhammad fue recono- 
cido como jefe político de la comunidad, esto es, cuando hubo una 
constitución política, la llamada Constitución de Medina, por medio de 
la cual se podía acatar y obedecer la voluntad divina. El Islam exigía, 
así, una institución política en la que los creyentes prestaran obediencia 
y sumisión a Dios, cumpliendo los preceptos de la revelación. 


Como el Islam nació allí donde la agrupación social y política 
imperante era la tribu, ésta, junto con el clan y el linaje, continuó 
existiendo y floreciendo bajo el Islam con una notable solidez.'” La 
influencia tribal estuvo presente en la concepción del territorio y de 
las fronteras, negando valor al territorio frente a la importancia del 
elemento social: todos los musulmanes, independientemente del te- 
rritorio en el que hayan nacido o en el que vivan, pertenecen a un 
solo cuerpo socio-político y poseen una misma identidad social. Sin 
embargo, la genealogía y el linaje permanecían acentuados, apoyados 
en la afirmación del Corán: “Los unidos por lazos de consanguinidad 
están más cerca unos de otros, según la Escritura de Dios, que los 
creyentes y los emigrados”.'* Como en la tribu, la autoridad residía 
en un individuo, que no era inicialmente el señor de un territorio, sino 
el jefe de la comunidad, reconocido al margen de cualquier soberanía 
territorial que pudiera poseer. De hecho, el oficio de califa fue conce- 
bido en términos de jefe de una tribu,” reflejando así la persistencia de 
las costumbres tribales. El jefe de esta comunidad, de la Umma, era el 
único capaz de representarla legítimamente. Ejercer el poder era una 
prerrogativa divina, porque, como reconoce repetidamente el Corán, 
la soberanía pertenece a Dios: “¡Oh, Dios, Dueño del dominio! Tú 
das el dominio a quien quieres y se lo retiras a quien quieres, exaltas 
a quien quieres y humillas a quien quieres. En Tu mano está el bien. 
Eres omnipotente".?? E] gobernante debe regir según la ley divina, por 
lo que tiene derecho a la lealtad y obediencia de la comunidad. Pero, 
¿quién debía ser este gobernante? 


17 P. GUICHARD, Structures sociales « orientales » et «occidentales » dans l'Espagne 
musulmane, Paris 1977, 23. 


18 Corán 33, 6. 
9 Cf. W.M. WATT, Islamic Political Thought, Edinburgh 1968, 40. 
2 Corán 3, 26. 
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Se planteó entonces la necesidad de reflexionar sobre la legitimi- 
dad del poder y de la autoridad. Esta exigencia estuvo motivada por las 
disensiones que se dieron tras la muerte de Muhammad y el problema 
de sucederle al frente de la comunidad. Los primeros sucesores del 
Profeta adoptaron el título de Jalifat Alláh (representante de Dios), que 
fue el que primeramente se impuso para designar al califa; sólo después 
se impuso el título Jalifat rasúl Alláh (representante del Enviado de 
Dios), atestiguada por las fuentes para los cuatro primeros califas.?! La 
crisis estalló a la muerte del cuarto califa, el primo y yerno de Muham- 
mad, ‘Ali, casado con su hija Fátima. Sus seguidores, los $7 Tes, mante- 
nían la convicción de que el legítimo sucesor o /mám debía pertenecer 
a la familia de Muhammad, por lo que los hijos de Alí y Fátima eran 
los genuinos representantes de la comunidad; ellos disponían de un 
derecho divino absoluto, por lo que sólo los descendientes de Profeta, 
las “Gentes de la Casa” (ahl al-bayt), podían ejercerlo. 


Frente a ellos, la mayoría de los musulmanes, a los que se les dio 
el nombre de ahl al-sunna (sunníes), sostuvieron que el Califa, legiti- 
mamente elegido o designado, debía pertenecer a la tribu de Qurays, 
la tribu del Profeta, aunque no fuera de su familia, y tenía derecho a 
la obediencia de todos los musulmanes, siempre que no ordenase nada 
contrario al Corán o a la Sunna. Y aunque las creencias del Califa ele- 
gido fueran impías, la comunidad debía continuar obedeciéndole. Se 
justificó así el ascenso al poder de la dinastía omeya. 


Estas disputas tuvieron como consecuencia la elaboración de teo- 
rías políticas, por así llamarlas, aunque en realidad no pasaron de ser 
normativas o reflexiones sobre el poder. Tenían como fin integrar los 
diversos aspectos de la vida de la Comunidad musulmana en la única 
Ley (Sarí'a) por la que se gobernaba, que debía contemplar las rela- 
ciones de los hombres con Dios ( ibädat, o prácticas de culto) y las de 
los hombres entre sí (mu “ámalát, relaciones jurídicas y político-socia- 
les). Apareció así una primitiva teoría que reflejaba la situación política 
inicial del mundo musulmán y que se fue desarrollando en un pensa- 
miento manifestado en cinco niveles: el jurídico, el teológico, el de la 
literatura moral, el filosófico y el historico.” Al integrar las normas 


21 C. DÉCOBERT, “L'autorité religieuse aux premiers siècles de l'Islam", in Archives 
de sciences sociales des religions, 125 (2004), 24. 


2 Cf. E.I.J. ROSENTHAL, El pensamiento político en el Islam medieval, Madrid 
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previstas para la vida diaria de la comunidad en la Ley religiosa, el 
Islam contiene una explícita concepción del mundo en la que están 
contenidas una religión, como elemento originario, una comunidad, su 
organización política y social y sus instituciones, un determinado modo 
de vida, una cultura y, en suma, una civilización con sus modelos de 
comportamiento, de hábitos y de costumbres, de normas éticas y de 
ideas sobre el hombre. De aquí que religión y política se hallan esen- 
cialmente unidos, de manera que no es posible entender un Islam en 
el que ambas realidades estén separadas y por ello el Islam, desde sus 
mismos inicios, se configuró como un Estado, como una organización 
espiritual y temporal, religiosa y política a la vez, hasta el punto de que 
la relación entre religión (din) y poder temporal (mulk) fue descrita por 
al-Gazali como la de hermanos gemelos.” 


Pese a lo antes afirmado por Ibn Jaldún, el califato, en tanto que 
sistema de gobierno, incluye también el concepto de mulk como uno 
de sus componentes: el califa ha de ocuparse también de los intere- 
ses de los musulmanes aquí en la tierra. Así lo reconoció Abt 1-Ha- 
san al-Máwardi (972-1058) en su tratado Al-ahkám al-sultániyya (Los 
principios del gobierno),* exposición de los principios de derecho pú- 
blico tal como fueron aplicados bajo los califas abasies, donde señala 
que el califa es un jefe temporal, encargado de hacer cumplir las leyes 
temporales y espirituales. Al-Mawardi fue el primero en teorizar so- 
bre el califato y la figura del califa, reafirmándolo como el punto de 
apoyo de la política en el Islam. Aunque insistió en que el califato de- 
bía ocuparse del gobierno civil y del religioso, le asignó diez deberes 
esenciales, pero sólo algunos religiosos, en tanto que interesan al bien 
público.” No tiene ningún poder dogmático ni tampoco tiene poder 
legislativo ni judicial. Su única obligación es mantener y hacer cumplir 
las leyes civiles y religiosas. Para al-Máwardi, el califato es la autori- 
dad de la que está investida aquella persona que reemplaza al Profeta, 
con la misión de defender la fe y de gobernar este mundo. El problema 


1967, 44. M.J. VIGUERA MOLINS, “El mundo islámico”, in Historia de la teoría política 
1, ed. F. VALLESPÍN, Madrid 1990, 325-69. 


? En varios lugares de su obra, cf. H. LAOUST, La politique de Gazáli, Paris 1970, 
197. 


2 ABU L-HASAN AL-MAwarpî, Al-ahkám al-sultániyya, El Cairo s.d.; MAWERDI: Les 
statuts gouvernementaux, trad. E. FAGNAN, Alger 1915, 14. 


2 Cf. ROSENTHAL, El pensamiento político, 45-54. 
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que bosqueja es saber si el califa es necesario por motivos racionales o 
si su necesidad deriva de la ley religiosa. Mientras que unos defienden 
su necesidad racional, él afirma que es la Ley la que ha decidido lo con- 
trario: ha establecido una autoridad a la que hay que obedecer. Aunque 
señalaba como una de las cualidades para el desempeño de la función 
de califa la pertenencia a la tribu de Quray$, en tanto que era la propia 
tribu de Muhammad y en tanto que deslegitimaba la pretensión de los 
descendientes de la familia del Profeta, los sí Tes, a ser los únicos y ver- 
daderos titulares del poder, sin embargo la autoridad religiosa del califa 
dependía de otros para su legitimación y para su protección espiritual.” 


¿De quién depende el califato y la función del califa? ¿Quién pue- 
de fijar el dogma y quién puede legislar? En definitiva, ¿quién tiene la 
capacidad de determinar y decidir la correcta lectura del texto y, por 
tanto, quién ejerce la verdadera autoridad político-religiosa? Tal tarea 
corresponde a un cuerpo de expertos en la principal de las ciencias 
religiosas, el Figh o Derecho, y en las ciencias auxiliares, como la gra- 
mática, la ciencia de la interpretación y las tradiciones o hadices. Estos 
expertos son los ulemas (‘ulama’), “los que poseen el conocimiento 
religioso”, a quienes se les ha atribuido el mandato divino expresado en 
el siguiente pasaje coránico: “¡Creyentes! Obedeced a Dios, obedeced 
al Enviado y a aquéllos de vosotros que tengan autoridad”.?” Este texto 
ha sido interpretado de muy diversas maneras: o como un mandato para 
obedecer a los gobernantes, aunque sean injustos, o como una referen- 
cia a los titulares de la autoridad religiosa, como los ulemas entre los 
sunies o como los imàmes entre los sí Tes. El poder religioso, por con- 
siguiente, estaba institucionalizado en el cargo de los ulemas sunnies y 
de los imames Si Tes. 


Ibn Jaldún apunta la relación entre califa y ulemas cuando estable- 
ce las cualidades que deben tener los gobernantes: 


Generosidad, perdón de las faltas, tolerancia respecto a las faltas pe- 
queñas, hospitalidad, ayuda a los necesitados y apoyo a los indigentes, 
entereza en la adversidad, fieles a la palabra dada, liberalidad, protec- 
ción del honor, respeto a la ley religiosa (Sari‘a) y deferencia ante los 
ulemas (“ulamã” que la sustentan, observación estricta de lo lícito y 
de lo ilícito prescrito por éstos, respeto por los personajes religiosos, 


2 M. GABORIEAU et M. ZEGHAL, “Autorités religieuses en Islam”, in Archives de 
sciences sociales des religions 125 (2004), 7-8. 


27 Corán 4, 59. 
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confianza y veneración ante ellos y deseo de recibir sus oraciones, 
gran miramiento por los antiguos y los mayores, fe en la Verdad y res- 
puesta a su llamada, justicia y atención a los débiles, humildad hacia 
los pobres, atención a las quejas de los demandantes, estricta obser- 
vancia de los deberes religiosos, cuidarse de los fraudes, de la astucia 
y del engaño, o de romper la promesa. Tales son las virtudes de los 


soberanos que les hacen dignos de gobernar a sus pueblos.? 


Los ulemas se consideraban como los genuinos intérpretes de la Sunna 
y del hadiz. Apelan incluso a un hadiz de Muhammad en el que se dice 
que son los herederos del Profeta: 
Si alguien viaja por un camino en busca del conocimiento, Dios le 
hará viajar por uno de los caminos del Paraíso. Los ángeles bajarán 
sus alas en su gran placer con el que busca conocimiento. Los habi- 
tantes de los cielos y de la tierra, e incluso los peces en las aguas pro- 
fundas, pedirán perdón al erudito. La superioridad de los sabios sobre 
los devotos es como la de la luna sobre la noche cuando está llena, por 
encima del resto de las estrellas. Los ulemas son los herederos de los 
profetas, y los profetas no dejan ni oro ni dinero, sólo dejan conoci- 


miento, y el que lo toma obtiene una porción abundante.” 


Los ulemas deben su autoridad al conocimiento de las reglas del Pro- 
feta y por ello fueron reconocidos por la mayoría de los musulmanes 
como los líderes religiosos de la comunidad, privando incluso al califa 
de su competencia en la definición de las normas islámicas.* No es 
de extrañar, por tanto, la importancia de este cuerpo de expertos en 
la lectura e interpretación de la ley islámica. Se apropiaron de lo que 
era correcto o incorrecto según la doctrina ortodoxa y se erigieron en 
jueces de la $ar7‘a, lo que implicaba que la justicia se impartía indepen- 
dientemente del califa o gobernante.?! 


Que el poder de los ulemas crecía con el paso del tiempo”? y de los 
acontecimientos lo prueba el argumento avanzado por el persa con- 


?* Muqaddima, vol. I, 152; trad. Ruiz, 303; trad. MONTEIL, vol. I, 285. 

22 AHMAD IBN HANBAL, Musnad al-imám Ahmad ibn Hanbal WI, ed. S. AL-ARNA UT, 
Beirut 1993, 207. Es una de las más importantes colecciones suníes de hadices. 

30 Cf. P. CRONE and M. HINDS, God's Caliph. Religious Authority in the First Centu- 
ries of Islam, Cambridge 2003, 58. 

?! Cf. A. BLACK, "Religious Authority and the State", in The Cambridge History of 
Medieval Philosophy, ed. R. PASNAU, Cambridge, vol. II, 2010, 547-48. 


? Cf. I. LAPIDUS: “The Separation of State and Religion in the Development of Early 
Islamic Society”, in International Journal of Middle East Studies 6 (1975), 363-85. 
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vertido al Islam Ibn al-Mugaffa‘ (m. 756), quien en su obra al-Risála 
fi I-sahaba (Epistola sobre la amistad) ofrecía sus consejos al califa 
abasi al-Mansúr (regnavit 754-775), recomendándole rodearse de inte- 
lectuales y gentes cultas, y le instaba a unificar la legislación islámica, 
redactando un código, que pudiera ser enmendado por sus sucesores 
según los nuevos casos que se presentasen.? Aconsejaba al califa im- 
partir instrucciones 


para que las diferentes normas y prácticas legales le sean sometidas 
en la forma de un registro, acompañado por el correspondiente hadiz 
y soluciones a los que los ulemas se refieren; si el Comandante de los 
Fieles examina luego estos [documentos] y expresa el juicio que Dios 
le inspire para cada caso, si sostiene firmemente esta opinión y pro- 
híbe [a los ulemas] apartarse de él, si, finalmente, hace un exhaustivo 
corpus de estas [decisiones], podríamos ser capaces de esperar que 
Dios transforme estos juicios, en los que el error está mezclado con la 
verdad, en un único y justo código; podríamos esperar la unificación 
de las prácticas legales y su armonización según la opinión inspirada 
del Comandante de los Fieles. Otro guía inspirado [imam] entonces 
procedería de la misma manera y así hasta el final de los tiempos, 


Dios mediante.** 


Este texto muestra que los ulemas habían conseguido ya ciertas prerro- 
gativas religiosas y legales. La solución sugerida por Ibn al-Mugaffa* 
se enfrentaba así a la pretensión de juristas y ulemas que se reivindi- 
caban como los únicos autorizados a elaborar la Sarí'a y sugería, por 
tanto, que el califa debía ser la máxima autoridad en cuestiones no sólo 
políticas sino también religiosas.” 


Establecidos los ulemas como elemento fundamental de la socie- 
dad, el estrecho contacto que mantenian con la población e integrados 
por los primeros abasies en la corte califal, fueron ellos quienes, in- 
corporando culturas y tradiciones diferentes, trataron de mantener la 
tradición religiosa y de ofrecer una guia para fijar la doctrina y la ley 


33 Cf. CH. PELLAT, lbn al-Muqaffa', (mort vers 140/757), «conseilleur» du califa, 
Paris 1976. 

34 [BN AL-MUQAFFAS, Risala fi -I-Sahaba, al-Mu ’allafat al-kamila, Beirut s.d., 354, 
apud N. MOULINE, The Clerics of Islam. Religious Authority and Political Power in 
Saudi Arabia, trans. E.S. RUNDELL, New Haven-London 2014, 20. 

35 Cf. S.D. GorrEIN, Studies in Islamic History and Institutions, Chapter Eight: “A 
Turning Point in the History of the Muslim State. (Apropos of the Kitab al-Sahába of 
Ibn al-Muqaffa)", Leiden 1966, 149-67. 
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de manera definitiva. Sin embargo, los mismos ulemas se dividieron 
ante muchas cuestiones, por lo que no deben ser considerados como 
un cuerpo unificado de expertos. Estas disensiones y el poder del que 
gozaban provocaron que el califa al-Ma’mün (m. 833) declarase una 
mihna, una prueba o inquisición, como se le ha llamado, con el fin de 
arrebatar autoridad religiosa a los ulemas. Se les pidió que se adhirieran 
a la doctrina del Corán creado, sostenida por la Mu ‘tazila, y se persi- 
guió y declaró hereje a quien no la sostenía. Sin embargo, la cuestión 
no fue tanto una disputa teológica como una cuestión política: la lucha 
por la autoridad religiosa entre el califa y los ulemas.* Afirmando la 
naturaleza creada del Corán, el texto revelado está circunscrito en un 
espacio y en un momento histórico determinado, por lo que no puede 
responder intemporalmente a las necesidades de los creyentes, que se 
desarrollan en realidades espaciales y temporales diferentes. La conse- 
cuencia política de esta afirmación es que sólo el califa puede desempe- 
ñar la función mediadora entre Dios y la humanidad, pudiendo legislar 
en todos los dominios.” Lo que quizá el califa pretendía con la medida 
adoptada, es decir, con la mihna, era alejar a los ulemas de las multitu- 
des y desacreditarlos ante ellas para restablecer el poder califal en todas 
sus dimensiones. Los ulemas más tradicionalistas parece que estuvie- 
ron encabezados por el famoso teólogo y jurista Ahmad ibn Hanbal (m. 
855),% creador de la escuela hanbalí, la más rígida y estricta de las es- 
cuelas jurídicas en el Islam sunni, quien fue encarcelado y según varias 
fuentes también flagelado. Todos ellos siguieron manteniendo la doc- 
trina del Corán increado y gozaron de gran apoyo entre la población de 
Bagdad. Rechazaron además el racionalismo que al-Ma’mün pretendió 
implantar con su aceptación del pensamiento griego y su apoyo a los 
teólogos racionalistas mu ‘tazilies y a la incipiente Falsafa o filosofía 
de origen griego. Pero, con la subida al poder del califa al-Mutawwa- 
kil (regnavit 847-861), la mihna fue abandonada, los filósofos dejaron 
de tener apoyo oficial, las doctrinas mu ‘tazilies fueron rechazadas, se 
restauró la doctrina tradicional y se consolidó el triunfo de los ulemas 


36 J.P. BERKEY, The Formation of Islam. Religion and Society in the Near East, 600- 
1800, Cambridge 2003, 126. 

37 Cf. MOULINE, The Clerics of Islam, 21-22. 

38 Cf. W.M. PATTON, Ahmed ibn Hanbal and the Mihna. A Biography of the Imam 
including an Account of the Mohammedan Inquisition called the Mihna, 218-234 a. H., 
Leiden, 1897. Cf. M.Q. ZAMAN, Religion and Politics under the Early ‘Abbasids: The 
Emergence of the Proto-Sunni Elite, Leiden 1997, 106-18. 
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como autoridad religiosa en el Islam, en la creencia de que la comuni- 
dad debía ser gobernada sólo por los preceptos de la Sarí'a. El califa, 
no obstante, seguía manteniendo sus prerrogativas religiosas, lo que 
significa que no hubo esa radical separación entre religión y política 
como a veces se ha querido ver en estas relaciones de poder entre el 
califato y los ulemas. 


Pero hay aún una razón que puede ayudar a explicar esta lucha por 
la autoridad religiosa entre califas y ulemas. He dicho antes cómo hay 
una clara distinción entre el califato sunní y el imamato 577. Ambos 
basaban su legitimidad en el origen de sus ancestros. Todos ellos perte- 
necían a la tribu de Qurays. Pero ésta se había dividido en dos ramas. A 
una de ellas pertenecían los omeyas. A la otra, los sí Tes, pero también 
los abasies. Y es precisamente aquí donde pudo haber una conexión 
entre califato e imamato. Se dio con el califa al-Ma’mün y su esfuerzo 
por reconciliar a abasíes y sí Tes: acusados los abasies de violar los 
derechos de los descendientes de ‘Ali y Fátima, al-Ma’mün se esforzó 
por reconciliar las dos ramas de la Familia del Profeta,” quizá con 
la intención de determinar los contornos del pensamiento religioso en 
línea con la concepción sí ' del Imám.* De hecho, fue el primer califa 
abasí en tomar el título de Imám,* aunando los dos poderes, el político 
y el religioso. Sin embargo, una rebelión producida en Bagdad le forzó 
a abandonar sus ideas sí 1es.* Puede suponerse que entre quienes se 
rebelaron contra esta decisión estuvieran los ulemas, contrarios al Ima- 
mato sí 7 y a sus doctrinas, en algún momento vinculadas con las de la 
Mu'tazila, declaradas heterodoxas apelando a hadices que supuesta- 
mente las condenaban.* La derogación de la mihna significó el apoyo 
de los ulemas al califato abasí sunni, legitimando su continuidad con la 
comunidad islámica inicial instaurada por el Profeta. 


Este apoyo se plasmó en diversos autores que escribieron sobre la 
relación entre el poder político y la autoridad religiosa, aceptando que 


# Cf. M. REKAYA, “Al-Ma’min b. Haran al-Rashid”, in The Encyclopaedia of Islam, 
ed. C. E. BOSWORTH, E. VAN DONZEL, B. LEWIS and C. PELLAT, Leiden, v. VI, 1991, 334. 


^ Cf. BERKEY, The Formation of Islam, 126. Cf. S. HAMDI, “The Pro-Alid Policy of 
Ma’mün”, in Bulletin of the College of Arts and Sciences, 1 (1956), 96-105. 


^! Cf. D. SOURDEL, “La politique religieuse du calife ‘abbaside al-Ma'mun", in Re- 
vue des Études Islamiques, 30 (1962), 37. 


4 Cf. MOULINE, The Clerics of Islam, 21. 
5 BERKEY, The Formation of Islam, 128. 
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los ulemas eran asesores del gobernante. Así ocurrió con al-Gazáli (m. 
1111), quien, después de que el califato hubiera cedido su papel pre- 
ponderante en relación con el poder político en beneficio de sultanes 
y emires que por doquier aparecían en el seno del imperio musulmán, 
sostuvo que el poder radicaba en el sultán pero que la responsabilidad 
de promulgar la ley recaía en los ulemas y defendió fervientemente la 
institución del califato sunní frente al imamato sí 7. 


Los turcos selÿugies o selyúcidas, apoyados por los iranios sunníes 
y comandados por su soberano Tugril Beg (1038-1063), se expandie- 
ron rápidamente por Irán e Iraq. Presentado como protector del califa- 
to abasí, Tugril Beg recibió en 1058 los títulos de “sultán” y “rey de 
Oriente y Occidente” y fue encargado de completar la reunificación po- 
lítico-religiosa del Asia musulmana y de combatir al califato fâtimi de 
Egipto. Tanto él como su sucesor Alp Arslán (1063-1072) emprendie- 
ron la obra de reconstrucción sunní, que consistió no tanto en perseguir 
a los disidentes sino en ofrecer amplio apoyo a escuelas y mezquitas 
sunnies. Con el tercero de los sultanes seljugies, Malik Sah (1072- 
1092), el dominio de los selyúcidas alcanzó su apogeo y consumó una 
gran organización por la tarea realizada por su visir Nizám al-Mulk, 
verdadero motor de la gran política religiosa de renovación del Islam 
sunni frente a los si es, fundador de notables madrazas o escuelas a las 
que dio su nombre y que tenían como fin el estudio y predicación de la 
fe ortodoxa en toda su pureza. 


La reacción contra el racionalismo, que había aparecido en la esfe- 
ra de la teologia con el movimiento as ‘arî, fue ganando terreno poco 
a poco. Otros movimientos teológicos y jurídicos de carácter más tra- 
dicionalista, como la escuela jurídica hanbalí, se acrecentaron y fue- 
ron afianzando los fundamentos del Islam sunni. Entre los teólogos 
as ‘artes, varias personalidades dejaron una profunda y casi indeleble 
huella sobre el Islam y han quedado como referencias prestigiosas en 
el Islam posterior. 


Al-Gazali se convirtió en uno de los representantes más caracte- 
rísticos de la ortodoxia musulmana por su esfuerzo en explorar todas 
las ciencias de su época, por su preocupación en acoger todo lo que 
pudiera enriquecer al Islam y por lo que él mismo aportó. Además de su 
lucha contra la filosofía, reflexionó sobre las circunstancias políticas de 
su época y elaboró una teoría del poder, similar pero diferente de la de 
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al-Mawardi, recogiendo el reto planteado por éste.‘ Asi, se enfrentó en 
primer lugar al problema de un califato cuyo poder estaba ya limitado, 
pero al que se le reconocía como representante de la autoridad divina 
en virtud de la Ley; en segundo lugar, hubo de aceptar el poder militar 
turco selÿugi, un poder fuerte, pero que carece de la legitimidad de la 
autoridad divina; en tercer lugar, reflexionó y respondió a la amenaza 
y desafío de los $f'ies ismaelíes del califato fatimi de El Cairo o de 
los nizaríes de la fortaleza de Alamut en los montes Elbruz de Irán. 
Su teoría del poder fue elaborada y determinada a partir de estos tres 
factores: fortalecer el califato sunní abasí, no menospreciar a los tur- 
cos, verdaderos gobernantes por su acción de poder, y deslegitimar las 
pretensiones ismaelíes. 


En su Kitáb al-Mustazhiri fi l-radd “ala al-bátiniyya (Libro a peti- 
ción del califa al-Mustazhir en refutación de los bátiniyya),* obra de 
polémica contra los ismaelíes y su concepción del dominio, aparece 
con claridad su teoría del poder.** Según él, en el Islam el califa tiene 
el rango de vicario, primero del Profeta y en ültima instancia de Dios. 
Es el que rige la comunidad musulmana y su poder consiste en aplicar 
la vía que lleva a Dios, es decir, la Sarí ía o Ley. Mantiene la dirección 
efectiva del poder y puede delegar su autoridad en visires y jueces. 
Pero también puede ver usurpados sus poderes por un emir o sultán, 
que intentará que el califa reconozca su poder, para lo cual ese emir o 
sultán afirmará la autonomía formal del califato. De esta manera, el ca- 
lifa será el responsable de los asuntos religiosos, mientras que el sultán 
se responsabiliza de la administración del poder temporal. Tal era la 
situación a la que se enfrentaba al-Gazáli, complicada por el problema 
ismaelí, que reclamaba un vicariato distinto al tradicional para la co- 
munidad musulmana. Por ello, se hubo de oponer al peligro que repre- 
sentaba la fuerza politico-religiosa de los sí íes ismaelíes. Éstos eran 
conocidos en el mundo islámico por los nombres de bátinies y ta ‘limies 
y sus ideas constituían una especie de síntesis de filosofía y de mística, 


4 Cf. H. LAOUST, La politique, 21 y 191-212. 

4 Ed. parcial por I. GOLDZIHER, Streitschrift des Gazali gegen die Batinijja-Sek- 
te, Leiden 1916, 32-112. Edición completa: AL-GAZALi, Kitab Fadá ih al-bátiniyya 
wa-fadá ‘il al-Mustazhiriyya, ed. A. BADAWI, Al-Qáhira 1964. Cf. también AL-GAZALÎ, 
Fadá 'ih al-bátiniyya, ed. M. * ALI AL-QUTUB, Bayrut 2001. 

16 Cf. C. HILLENBRAND, “Islamic Orthodoxy or Realpolitik? Al-Ghazáli's Views on 
Government”, in Iran. Journal of the British Institute of Persian Studies, 26 (1988), 81-94. 
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que pretendía descubrir el sentido oculto (bátin) del Corán gracias a la 
enseñanza (ta ‘lim) del Imam oculto. Su amenaza no era sólo doctrinal, 
sino también política, porque parece que habían creado una especie de 
terrorismo fanático al recurrir al asesinato de sus contrincantes políti- 
cos. El régimen de terror que se vivía en la época de al-Gazalî era muy 
grande, debido en gran parte y según algunas fuentes a los ismaelíes 
nizaries, dirigidos por al-Hasan ibn al-Sabbáh, establecidos en la mon- 
taña de Alamut y en otros lugares de Irán, desde donde, inducidos por 
la toma de hachís, se entregaban a la causa del grupo como mártires 
con la feroz determinación de utilizar el asesinato para alcanzar sus 
fines: son los fedayines (fidá 'iyyün) “los que se sacrifican”, “los que 
dan la vida por algo”.” 


Al-Gazali compone esta obra a petición del califa al-Mustazhir, 
para eliminar la amenaza que este grupo representaba contra el califato 
abasi, porque sus doctrinas implicaban la afirmación de una autoridad 
contraria a la del propio califa. Fueron motivaciones políticas y doctri- 
nales lo que impulsó al califa a solicitar de al-Gazáli la realización de 
tal tarea: 


Cuando hube acabado con la Filosofía, tras haberla estudiado y com- 
prendido y después de haber condenado lo reprobable en ella, supe 
que no satisfacía la totalidad de nuestros propósitos y que la razón no 
bastaba para comprender todas las cuestiones ni para resolver todas 
las dificultades. Surgieron entonces los ta límies (los partidarios de 
la enseñanza del imâm) cuyas doctrinas sobre el conocimiento de los 
asuntos sólo por el imám infalible y verídico se difundían entre la 
gente. Se me ocurrió entonces estudiar sus doctrinas, con el fin de in- 
formarme de lo que había en sus aljabas. Coincidió que me llegó la ta- 
jante orden del Califa de que compusiera un escrito en el que pusiera 
de manifiesto la realidad de sus doctrinas. No pude sustraerme a ello; 


fue un estímulo externo que se añadió al motivo original interno.** 


Este grupo sostenía como idea fundamental que la verdad reside en la 
“enseñanza” dada por el imám infalible. Al-Gazáli está de acuerdo en 
que es necesario reconocer la existencia de un maestro y su infalibili- 


"I 


? El asunto de los “asesinos” (“los que toman haÿi$”) ha sido considerado por algu- 
nos como una leyenda creada por los Cruzados; cf. F. DAFTARY, The Assassin Legends: 
Myths of the Isma 'ilis, London 1994. Por el contrario, es aceptado como realidad históri- 
ca por otros, entre ellos B. Lewis, The Assassins: A Radical Sect in Islam, London 1967; 
trad. esp. F. GARI PUIG, Los asesinos. Una secta islámica radical, Barcelona 2002. 


^ AL-GAZALI, Al-Mungid min al-dalál, éd. et trad. F. JABRE, Beyrout ?1969, 28. 
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dad. Pero tal maestro había sido el Profeta Muhammad, sin que ya sea 
necesario ningún otro, porque, como Dios reveló, “hoy os he comple- 
tado vuestra religión”.* El éxito que este grupo tenía se debe, dice al- 
Gazáli, a que quienes han tratado de argumentar contra ellos eran unos 
ignorantes, porque argúían contra sus premisas, que son verdaderas, y 
no contra sus conclusiones, que son falsas. 


Esta doctrina de la autoridad se veía completada por otra, de gran 
importancia para entenderla: la del sentido oculto (bátin) del Corán, 
que sólo puede ser descubierto por el imám. Esto implicaba una com- 
pleta y ciega obediencia a la lectura o interpretación del imám, que 
podía hacer decir al Corán lo que él mismo quisiera que significase. En 
el caso concreto de este grupo, a falta del imám oculto, el verdadero 
imám debía ser el califa fatimí de Egipto. Pero ante la lejanía de éste, 
y por el sesgo personal que adquirió este grupo, asumió esa autoridad 
inefable el propio Hasan ibn al-Sabbáh, quien exigía obediencia ciega 
y fidelidad y acatamiento a su interpretación del Corán.? 


Frente a esta doctrina, al-Gazali tenía que justificar la legitimidad 
del califato abasí, en este caso en la persona del joven califa al-Mus- 
tazhir. Lo hace especialmente en los capítulos noveno y décimo de la 
obra, donde pone de relieve que tal califato, al que él llama imamato;?! 
está conforme con la ley islámica, por lo que obedecer al califa es una 
obligación para todos los musulmanes: 


El propósito de este capítulo es probar que el Imamato está de acuer- 
do con la Ley y mostrar que todos los ulemas de la época deben dar la 
decisión legal de que los hombres están definitiva y positivamente obliga- 
dos a obedecerle y seguir sus decisiones en la vía de la verdad y reconocer 
la validez del nombramiento [que él hace] de gobernantes y la investidura 
de los jueces [...] que es el califa [jalifa] de Dios sobre los hombre y que la 
obediencia a él es un deber que incumbe a todos los hombres. 


? Corán 5, 3. 

9» Cf. W.M. WATT, Muslim Intellectual. A Study of al-Ghazali, Edinburgh 1963, 80-81. 

5! Entiende por este término la institución político-religiosa que desempeña la auto- 
ridad suprema y la vicegerencia del Profeta. Cf. M. Asín PALACIOS, El justo medio en 
la creencia. Compendio de teología dogmática de Algazel, Madrid 1929, 348, nota 1. 
No hay que confundirlo con el imamato tal como lo entienden los Si Tes. 

? AL-GAZALÎ, Kitáb Fadá' ih al-bätiniyya wa-fadá'il al-Mustazhiriyya, ed. BA- 
DAWI, 169. 


164 Rafael Ramón Guerrero 


Por ello, el califato es también la fuente de toda legitimidad, de 
manera que sin él todas las instituciones religiosas quedan suspendi- 
das, incluso la misma Ley (Sari 'a) puede verse amenazada.? Afirma a 
continuación la legitimidad de este califa con las siguientes palabras: 
“Decimos: Afirmamos que el imâm al-Mustazhir Billáh es el verdadero 
Imam al que se le debe obediencia”.** 


Al-Gazali formula así el esquema de su demostración: En cada 
época debe haber algún imâm; pero sólo él tiene derecho a desem- 
peñar el imamato; por tanto, el imam actual, es el único legítimo.** 
La premisa mayor equivale a afirmar la necesidad de una sola au- 
toridad política y religiosa para el buen orden y gobierno de la 
comunidad. Ofrece a continuación tres argumentos para mostrar 
que el califa es fuente de legitimidad. El primero está basado en el 
consenso de la comunidad: aunque hay desacuerdo en el método 
para nombrarlo, hay unanimidad en su necesidad. El segundo ar- 
gumento se basa en el precedente de los Compañeros del Profeta, 
quienes a la muerte de éste eligieron rápidamente a su sucesor para 
la supervivencia del Islam. El tercer argumento radica en la nece- 
sidad de autoridad para ser investido en un solo hombre, puesto 
que un solo califa es la única manera de prevenir la desunión y el 
desorden.** 


Queda el problema de cómo investir de autoridad al califa. Sólo la 
elección por la comunidad puede legitimar su autoridad: 

Decimos: El modo del argumento de la pluralidad es claro para quien 

comprenda la fuente del Imamato. Hemos mostrado que la fuente no 


es la designación textual, como expusimos en el capítulo séptimo, 
sino sólo la elección [ijtiyár] por la gente del Islam y su acuerdo sobre 


su sumisión.” 


5 AL-GAZALI, Kitàb Fadá'ih al-bátiniyya wa-fadá'il al-Mustazhiriyya, ed. BA- 
DAWI, 169. 

* AL-GAZALÎ, Kitáb Fadá'ih al-bätiniyya wa-fadá'il al-Mustazhiriyya, ed. BA- 
DAWI, 170. 

5 AL-GazALI, Kitab Fada ‘ih al-bátiniyya wa-fadá 'il al-Mustazhiriyya, ed. BADAWI, 
170. 

% AL-GAZALÎ, Kitäb Fadá' ih al-bätiniyya wa-fadá'il al-Mustazhiriyya, ed. BA- 
DAWI, 171-72. 

7 AL-GAZALi, Kitáb Fadá' ih al-bätiniyya wa-fadá'il al-Mustazhiriyya, ed. BA- 
DAWI, 174. 
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Esta elección puede realizarse de diversos modos: por todos los musul- 
manes, por una mayoría de ellos, por una minoría o por una sola perso- 
na. Lo primero es imposible y no fue exigido nunca por ningún imám 
pasado. Igualmente es imposible obtener el consenso de gentes cuali- 
ficadas sobre toda la tierra, porque para esto sería preciso alcanzar una 
larga duración que podría supera la edad misma del imám. Si el con- 
senso de todo el mundo así como el consenso de las gentes cualificadas 
son imposibles, sería arbitrario contentarse con una mayoría o con una 
minoría, puesto que los demás tienen el mismo derecho que los otros. 
Entonces, al-Gazáli señala que el único modo de elección válido es 
cuando se realiza por una sola persona, que hace el nombramiento y el 
juramento de lealtad, siempre que esta persona sea obedecida y posea 
fuerza [militar] (Sawka) y su acuerdo esté conforme con la multitud: 

Por ello, nos hemos librado de este precipicio sombrío y hemos disi- 

pado la ambigüedad de la que fueron víctimas todos los teóricos so- 

bre la fijación del número de aquellos que tienen la facultad de elegir 

al imám. Porque nosotros no hemos fijado un número determinado, 

sino que nos hemos contentado con una sola persona que proclama la 

investidura y hemos considerado que esto basta, no por su persona, 

sino porque otras almas van a seguir su ejemplo y reconocer lo que 

había reconocido; siguiendo a esa persona, el imám obtendrá el poder 

necesario. La inclinación de los corazones de los hombres hacia una, 

dos o tres personas no es un asunto de la voluntad, que pudiera ser 

obtenido por la reflexión humana; sino que es un don divino que Dios 

concede a quien quiere. En apariencia hemos reducido la designación 

del imám a la elección hecha por Dios y su designación. La elección 

de Dios puede manifestarse después de la proclamación por una o 

varias personas. Pero el criterio de verdad del contrato de imámato 

es inclinar los corazones de los hombres a obedecerle y a someterse 

a sus órdenes y a sus defensas. Esto es una gracia y un don de Dios.” 


Al afirmar esto, el pensador musulmán está mostrándose de acuerdo 
con el poder efectivo del sultán selyuqi, que es el que tiene la fuerza 
militar y el gobernante de hecho, única persona por tanto para decidir 
el acuerdo de la multitud. El nombramiento por una sola persona era 
la clave con la que al-Gazáli podía reconciliar la posición teórica del 
califa con su actual estado de debilidad. Reconocía así la presencia 


5 AL-GAZALÎ, Kitäb Fadá'ih al-bätiniyya wa-fadá'il al-Mustazhiriyya, ed. BA- 
DAWI, 175-76. 

% AL-GAZALÎ, Kitäb Fadá'ih al-bätiniyya wa-fadá'il al-Mustazhiriyya, ed. BA- 
DAWI, 178. 
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de los selyugies como un hecho inevitable y necesario. En cualquier 
caso, al-Gazáli confiesa que el elector verdadero es Dios, que inspira 
a los corazones de los fieles la sumisión al elegido para vicario suyo: 
Para nosotros, el imamato se establece por la fuerza [Sawka], la fuer- 
Za se establece por la adhesión y la adhesión no se hace más que 


porque Dios inclina forzosamente los corazones hacia la obediencia 
y el reconocimiento. Esto es un hecho que los hombres no pueden 


producir.‘' 


La autoridad del califa es carismätica porque sigue el ejemplo del Pro- 
feta,? hecho confirmado por una de las condiciones exigidas por al- 
Gazali para el nombramiento del califa: ser miembro de la tribu quraysí. 
Pero, además, en al-Mustazhir Billáh se dan el resto de las cualidades 
requeridas para ser imám legítimo, según el derecho musulmán.* 


Al exigir la legitimidad del califa, al-Gazáli también la reclamaba 
para los jueces y jefes religiosos, puesto que es incumbencia de los jue- 
ces invocar la autoridad del califa cuando dictan sus sentencias, aplica- 
bles como expresión de la verdad y del derecho.‘ El califa se convertía 
así en punto de encuentro de tres elementos: el mandato divino, por el 
que tiene legitimidad y por el que da legitimidad a los otros dos ele- 
mentos; el poder efectivo y real de los turcos; y los ulemas, integrantes 
de la sociedad y punto de referencia necesario en la aplicación del de- 
recho en la comunidad. 


En otro texto, al-Iqtisád fi l-i'tiqád (El justo medio en la creen- 
cia), obra de teología en la que aborda también la cuestión del califato 
o imamato y escrita poco después del Kitab al-Mustazhiri, al-Gazáli 
consagra el capítulo tercero de la parte cuarta al imamato. Comienza 
señalando que el imamato no es cuestión de fe ni asunto filosófico. Si 


60 Cf. HILLENBRAND, “Islamic Orthodoxy or Realpolitik?”, 83. 

9! AL-GAZALI, Kitab Fadá'ih al-bátiniyya wa-fadá'il al-Mustazhiriyya, ed. BA- 
DAWI, 179. 

£ Cf. F. MITHA, Al-Ghazálf and the Ismailis. A Debate on Reason and Authority in 
Medieval Islam. London 2001, 94-95. 

6% AL-GAZALI, Kitab Fadá ih al-bátiniyya wa-fadá il al-Mustazhiriyya, ed. BADAWI, 
190sqq. Cf. discusión de estas cualidades en HILLENBRAND, "Islamic Orthodoxy or 
Realpolitik?", 84-85. 

& Cf. LAOUST, La politique, 83. 

6 AL-GAZALI, al-Iqtisád fi l-i ‘tigàd, ed. A. BO MALHAM, Bayrüt 1993, 253-64; AL- 
GAZEL, El justo medio en la creencia, trad. M. Asín PALACIOS, Madrid 1929, 348- 64. 
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se ocupa de él aquí es porque es usual cerrar los tratados de dogmática 
(mu ‘tagidät) con el estudio del imamato. El capítulo está dividido en 
tres artículos o partes: el primero trata de la necesidad de la institución; 
el segundo, de quién ha de ser designado para ocupar el cargo; el ter- 
cero es una explicación sucinta de la doctrina de los Compañeros del 
Profeta y de los cuatro primeros califas. 


El breve planteamiento que hace parece más teórico que en el li- 
bro anterior, incluso su exposición es tan ortodoxa y clásica como la 
de al-Mäwardi.‘ Se interesa por subrayar la necesidad de condiciones 
apropiadas para el mantenimiento de la religión, gracias a la institución 
del imamato. En las pocas páginas del capítulo no hay un proyecto 
original de gobierno islámico. Da por sentada la realidad del gobierno 
selyügi y la exigencia de estabilidad política y de un gobierno fuerte 
que garantice la buena organización de la vida religiosa, que es la pers- 
pectiva en la que se mueve este libro, la dogmática. Al-Gazáli recupera, 
por tanto, la doctrina expuesta en el Mustazhirí del carácter mixto del 
Estado, la unión del imamato y el sultanato” como la mejor garantía de 
esa buena organización. 


KKK 


Concluyo, pues, señalando que éstas son algunas de las maneras en que 
se plantearon las relaciones de poder en el Islam y destacando la impor- 
tancia de la clase de los ulemas como los garantes de que el gobernan- 
te aplique la Ley islamica, como guardianes, arbitros y maestros, que 
aspiran a mantener el ideal de una comunidad justa y virtuosa. Ellos 
confirmaban la legitimidad y autoridad de un gobernante y ratificaban 
la lealtad en su investidura por medio de la bay ‘a,® juramento de fide- 
lidad o acto publico por el que se aclama al gobernante. 


Universidad Complutense, Madrid 


é6 Así lo afirma ROSENTHAL, El pensamiento político, 55. 

67 Cf. LAOUST, La politique, 88. 

6 E. Tyan, “Bay‘a”, in The Encyclopaedia of Islam, ed. H.A.R. GIBB, J.H. KRAM- 
ERS, E. LEVI-PROVENCAL and J. SCHACHT assisted by S.M. STERN (1-320), B. LEWIS, 
CH. PELLAT and J. SCHACHT assisted by C. DUMONT and R.M. Savory (321-1359), 
Leiden, vol. I, 1986, 1113-14. 


FROM SALAMANCA TO MEXICO: ON JUSTIFYING EMPIRE 


JOERG ALEJANDRO TELLKAMP 


Introduction 


E recent times the renewed interest in the political philosophy of 
the so-called School of Salamanca, especially the one developed by 
Francisco de Vitoria, has convincingly shown that it lies at the very 
foundations of our modern language of rights.! Yet the history and role 
of the incipient philosophy in the Americas — in the present paper I 
will focus on 16th century Mexico — has often either been overlooked 
or it has been seen as derivative and of inferior quality than mainland 
models, such as Vitoria's, in the sense that it lacks a significant phil- 
osophical perspective, which does not involve a conceptual advance- 
ment worth speaking of? 


Contrary to that view I will argue that there 1s indeed a distinctive 
feature of early colonial philosophical thought in the Americas. While 
the theoretical models used in early Mexican academia are firmly based 
on the juridical and Scholastic tradition, it is the impact of the obser- 
vation of social behaviour and the political change in the wake of the 
Conquest that shaped many philosophical beliefs in a rather novel way, 
which, to a large extent, dealt with the justification of Spanish political 
rule in Mexico. To rule (dominare) has an obvious connection with 


! See, for instance, A. BnETT, Liberty, Right, and Nature: Individual Rights in Later 
Scholastic Thought, Cambridge 1997. 


2 


? [tis virtually absent in Q. SKINNER, The Foundations of Modern Political Thought, 
Cambridge, 2 vols., 1978, as well as in BRETT, Liberty, Right, and Nature, although, 
e.g., A. PAGDEN, Burdens of Empire. 1539 to the Present, Cambridge 2015, and J. 
ELLIOTT, “Empire and State in British and Spanish America", in Le Nouveau Monde, 
Mondes Nouveaux. L'expérience américaine, éd. S. GRUZINSKI et N. WACHTEL, Paris 
1996, 365-82, have valuable insights into the configuration of political thought in the 
Americas of the 16th century. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 169-190 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121779 


170 Joerg Alejandro Tellkamp 


the notion of dominium; it provides the general conceptual framework 
of the legitimacy regarding the possession and property of material or 
immaterial objects. Importantly, during the Spanish expansion, the ap- 
propriation of land was the case in point. It will, thus, be one of the 
main tasks of this paper to show on which traditions political and phil- 
osophical analysis in New Spain, 1.e., present-day Mexico, was based 
and how the direct experience of social, political and military events 
helped to shape the idea that political dominium, 1.e., Spanish claims on 
indigenous lands, had to be justified properly. 


In his Relectio de dominio et iusto bello from 1553 the Augustinian 
friar Alonso de la Veracruz (1507-1584), while already living in Mex- 
ico, raised questions regarding the legitimacy of the Spanish conquest. 
This seems to be unexpected, for, on the one side, his being there al- 
ready underscores a de facto presence of Spanish institutions, and, on 
the other side, it hints at the fluidity of social exchange between Span- 
iards and the indigenous population. At the same time, as will be shown 
below, there is a remarkable tension between the theoretical approach 
regarding the social dimension of territorial expansion and the day-to- 
day experience of how the new lords forced themselves on long-estab- 
lished communities. This tension lies at the heart of this paper, namely 
that in order to theorize adequately about the legitimacy of a new im- 
perial power, it is necessary to take into account the experience “on the 
ground." I will argue that this approach, 1.e., theorizing in light of the 
experience of the social realities of Conquest, is one of the hallmarks of 
the philosophical and political thought in early colonial Mexico. 


This paper has, then, three main parts. In the first, I will try to show 
what it means to think about the experience of those social realities, 
because it is important to distinguish between those reports that are 
accurate and truthful from those are, so to say, only second-hand. In 
the second part, I will dwell on the theoretical framework, such as the 
one that has been developed by the great Salamanca masters, Francisco 
de Vitoria and Domingo de Soto, both of whom had a great influence 
on Alonso de la Veracruz, who is at the center of the third part, where 
I will look into his 1dea that the de facto rule of the Spaniards does not 
override indigenous self-determination. 
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1. A Mexican Perspective of Political dominium 


Conquest, dominium and political power rest on a series of assump- 
tions that are centred on how rights can be made intelligible, because 
to possess something or to rule over somebody has to be articulated in 
terms of what someone is entitled to. In order to start setting the scene 
for a language of rights in a colonial context, imagine the case of an 
uninvited guest. A person À is sitting in her living-room watching TV 
and minding her own business. Suddenly, and now she remembers that 
she has not locked the door, someone unknown, say person B, comes 
in and takes place beside her. Slightly alarmed, she keeps on watching 
the movie until B asks her — rather rudely — to get some snacks for him. 
Because she is afraid of him, she obliges. After a while, he demands 
her to wash the dishes and let him sleep in her bed. Before she knows 
it, he is living in her house claiming that now it is his. As nightmarish 
as it already is, one might add a twist to the story, rather focussing on 
person B, i.e., the one that barged into the house. To complicate things 
even more, B has his caring aunt in tow who keeps asking nagging 
questions about the reasons B has to occupy someone else's house. In 
short there are at least three strategies that one might employ to address 
this scenario. 


(a) The first strategy would be to claim that A is not the true owner 
of the house and that its occupation would not deny any right of own- 
ership, and that B could take possession of it, as if the house was res 
nullius. 


(b) The second strategy points at the psychological constitution of 
A, as she might be morally and legally incompetent. In this case B 
would be doing her a favour telling her what to do and what not. Con- 
sequently, since À could not be thought of as having full possession of 
the house, B takes it over. 


(c) À 1s neither incompetent nor is she unlawfully living in the 
house, but she has shown an aggressive behaviour towards B that war- 
rants him to occupy the house. 


There are theoretical models that allow to discuss those different 
strategies, and authors like Vitoria and Soto have done so in a para- 


? This is the very shortest rendering, in my view, of Vitoria’s main argument from 
the Relectio de indis to which I shall refer below. 
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digmatic fashion. In light of the murkiness of everyday life and the 
platitude that facts allow for different interpretations, the observational 
point of view is paramount, since the description ofthe events observed 
tend to require a normative assessment of them.* This is an important 
point to make, because accurate reports from the American continent 
were hard to come by and their plausibility to a reader in Europe was 
not always certain. This is what Bartolomé de Las Casas had in mind 
when, in a letter from 1549 to Domingo de Soto, he states that “the 
Indies, because they are so remote, can hardly be relieved [remedio], 
and one of the main difficulties in order to relieve them is to believe 
the ones who come back from there, since they are so many different 
accounts.” 


It seems to have been, in fact, a genuine problem to put into an 
intelligible narrative the wealth of experiences of an alien world. One 
way to do it was to make comparisons between what has been observed 
and something more familiar to a European reader. This is what, e.g., 
Hernán Cortés did in his letters to the Emperor Charles V, where he 
compares Tenochtitlan (Temixtitan) with Granada, pointing out, how- 
ever, that the former is far more splendid and populous than the latter. 


* Direct observation is what someone has experienced without having to rely on 
accounts that differ from their own. Indirect observation consists in relying on a broad 
spectrum of reports, written or oral, of certain events that are taken to be truthful and 
accurate and to which one might include accounts that have been written many decades 
after the events have been witnessed personally. In any case one might agree with 
Clifford Geertz's assessment that not counting on the full information of the readership 
might actually be an advantage in order to get a point across; see C. GEERTZ, “Found in 
Translation: On the Social History of Moral Imagination", in C. GEERTZ, Local Knowl- 
edge. Further Essays in Interpretive Anthropology, New York 1983, 36: “Anthropol- 
ogists [or for that matter theologians of the 16th century — J.A. T.] have a number of 
advantages when addressing the general public, one of them being that hardly anyone 
in their audience has much in the way of independent knowledge of the supposed facts 
being retailed. This allows one to get away with a good deal". 


5 BARTOLOMÉ DE LAS Casas, “Carta de Bartolomé de las Casas a Domingo de Soto 
tratando de persuadirle que plantee al Emperador el remedio del gobierno de las In- 
dias", in V. BELTRÁN DE HEREDIA, Domingo de Soto. Estudio biográfico documentado 
(Biblioteca de Teólogos Españoles 20), Salamanca 1960, 638-39. 

€ HERNÁN Cortés, Carta de relación, Seville 1522, s.f.: “La qual ciudad es tan 
grande y de tanta admiracion que aun que mucho dello que della podria dezir dexe lo 
poco que dire creo es casi increyble, porque es muy mayor que Granada y muy mas 
fuerte y de tan buenos edificios y de muy mucha mas gente que Granada tenia al tiempo 
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As with any observable event, there are two different, yet related 
aspects that have to be brought into consideration. The first consists in 
that observed facts are, as such, raw and uninterpreted. That is to say 
that when, say, an object drops from someone's hand, it is just an inert 
object moving downward. The description of this fact, however, does 
not reveal anything relevant as to the reasons ofthe object's movement, 
apart from the force of gravity. That the person intentionally dropped 
it or whether it was accidental is not the necessary result of describing 
what has happened physically. Human action and social interaction, 
then, constitute observable physical events, such as dropping objects, 
shaking someone's hand or going to a party. Those events involve ra- 
tional agents, and they only take place because a cause or reason of 
the agent precedes it in a significant way, which is to say that proposi- 
tional capacities are required to bring about the event in question. For 
instance, when someone shows up at someone's party, she might have 
received an invitation, it is likely that she knew the host and that she 
generally has an idea of what parties are for. Hence, the physical event 
of a person walking into someone's flat is the result of conceptual and 
volitional capacities, discursive abilities and social graces which make 
the event intelligible. 


In the context of territorial expansion, social exchange between the 
indigenous population and the Spaniards became unavoidable, which 
means that a series of observable physical events took place, which 
could only be explained assuming that the ones who were bringing them 
about knew what they were doing, and that they had a specific purpose 
in mind. Having the ability to conceptually give reasons for an action is, 
in this respect, never neutral, it rather is almost automatically put into 
perspective regarding whether the action is acceptable or not against 
the backdrop of normative expectations. This is why Bartolomé de Las 
Casas” accounts of the cruelties committed by the Spaniards during 
the Conquest still resonate strongly among 21th century readers, even 
though the events he “describes” have already occurred almost 40 years 
before he wrote the Brevísima relación de la destrucción de las Indias.” 


que se gano; y muy mejor abastecida delas cosas dela tierra que es de pan y de aves y de 
caca y pescado de los rios y de otras legumbres y cosas que ellos comen muy buenas". 

7 The first edition of the Brevisima relación de la destrucción de las Indias is from 
1552; one may consult the translation of this iconic opusculum in BARTOLOMÉ DE LAS 
Casas, A Short Account of the Destruction of the Indies, trans. N. GRIFFIN, London 
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The observational participation in the process of theorizing about 
the interactions between Spaniards and the indigenous population was 
based on the normative expectations of the ones giving the account, 
which helps to understand the idea that the Conquest was considered 
a fait accompli, which the parts involved just accepted. It also helps 
to draw a line between the normative theorizing, such as it had been 
developed by thinkers of the School of Salamanca, and the normative 
theorizing in Mexico, where the observational point of view decisively 
shaped the way to think about political dominium and the relation with 
the indigenous peoples. The direct or purported observation and the 
way it impregnates political and moral theory highlights the path from 
Salamanca to Mexico. In the following sections it will be made clear 
that the Salmantine masters were instrumental for a development of 
philosophical and political thought in early Spanish Mexico, but that 
the local experience did shape and further develop the terminology in- 
troduced by authors such as Vitoria and Soto. 


2. Dominium and Territorial Appropriation 


According to the Salmantine tradition, the exercise of political power 
rests on the assumption that it has to be legitimate and that the people 
subjected to government have to be in fundamental agreement with it 
in the sense of accepting being ruled by a lord (dominus). In this respect 
the notion of ownership (dominium) lies at the heart of the theological, 
juridical and philosophical discussions of political power in Spanish 
discussions during the 16th century. All those sources ultimately go 
back as far as the Justinian's /nstitutiones, in which dominium emerges 
as a pivotal concept in the context of private property (de rerum divi- 
sione).* In this respect it points at the legal power over a thing and not 
just its "factual holding," 1.e., possessio, which is not necessarily found 
in the same person.? Someone could well be the owner of something, 
without having unfettered power to sell it, as is the case when a minor 
inherits a property. The difference between the different forms of do- 


1992, 53. For simplicity sake, I set aside the “propagandistic” thrust of the Brevisima, 
which helped to shape the black legend. 


* JUSTINIANUS, Corpus iuris civilis. Institutiones 1.1, ed. T. MOMMSEN, Berlin 1884, 10. 


? Seethe entry on dominium in A. BERGER, Encyclopedic Dictionary of Roman Law, 
Philadelphia 1953, 441. 
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minium are further complicated by the fact that more often than not, a 
thing someone claims to be the owner of cannot be proven, at least not 
in the court of law. One might think of works of art stolen by the Nazis, 
which later have been claimed by members of surviving families. How 
can one establish, without any doubt, the validity of those claims if 
documents that show ownership are missing? 


This is an important point, since there seems to be an evident inde- 
terminacy between legal ownership, i.e., ownership that can be traced 
by means of documents and its history, and the acknowledgement of 
such a dominium, when neither is present. This is precisely the point 
where the theological tradition identified the need to clarify Span- 
ish claims regarding the lands on American soil. As theologians ap- 
proached the new geographical, social and political reality, they could 
not deny that the indigenous possessions showed all the traits common- 
ly ascribed to true dominium, and yet, as they saw it, the historical and 
legal evidence of its validity was missing. In this respect the general 
discussions on dominium, as well as their application to the context of 
Conquest, required to focus on how to bridge the gap between legal and 
factual possession. As will be shown, this gap lies at the heart of some 
of the most fascinating discussions that took place in colonial Mexico. 
In order to get there, a short introduction into 16th century theories of 
dominium is required, and perhaps the best starting point is Domingo 
de Soto's (1494-1560) approach to rights and dominium, mostly be- 
cause he displays a critical and skilful appropriation of historic sources 
such as Jean Gerson or Conrad Summenhart and because he sees the 
traditional terminology as essential in coming to terms with Spanish 
ambitions of territorial expansion. 


In his Relectio de dominio from 1535 Soto sets out in Scholastic 
fashion to determine the nature of dominium, broadly motivated by the 
locus relegendus from Genesis 1.28: “fill the earth and subdue it, and 
have dominion over the fish of the sea and over the birds of the heavens 
and over every living thing that moves on the earth.”!° Instead of mov- 
ing into biblical exegesis, Soto is intent on showing that what 1s needed 
for someone to call himself owner (dominus) of something is (1) being 


10 The text of the relectio is found in DOMINGO DE Soro, Relectio de dominio, in 
Relecciones y opúsculos: Introducción general, De Dominio, Sumario, Fragmento An 
liceat, ed. J. BRUFAU PRars, Salamanca, vol. I, 1995, 81-191, here 100. For the transla- 
tion of the Genesis I have used the English Standard Version of the Bible. 
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rational, 1.e., having the capacity to articulate rights and entitlements, 
and (2) the idea that dominium is only valid insofar as it can be used 
by free agents. 


The first point — rationality — is intuitively problematic, because we 
would be forced to deny a toddler the capacity for ownership, because 
she lacks the active use of rationality, and hence the ability to articulate 
a right. For Soto, however, the relevant distinction 1s not between the 
active vs. non-active use of rationality, because the toddler, essentially 
an animal rationale, can be expected to grow and acquire those capac- 
ities, but between those, who have the ability and those beings who 
never can, not even in principle, reflect on their rights. Against a tradi- 
tion that goes back to Jean Gerson and Fitzralph (Armachanus), Soto 
denies, then, that a horse has a right over its food: “Because if animals 
had true dominium, it would follow that if the barley had been taken 
from the horse, it would have been inflicted an injury [iniuria]; the 
consequence is false, because the horse does not have the capacity for 
receiving an injury or injustice."!! Not being able to suffer injury is the 
very point here, since horses do not have the faculty of freely choosing 
the barley they end up eating. 


The faculty of reasoned choice is, then, central to Soto's notion of 
dominium; he agrees with most theologians and jurists that it is equiva- 
lent to a power (potestas) or a right (ius), which means that ownership 
is only the case when a subject can actively relate to it, thus having pos- 
itive or negative claims on it." In fact, the very notion of right shares 
those traits with the notion of dominium, in that it is construed as a fun- 
damentally active power." Another salient feature of the defining ratio- 
nality is that it always implies an asymmetrical relationship between 
the subject and the object of dominium. That is to say that ownership, 
property and possession are always established regarding something 
that 1s, so to say, ontologically inferior to the subject who expresses 


! DOMINGO DE SOTO, De dominio, ed. BRUFAU PRATS, 124-26. It should be noted that 
the notion of iniuria has legal underpinnings in the sense that it denotes the violation 
or the absence of a right. 

? DOMINGO DE Soro, De dominio, ed. BRUFAU PRATS, 102: “At vero theologi e 
iurisconsulti aliter usurpant hoc nomen, nempe pro potestate seu iure quis habet in 
aliquam rem". 

3 R. Tuck, Natural Rights Theories. Their Origin and Development, Cam- 
bridge 1979, 5sqq. 
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a right or claim. Here it is important to add Soto's conviction that be- 
tween rational beings there can be no dominium strictly speaking, and 
therefore a sort of hierarchical subordination, such as in the case of 
Aristotelian natural slavery, is difficult to ascertain.'* 


With the previous considerations in mind, Soto moves on to estab- 
lish a positive and precise definition of dominium (accurata dominii 
notio), which consists in a composite formulation derived from various 
sources. The first definition states that “dominium is a power or faculty 
at hand in order to take things for your use according to reasonably 
instituted laws and rights." ? Soto is careful not to conflate the meaning 
of dominium and right (ius) as both Summenhart and Gerson suggest.!* 
The reason for this is that, given that dominium always implies a hi- 
erarchical order between a subject and an object, it could be the case 
that, e.g., the son, who is inferior to the father, can have rightful claims 
towards him, without, obviously, becoming the dominus of the father." 
There is, then, a significant asymmetry not only between the subject 
and the object of dominium, but also consequently between having 
rights and possessing dominia, which means that dominia as such en- 
tail rights, but inversely not all rights entail dominia. 


The second aspect of Soto's definition of dominium 1s expressed 
thus: “Therefore, for a definition of dominium it is enough to say that it 
is the power or faculty to take a thing for our use."!* Even if it requires 
further explanations in order to differentiate between use and usufruct, 
it is evident that Soto thinks that dominium, taken as the rightful ex- 
ercise of a free power of choice, is relevant only insofar as it leads to 


^ On this topic see J.A. TELLKAMP, “Esclavitud, dominio y libertad humana segün 
Domingo de Soto", Revista Española de Filosofía Medieval 11 (2004), 129-37. 

5 DOMINGO DE Soro, De dominio, ed. BRUFAU PRATS, 104: “Dominium est potestas 
vel facultas propinqua assumendi res aliquas in sui usum licitum secundum leges et 
iura rationabiliter institutas". 

16 CONRADUS SUMMENHARDUS, De contractibus, Venice 1580, f. 1b: “[...] Quicun- 
que habet ius in aliqua re, potest dici dominus illius rei: igitur illud ius poterit dici 
dominium". IOANNES GERSON, De potestate ecclesiastica et de origine iuris et legum 
consideratio (Opera omnia 2), Antwerpiae: L. Ellies du Pin, 1706, col. 252-53. 

17 DOMINGO DE SOTO, De dominio, ed. BRUFAU PRATS, 106. 

18 DOMINGO DE Soro, De dominio, ed. BRUFAU PRATS, 106: “Igitur satis est si defini- 
entes dicamus quod est potestas seu facultas assumendi rem aliquam in usum nos- 
trum [...]”. 
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observable actions, i.e., if it can be used regularly. In the third place, 
he adds a limitation in the sense that the use has to occur in agreement 
with the law: “Dominium is the power or one's own right to take a thing 
for whatever use that is not prohibited by the law."'? What this seems to 
mean is that, whenever a rightful claim has been laid on something, it 
should not contradict the meaning of a corresponding law, assuming, of 
course, that the law itself is just." In any case, whenever something is 
used without the backing of a law, there can not only be no dominium, 
but even the use itself 1s rendered invalid, which would happen when a 
thief uses a stolen good or even intends to sell it?! Dominium that en- 
tails legitimate use is thus a right “[...] in the sense of ‘licit subjective 
power"" the content of which is the substance of the thing (substantia 
rei) and not its accidental features.? 


Soto considers the use as an essential feature of dominium because 
it implies not only active rights towards an object, but also the factual 
putting into practice of those rights: “The end of dominium is its use, 
that is to say that it would be vain if it perpetually lacked a use."? This 
also seems to mean that if a dominium had no use at all, it would be 
forfeited as a right. This is a strong thesis indeed, which Soto intends 
to illustrate in a series of cases, in which he distinguishes ownership 
of consumable things, such as food and money, and those that are not 
consumed by its use, such as buildings or, indeed, lands.” 


? DOMINGO DE SOTO, De dominio, ed. BRUFAU PRATS, 110: *[...] Dominium est potes- 
tas seu ius proprium assumendi rem ad quemcumque usum qui non est prohibitum lege". 


20 A. BRETT, Liberty, Right and Nature, 141. 


?! DOMINGO DE SOTO, De iustitia, et iure, libri decem IV q.1 a.1, Salamanca: Andreas 
a Portonariis, 1556 [repr. DOMINGO DE Soro, De la justicia y del derecho en diez libros, 
trad. M. GONZÁLEZ ORDÓÑEZ, Madrid, v.2, 1968, 288-91]. See also BRETT, Liberty, 
Right and Nature, 150. 

2 A. BRETT, Liberty, Right and Nature, 150 and DOMINGO DE SOTO, De iustitia et 
iure IV q.1 a.1, 281a. 


23 DOMINGO DE SOTO, De dominio, ed. BRUFAU PRATS, 108. See also DOMINGO DE 
Soro, De iustitia et iure IV q.1 a.1, 279a sq.: "Dominium autem non quodcunque ius et 
potestatem significat, sed certe illam quae est in rem qua uti pro libito nostro possumus 
in nostram propriam utilitatem, quamque ob nosipsos diligimur". 

2 Soto's discussion on the ownership of money is quite interesting, not only because 
he disagrees with the Franciscan view that usus facti does not imply ownership, but 
also because the very function of money consists in being used, i.e., spent; see Do- 
MINGO DE Soro, De dominio, ed. BRUFAU PRATS, 120: “In pecunia non potest distingui 
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One of the main questions that drives Soto consists in asking how 
ownership came about in the first place. From a biblical point of view, 
i.e., before mankind fell from grace, all dominium was shared (do- 
minium commune), which means that no one individual could lay a 
rightful claim on what is commonly shared. After the Fall, however, 
human nature changed and with it the psychological makeup of man- 
kind. Self-centred greed made it necessary to think about ways to 
distribute goods without in the process provoking strife. Due to the 
harm everyone can inflict on another, the social nature of humankind 
had to be backed by a set of rules, valid by nature, and therefore “it 
seems that the appropriation of things came about by natural right 
[...]. By natural right that division [i.e. property] was formulated, 
but by the right of nations [ius gentium] its execution was ordered."? 
Importantly, this general model applies to private property (owning 
houses, horses and such), but it also applies to dominium over polities 
with their corresponding social relations, territorial extensions and 
institutions. 


Soto's thoughts on the nature of dominium led him to underscore 
the need to closely relate it to the notion of use, which rests on the as- 
sumption mentioned before that subjects only can use something legiti- 
mately when they have (a) a rational claim on it and when they have (b) 
the capacity of free choice, for instance, in the case of selling property. 
Additionally, this basic model of dominium is derived from the private 
sphere, but Soto holds that dominium in the public sphere shares the 
same conceptual features with the private. However, both notions, i.e., 
the so-called dominium proprietatis and the dominium iurisdictionis, 
cannot be considered as equal, contrary to some people who say that 
the emperor can treat the empire as private property,” because the cit- 
izens have a constitutive role to play in establishing it.?” Nevertheless, 
there are relevant features that apply to jurisdictional dominium and 


usus a dominio, nam usus proprius pecuniae est ipsam alienari". In accordance with the 
mendicant roots of the Dominican Order he seems to endorse the view that the mere 
accumulation of wealth contradicts the very function of money. 

25 DOMINGO DE Soro, De dominio, ed. BRUFAU PRATS, 144. 

6 Soto probably has Miguel de Ulzurrun's Catholicum opus imperiale regiminis 
mundi (1525) in mind; see D. LUPHER, Romans in a New World. Classical Models in 
Sixteenth-Century Spanish America, Ann Arbor 2003, 46-49. 


27 DOMINGO DE Soro, De dominio, ed. BRUFAU PRATS, 156. 
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that are also found in private ownership, namely the intrinsic relation 
with the use of such a dominium. This is a very significant point, since 
in discussing the theory that the emperor might have power over the 
whole world, Soto it quite clear in stating that there can be no such 
global dominium, because: 

[it] exists in virtue of its use [...]; morally speaking, it is not possible 


for one person to achieve the use of dominium over the whole world, 
because neither he nor his emissaries can reach the whole world. 


Consequently, such a dominium would be vain. 


Having emphasised that rationality is a necessary condition for polit- 
ical dominium and having acknowledged that human beings are per 
se rational, Soto then concludes that every human being qualifies as a 
subject for dominium, thus barring, as Vitoria and Veracruz also did, 
infidelity or sins against the natural law as reasons that would invali- 
date dominium. The hypothetical global dominium of the pope does not 
fare better, for Soto denies that political ambitions of the curia would 
contradict the very mission initiated by Christ himself.? If, in short, no 
known strategy to justify imperial expansion works, then there remains 
the obvious question as to why the Spaniards are making those claims 
on previously unoccupied land. Soto's answer is that: 
We have that the Emperor in no way has an Empire over the whole 
world. Based on which right do we obtain an Empire overseas which 
is being discovered? I truly do not know. The Gospel says, “Go and 
preach the Gospel to all creatures" (Mk. 16), from which we have 
obtained the right to preach everywhere on earth and, consequently, 
we have been given the right to defend ourselves against whoever 
hinders our ability to preach. Hence, we can defend ourselves against 
them at their expense, if we are not certain. But seizing their goods 
and subjecting them to our Empire beyond this, I do not see from 
where we have obtained such a right.” 


Those are strong words indeed and they seem run counter to Vitoria's 
famous doctrine of the just titles of just war and Conquest. Vitoria ad- 


?* DOMINGO DE Soro, De dominio, ed. BRUFAU PRATS, 160. 

22 DOMINGO DE SOTO, De dominio, ed. BRUFAU PRATS, 174: “Mirabile est quod cum 
Christum paupertatem venisset praedicare in mundum, ipse accepisset dominium mun- 
di, et maxime quia illud esset superfluum cum habuerit usum". 

30 DOMINGO DE SOTO, De dominio, ed. BRUFAU PRATS, 176. See also D. ALLEMANN, 
“Empire and the Right to Preach the Gospel in the School of Salamanca, 1535-1560”, 
in The Historical Journal 62 (2019), 30-55. 
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vanced in the Relectio de indis from 1539 the idea that there are certain 
basic rights, based on ius gentium, such as the right to association and 
free movement (titulus naturalis societatis et communicationis), which 
is to say that, barring immediate negative consequences of it, everyone 
is entitled to move freely around the Americas and take shelter?! Fur- 
thermore, everyone has to have the right to go about his or her business, 
provided that already established rights are not infringed. Given those 
basic rights, the indigenous population cannot deny them to anyone, 
otherwise a violation to the ius gentium would ensue, which Vitoria as- 
sociates with the notion of iniuria. Here it is crucial to ask what would 
happen if such iniuria occurred with violence. Violence calls for the 
general practical principle that one's life has to be preserved and that 
it is rightful to defend oneself, even if it means killing the opponent. 
On a larger, i.e., political scale, this model leads to the question regard- 
ing the self-defense of communities or groups of people, which Vitoria 
relates to the justification of war.” Since self-defense warrants such a 
justification, the next step consists in asking what to do with the oppo- 
nents once that just war has been won. This is the precise point where 
Vitoria differs from Soto, because Vitoria holds that the ius post bellum 
does not only justify keeping the spoils of war and additional goods 
for punitive reasons, he additionally states that political dominium over 
the lands defeated can be justified in the same way. This means, then, 
that ius peregrinandi leads to a sort of slippery slope that ends with the 
occupation and political rule of previously unknown lands. It is exactly 
this kind of argument that led Melchor Cano to the biting remark that 
the Spaniards should not be considered as pilgrims, but as invaders, 
unless we were allowed to call Alexander the Great a pilgrim.** 


?! FRANCISCO DE VITORIA, Relectio de indis o libertad de los indios, ed. L. PERENA 
y J.M. PÉREZ PRENDES (Corpus Hispanorum de Pace 5), Madrid 1967, 77sq.: "Hispani 
habent ius peregrinandi in illa provincias et illis degendi, sine aliquo tamen nocumento 
barbarorum, nec possunt ab illis prohibere". 

? On the conditions for a just war see FRANCISCO DE VITORIA, Relectio de iure belli 
o paz dinámica. Escuela Española de la Paz Primera Generación 1526-1560, ed. L. 
PERENA, V. ABRIL, C. BACIERO, A. GARCÍA y F. MASEDA (Corpus Hispanorum de Pace 
6), Madrid 1981. 

33 MELCHOR CANO, “De dominio indorum”, in JUAN DE LA PEÑA, De bello contra 
insulanos. /ntervención de España en América. Escuela Española de la Paz segunda 
generación 1560-1585, ed. L. PERENA, V. ABRIL, C. BACIERO, A. GARCÍA, J. BARRIEN- 
TOS y F. MASEDA (Corpus Hispanorum de Pace 9), Madrid, vol. I, 1982, 579: “Sed an 
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3. Dominium and the Justification of Empire from the Other Side 
of the Atlantic: Alonso de la Veracruz 


As we shift our attention from Salamanca to Mexico, the Augustinian 
friar Alonso de la Veracruz emerges as a towering figure in the incipient 
intellectual milieu in colonial Mexico. I will show that regarding the 
conflicting positions of Soto and Vitoria, Veracruz seems to hold a mid- 
dle ground. Even if I have dealt more with Soto than with Vitoria mostly 
for philosophical reasons, Veracruz is certain to have been influenced 
by both since he studied under Vitoria in Salamanca from 1528 to 1532 
and before that he is likely to have been acquainted with Soto during his 
studies in Alcalá. Considering that Soto, alongside Vitoria, can be con- 
sidered as central to the development of a critical view of Empire in the 
early stages of the Spanish colonization of Mexico, it is clear that in this 
respect Veracruz stands out as a thinker who was able to amalgamate 
peninsular models with his first-hand experience of the social reality of 
indigenous peoples in Mexico, thus achieving a transition of theorizing 
about government and Empire from Spain to New Spain. 


Born as Alonso Gutiérrez in Caspueñas (then in the dioceses of 
Toledo) approximately in 1507, he is thought to have studied grammar 
and rhetoric first in Alcalá and then arts and theology in Salamanca.** 
Both universities are, of course, closely related to Domingo de Soto, 
who eventually taught in Alcalá (1520-1526) as well as in Salamanca. 
Since Veracruz graduated in theology in 1532 and Soto initiated his 
teaching career in theology at the University of Salamanca in 1532, 
he is unlikely to have studied with him in Salamanca, but he probably 
was his student in Alcalá. In any case, he held Soto in high regard as 
is shown in the Dialectica resolutio from 1554, where he calls Soto 


indi fecerint unquam iniuriam, cum sint inermes et pusilanimes, neque constat unquam 
inhumane tractasse, maxime quia hispani non ut peregrine sed ut invasores, nisi voce- 
tur Alexander peregrinus". 

3 For a critical assessment of Veracruz's biography, see E. GONZALEZ GONZÁLEZ, 
“Fray Alonso de la Veracruz, contra las reformas tridentinas: el Compendium privile- 
giorum pro novo orbe indico", in Reformas y resistencias en la Iglesia novohispana, 
ed. M.P. MARTÍNEZ LÓPEZ CANO y F.J. CERVANTEZ BELLO, Ciudad de México 2014, 
71-110. 


35 GONZÁLEZ GONZÁLEZ, “Fray Alonso de la Veracruz”, 81. 
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“magister meus.”** [n this book he refers quite often to Soto as a model 
to follow in all matters concerning dialectics. It is also likely that Ve- 
racruz followed some of the lectures Soto gave at the convent of San 
Estéban in Salamanca.’ And it is equally probable that he heard Soto’s 
Relectio de dominio, because in 1535 he still resided in Salamanca and 
because the Relectiones used to be public events after all.** After arriv- 
ing in Mexico in 1536, he joined the Augustinian Order, thus adopting 
the name Veracruz (after the port city of Veracruz).? 


Between his arrival in Mexico and the beginning of his short tenure 
as professor of theology at the University of Mexico in 1553, Veracruz 
first became a novice of the Augustinian Order in 1537 and in 1540 
he moved to Michoacán to teach at the convent of Tiripetío, where he 
founded what is thought to be the first library on the American conti- 
nent. In 1545 he was elected prior of the convent of Tacámbaro, where 
he stayed until 1553. His experience in Michoacán is significative in at 
least two ways. First, it gave him the opportunity not only to witness 
first-hand the social reality that underwent profound changes due the 
Spanish presence, but he did so by learning the tarasca language of the 
indigenous peoples of the region. Secondly, he became well acquainted 
with the political and social structures of the indigenous communities 


3$ Such is the case in ALONSO DE LA VERACRUZ, Dialectica resolutio q.3, Mexico: 
Ioannes Paulus Brissensis, 1554, 5vb: *Et cum tam de ipsis praedicabilibus, quam de 
praedicamentis, et posterioribus, multi multa scripserint, et libros iustos impleuerint, 
(procul sit invidia) in hac nostra aetate, unus alias magister meus Soto, feliciter phi- 
losophatus est”. See also GONZÁLEZ GONZÁLEZ, “Fray Alonso de la Veracruz”, 81. 

37 See C. RAMÍREZ, “Alonso de la Veracruz en la Universidad de Salamanca: entre 
el tomismo de Vitoria y el nominalismo de Martínez de Silíceo", in Salmanticensis 54 
(2007), 635-52, here 642. 

38 See F. QUIJANO VELASCO, Las repúblicas de la monarquía. Pensamiento consti- 
tucionalista y republicano en Nueva España, 1550-1610, Ciudad de México 2017, 112 
note 11. 


32 Apart from E. GONZÁLEZ GONZÁLEZ, “Fray Alonso de la Veracruz" and F. QUIJANO 
VELASCO, Las repúblicas de la monarquía, for biographical information of Veracruz 
see R. HEREDIA, “Semblanza”, in ALONSO DE LA VERACRUZ, De dominio infidelium et 
iusto bello. Sobre el dominio de los infieles y la guerra justa, ed. R. HEREDIA, Ciudad 
de México 2007, XIII-XVIII. This critical edition supersedes in many aspects the one 
edited by Burrus, which is contained in ALONSO DE LA VERACRUZ, Defense of the Indi- 
ans: Their Rights, Latin Text and English Translation, ed. and trans. E. BURRUS (The 
Writings of Alonso de la Veracruz 2), Rome-Saint Louis 1968. Here, however, I will 
refer to the Burrus” edition. 
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in Michoacän. From 1545 on he seems to have had a close relationship 
with the indigenous governor of Michoacän, Antonio Huitziméngari, 
whose children he eventually taught. He might have learnt that the lo- 
cal indigenous government did in fact have a certain fiscal and political 
autonomy and that it was accountable only to the Viceroy and the King 
himself, thus overriding encomenderos and other Spanish dignitaries. 


From 1553 to 1557 Veracruz taught arts and had the chair of Prima 
at the University of Mexico. It was during his stay there that he pub- 
lished some of his academic works and the Speculum coniugiorum, 
which is interesting, because in it he asks about the validity of indige- 
nous marriages prior to the arrival of the Spaniards. After being named 
provincial of the Order, in 1561 he was summoned to appear before 
the Inquisition in Spain, given that the Archbishop Alonso de Montúfar 
thought that 84 propositions derived from the Relectio de decimis were 
suspicious or even heretical. After staying in Spain from 1562 to 1572, 
he returned to Mexico, mostly to Michoacán, and in 1584 he died in 
Mexico City. 


For the present purpose, I will limit my analysis of dominium and 
the theory of territorial expansion to his Relectio de dominio infidelium 
et iusto bello.* He did so at a time, when the friars of all orders were 
almost autonomous in religious affairs and thus enjoyed unfettered 
freedom to preach and teach.? However, in 1553 Alonso de Montúfar 
took charge as archbishop of Mexico and with him came a renewed 
awareness of centralized ecclesiastical power, which intended to strip 
the religious orders of their relative autonomy, which is one of the rea- 
sons Veracruz ran into problems with the Inquisition and which led 
to his journey to Spain. The Relectio de dominio, then, still shows an 
almost exuberant self-confidence of a religious thinker who has at his 
disposal the conceptual framework he brought from Salamanca and the 
first-hand knowledge of how to contrast it with the social realities “on 
the ground.” But to be clear, the Relectio de dominio is an academic 


4° F, QUIJANO VELASCO, Las repúblicas de la monarquía, 115sq. 

41 I will not refer to his Relectio de decimis which is one of the reasons he was 
summoned to appear before the Inquisition in Madrid in 1562 partly because it has not 
been thoroughly edited and partly because it belongs to a period in which he deals con- 
troversially with the results of the Council of Trent, but also with the new ecclesiastical 
hierarchy in Mexico. 


? See E. GONZÁLEZ GONZÁLEZ, “Fray Alonso de la Veracruz”, 87. 
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exercise in clarifying and structuring arguments around the main ques- 
tion of indigenous ownership and the just causes the Spaniards might 
have had to exercise political rule of Mexico. By judging its extension, 
it is obvious that the Relectio could not have been read in one day; its 
five dubia and six quaestiones amount to over 200 pages of Latin text 
in Burrus' as well as in Heredia's edition. 


In what follows I wish to concentrate on two related issues. First, 
the foundations of political dominium and secondly the question re- 
garding the legitimacy of war and territorial appropriation. 


From the outset Veracruz presupposes that rationality and free choice 
are necessary conditions for any kind of dominium, 1.e., for someone to be 
called owner of something they would have to able to articulate a rightful 
relation with that over which they exercise dominium. In this respect, it 
seems that Veracruz stands firmly on the ground prepared by Vitoria and 
Soto in the sense that, from the viewpoint of the human essence, everyone 
that is rational and capable of free choice can become the subject of do- 
minia. That this applies to the indigenous population in the Americas is the 
obvious consequence and therefore indigenous ownership is per se licit. 


Dominium in the political realm, however, requires further argu- 
ments, because it is not established in virtue of an individual, but of a 
communal relationship with an object, in this case the rightful exercise 
of political rule. Reminiscent of Vitoria's Relectio de potestate civili, 
which Veracruz most likely attended in 1528, the emphasis is put on 
the will of the individuals that constitute a political community and 
who are able to freely exercise this right.* Since “the dominion of the 
peoples [...] always and from the beginning resided in the community 
itself and was never abandoned," any transference of dominium (trans- 
latio dominii) that is not based on the will of the community has to be 
void, generally speaking.“ 


4 See FRANCISCO DE VITORIA, Relectio de potestate civili. Estudio sobre su filosofía 
política, ed. J. CORDERO PANDO (Corpus Hispanorum de Pace segunda serie 15), Ma- 
drid 2008, 24: “Causa vero [materialis], in qua huiusmodi potestas residet, iure quidem 
naturali et divino, est ipsa respublica, cui per se competit seipsam gubernare et admi- 
nistrare, et omnes suas potestates in bonum commune dirigere". 

* ALONSO DE LA VERACRUZ, De dominio infidelium et iusto bello dubium I, ed. BUR- 
RUS, 102. See also ibid., 188-91, regarding the illegitimacy of extracting benefits from 
peoples that have been subjected with no sound reason: “Si quis populum habet, non 
per concessionem principis neque gubernatoris nec reipublicae, sed solum quia occu- 
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Consequently, if one is to have just dominion, it must come from the 
will of the community itself which transfers its dominion to others, 
as happens in an aristocracy or democracy; or to one only, as is the 
case in a monarchy. Or the divine will [...] can confer this dominion 
on one or many [...]. But when there is no such divine indication, 
recourse must be made to the community itself which can transfer its 
power of ruling; and, accordingly, may choose one or several from 
among many to rule. And such will then possess so much power and 
in those spheres as the community confers it on the one or several 
rulers.* 


This bottom-up kind of political legitimation does not only apply to 
who is authorized to govern, but also to other transactions in the public 
sphere, such as the sale of communal lands, which is only valid, when 
it has the free and uncoerced backing of the community itself.‘ On the 
one hand, then, Veracruz is keen on extracting sound arguments from 
the traditional theory of dominium, thus attributing to the indigenous 
peoples true political ownership to which the equally traditional rules 
of transference have to be applied. On the other hand, his theoretical 
perspective is broadened by recurring statements that underscore his 
immediate experience of social injustices that happened in the commu- 
nities where he used to work. Here is an example: 

I saw [vidi ego] more than once the following take place: women 

worked day and night at such tasks [i.e., spinning wool and cotton]; 

they were violently forced into one place and locked up there with 


the children they nourish as if condemned to a prison [...]. I speak as 
one who knows [expertus loquor], for I saw how unjustly all this is 


done [...].? 


As has been established at the beginning of this paper, the direct expe- 
rience of facts does not automatically lead to a normative assessment, 
yet the assessment itself only seems to make complete sense if the 


pavit vel vi vel propria auctoritate absque aliqua violentia, non est verus dominus, et 
tenetur restituere omnia tribute percepta". 

45 ALONSO DE LA VERACRUZ, De dominio infidelium et iusto bello dubium I, ed. BUR- 
RUS, 102.92-94. 

46 ALONSO DE LA VERACRUZ, De dominio infidelium et iusto bello dubium I, ed. BUR- 
RUS, 142.112-115: “Et oportet ad hoc quod possit licite possidere per emptionem, quod 
emptio fiat et venditio per consensum liberum totius populi et interveniat iustum pre- 
tium sine extorsione et violentia et sine metu". 

47 ALONSO DE LA VERACRUZ, De dominio infidelium et iusto bello dubium IV, ed. 
BURRUS, 180.380-388. 
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one who is reporting it 1s trustworthy and if he has actually witnessed 
that which he is reporting.^ It is Veracruz's conviction that the priest 
or friar is such a person whose accounts can and should be believed. 
A large portion of the Relectio de dominio 1s devoted to questions of 
everyday morality, e.g., whether the indigenous communities should 
pay taxes.* That those questions were made underscores one sim- 
ple fact that seems to have been hiding in plain sight: that by 1550 
the Spaniards had already established themselves in Mexico and that 
they were not about to leave, despite the doubts regarding the reasons 
they had to stay, all of which leads to an apparent dichotomy between 
the de facto rule of the Spaniards and a de iure doubt regarding its 
legitimacy. 


It has already been said above that Veracruz states that neither the 
Emperor nor the Pope are lords of the whole world, which in his eyes 
means that the political dominium of the peoples in the Americas is 
legitimate and if it were to be transferred to the Spaniards it would 
have to be either (a) based on the free decision of those peoples or 
(b) because of a just war. The first argument is not rejected out of 
hand, since those peoples could freely adhere to a Christian ruler in 
the event of converting to the Christian faith. But apart from the free 
transference of dominium, which I will not discuss here, are there, 
then, sound reasons to say a just war could lead to Spanish political 
dominium? Following the arguments set forth by Vitoria and Soto, 
Veracruz denies that heresy, infidelity or a violation to the natural law 
could justify a war.°° 

In conclusion we see that there is no just reason for warring on the 

unbelievers recently discovered merely because they are unbelievers, 


nor because of the claim that they are de iure subjects of the emper- 
or; and, if that they refused obedience and subjection, they are to be 


48 Obviously, the last point, namely having witnessed an event, is at the center of the 
issue, because, in the end, events can be made up and hence it is quite easy to manipu- 
late the public opinion based on hearsay or excessive imagination. 

4 On this topic and Veracruz’s opposition to some of the conclusions of the Coun- 
cil of Trent regarding the autonomy of the religious orders see again E. GONZÁLEZ 
GONZÁLEZ, “Fray Alonso de la Veracruz”, 95-110. 

30 ALONSO DE LA VERACRUZ, De dominio infidelium et iusto bello dubium X, ed. 
BURRUS, 348.205-208: “Nulla potestas, nec spiritualis summi pontificis nec temporalis 
imperatoris, iuste potest movere bellum contra infideles ad tollendum eorum domini- 
um, eo quod infideles sunt, et nullum habent dominium". 
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coerced. This reason, I insist, is not sufficient, since they are not de 
iure subjects of the emperor, inasmuch as the emperor is not the lord 


of the whole world [...].* 


The main thrust of the argument is not that a just war is impossible, it 
rather indicates that the way the Spaniards intended to establish them- 
selves in the Americas had to invalidate any reason for a just war. This 
is quite a long cry from Vitoria's missionary optimism, but it seems 
to mirror Soto's skepticism. Despite having witnessed the inadequate 
behavior put on display by the Spaniards, Veracruz at the same time 
seems to have difficulties to deny that somehow the gradual imposi- 
tion of political rule, which came with the expansion of the Catholic 
faith and its institutions, took precedence over the general moral doubt 
regarding the validity of that very rule. In this way, Veracruz seems to 
have opted for accepting the de facto political order that was estab- 
lished when the Spaniards arrived and stayed, because he thought that 
the good of the Catholic faith is stronger than the evil done by some 
depraved Spanish individuals. To sum this up, he holds that: 

To decide the problem one must keep in mind that, in speaking about 

the justice of war, it is necessary to distinguish beginning a war for 

the sake of securing possession and holding on to territory acquired 

through war. Thus, it is possible that those who began the war acted 

unjustly; but later with victory secured, the retention of the territory 

is just. As we are wont to say, many things that were forbidden, on 

coming to pass, are valid. Hence it could be that, in the beginning, the 

emperor was forbidden to start the war; but later, as a matter of fact, 

the step is validated, with the consequence that he is now in legiti- 

mate possession.” 


Conclusion 


What seems to be a rather cynical way to legitimate imperial expansion 
is, at the same time, a historically quite popular argument that encom- 
passes annexations and the foundation of states, when no binding and 
generally accepted view on legitimacy exists. Veracruz, then, arrives at 
a hybrid solution: without endorsing the morality of the Conquest, he 


5 ALONSO DE LA VERACRUZ, De dominio infidelium et iusto bello dubium XI, ed. 
BURRUS, 466.1426-1431. 

5 ALONSO DE LA VERACRUZ, De dominio infidelium et iusto bello dubium XI, ed. 
BURRUS, 386.83-90. 
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nevertheless allows for a continued Spanish presence and rule in Mex- 
ico. From the present-day perspective this seems to be the most com- 
fortable alternative. Although in practice accepted, it was not, however, 
the only response to a problem whose moral challenges tended to cast 
a dark shadow on those who would govern the new territories. In this 
regard the Franciscan Alonso de Maldonado in a short treatise called 
Memorial de agravios y remedios from 1565 seems to have ignited a 
debate that apparently had to be suffocated.? He argues that despite 
the intrinsic right of the Emperor to wage wars, the way it was carried 
out made it illicit, thus forcing the Spaniards to restore to the Indians 
their lands and properties. Otherwise the monarch's conscience would 
be tainted. Maldonado eventually had to appear before the Inquisition, 
and his bold suggestion to abandon the American continent based on 
moral grounds proved to be futile. In this regard, one might say that 
Veracruz's revision of Salmantine models was, in the end, the model 
that provided some solace to the friars and moral certainty to the Span- 
ish rulers. 


Universidad Autónoma Metropolitana 


3 ALONSO DE MALDONADO, “Memorial de agravios y remedios a su Magestad el Rey 
Don Felipe II”, in JUAN DE LA PEÑA, De bello contra insulanos. Intervención de España 
en América. Escuela Española de la Paz segunda generación 1560-1585. Posición de 
la Corona, ed. L. PERENA, V. ABRIL, C. BACIERO, A. GARCÍA, J. BARRIENTOS y F. MASE- 
DA (Corpus Hispanorum de Pace 10), Madrid 1982, 81-93, here 89: "Aunque vuestra 
magestad tenga el derecho a las yndias que tiene de España, cada uno es señor de su 
hazienda. Por tanto todas las tierras y pastos, que con autoridad de vuestra magestad se 
han quitado a los yndios, está vuestra magestad obligado a restituirlas y cada español 
obligado a restituir lo que tiene y ha llevado y havido dellas, pues tiene hazienda agena 
contra voluntad de su dueño. Grande mal es que negocios necessarios a la salvación y 
que dexarlos de hazer es condenación eterna, ose ningün cristiano dezir ni se admitta 
hay ynconveniente en ello, pues non sunt facienda mala ut veniant bona. Restituyendo 
a los yndios sus tierras, como está vuestra magestad obligado, darán a vuestra magestad 
parte dellas que valoran, más todos los tributos como tengo puesto en otro memorial". 
See also C. ASSADOURIAN, “Fray Alonso de Maldonado: la política indiana, et estado de 
damnación del rey católico y la inquisición", in Historia Mexicana 38 (1989), 623-61. 


Part II - Human World and Natural World 


1. Human Being as a Creature and the Knowledge of God 


DECONSTRUCTING THE SUBSTANTIALIST CONCEPTION OF 
GOD: RECASTING HEIDEGGER'S CRITIQUE OF AUGUSTINE 


NYTHAMAR DE OLIVEIRA 


1, 


he magnificent impact of Augustine’s writings upon Western theo- 

logical and philosophical traditions is a fait accompli which few dare 
to call into question. What has become questionable, however, following 
Martin Heidegger’s radical hermeneutic critique of Western thought, is 
the decisive role played by Augustine’s metaphysics in the fateful obliv- 
ion of Being in the history of philosophy. According to Heidegger, West- 
ern philosophy has failed to articulate the question ofthe meaning of Be- 
ing (die Seinsfrage) precisely because classic ontology mistook entities 
(Seienden, beings) for their very Being (das Sein) which cannot be con- 
ceptualized or objectified by human thinking, but makes both thought 
and reality possible." Both Platonism and Christian metaphysics were 
found guilty of reducing the ontological difference (between Being and 
beings) to its ontic manifestation in the phenomenal world. According 
to Heidegger, Christianity decisively contributed to this metaphysical 
“oblivion of Being" by maintaining the primacy of a transcendent being 
over its created beings, among which ‘man’ (homo), the imago dei, is to 
rationally reflect such an essential order of creation. In a famous passage 
from his epoch-making Sein und Zeit (1927), Heidegger quotes from the 
Confessions to contrast an ontically-determined metaphysics with the 
phenomenological, hermeneutical ontology ofhis revolutionary project.? 


And Heidegger goes on to distinguish his Daseinsanalytik from the 
classic, metaphysical approaches developed by anthropology, psychol- 


! M. HEIDEGGER, Being and Time, trans. J. MACQUARRIE and E. ROBINSON, New 
York 1962, 39f. 


? HEIDEGGER, Being and Time, trans. MACQUARRIE and ROBINSON, 43f. 
Homo — Natura — Mundus: Human Beings and Their Relationships 


Turnhout, 2020 (Rencontres de philosophie medievale 22) pp. 193-206 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121780 
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ogy, and biology. Above all, Heidegger's hermeneutics set out to break 
away from the traditional problematics defined by what has been called 
"philosophical anthropology," which sought to articulate the ontolog- 
ical question in terms of the humanum (what makes humans human). 
According to Heidegger, both humanistic anthropology and Christian 
theology have been caught up in the hermeneutic impasse of their very 
conceptualization of “transcendence” in function of an essentialist or 
substantialist definition of “man” as animal rationale and imago dei, 
respectively. 


Besides Sein und Zeit, several of Heidegger's published volumes 
of his monumental Gesamtausgabe attest to his indebtedness to Augus- 
tine. On the other hand, it has simply become impossible to do theology 
today without questioning anew the appropriation of Greek philosophy 
by Christian theologians, not to mention their explicit, controversial, 
and often hidden indebtedness to Jewish thought, especially during the 
long period of history known as the Middle Ages. Since one might be 
tempted to contrast the Augustinian conception of God as substantia in 
De Trinitate with the personal, experiential God of his Confessiones, 
the ontological implications of his theology proper defines our prob- 
lematic as a hermeneutical one. Heidegger's critique of Western meta- 
physics and its subsequent program of “deconstruction” have helped 
us, in effect, to re-evaluate our own understanding of Christian doc- 
trines and their theological development. Of course, Heidegger's un- 
derstanding of biblical texts and Christian theology is itself to be criti- 
cally “deconstructed” — and this has been done by fine thinkers such as 
Jonas, Levinas, Gilson, Ricoeur, Derrida, Caputo, and Marion, to name 
but a few, whose responsible deconstruction of onto-theological meta- 
physics opened up new horizons for the dialogue between theology and 
philosophy in light of the Judeo-Christian tradition. Besides, one of 
Heidegger's most brilliant students, Hannah Arendt, offered a reading 
of Augustine's ethics that better accounts for the intersubjective, social 
dimension of caritas and solidarity, which seems to be eclipsed in the 
Heideggerian accounts of Mitdasein and Mitsein: social, ethical praxis 
ought to be prior to all theoria and poiesis, even before techniques 
(technai) are deployed and employed, in a Heideggerian sense, in theo- 
rizing what is at hand, given in theoretical and scientific approaches to 
beings (Vorhandenheit) and prior to any poetizing or fabricating what 


? HEIDEGGER, Being and Time, trans. MACQUARRIE and ROBINSON, 48f. 
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becomes available to manipulation (Zuhandenheit). This is precisely 
what enables us in our own way to be thrown into the world, to exist, to 
dwell, to speak and to understand. In this sense, Heidegger's dismissal 
of the idea of “Christian philosophy” as a “round square” serves also 
to translate any critical approach to ontotheology and to place 1t closer 
to Luther and Kierkegaard than to Augustine and Gilson. And yet Au- 
gustine remains for Western Christianity one of the greatest Doctors of 
the Church. 


2. 


In light of the deconstruction of metaphysics, Augustine is often criti- 
cized for at least two main metaphysical sins against ontology, namely, 
his doctrine of creatio ex nihilo and correlated conception of man as 
imago dei, in that both accorded a privileged place to a transcendent 
being outside, as it were, above the realm of phenomenal existence. 
Nevertheless these binary oppositions cannot be merely dismissed as 
“metaphysical” metaphors, especially when we take into account the 
biblical materiality of Augustine’s hermeneutics. Although formally 
expressed in Latin terms that frequently translated Greek concepts, Au- 
gustine's texts were also interwoven with pre-metaphysical traditions 
which inform both the Hebrew Bible and its New Testament interpreta- 
tions, regardless of known Hellenistic influences, especially during the 
so-called Second Temple period. By saying this, I am not attempting 
at any sort of “purer,” non-metaphysical thought, which might have 
flourished among certain ancient peoples before the Greek “contami- 
nation." The facile opposition of Hebrew, "concrete" thought to Greek, 
"abstract" thought has already been strongly criticized by biblical 
scholars and post-Enlightenment critics of traditional Judeo-Christian 
orthodoxies.* 


In order to do justice to both Heidegger's critique of metaphysics 
and the non-metaphysical, multi-genre poetics and intertwined narra- 
tives of biblical literature, we must revisit the biblical motif of “cre- 
ation" and its imagery of the imago dei prior to their conceptualization 
as theological notions, visibly affected by Greek metaphysics. That is 
why any exposé of Augustine's conception of “God” cannot escape 


^ J. PÉPIN, Saint Augustin et la dialectique, Villanova 1976. 
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this hermeneutic tension between Jerusalem and Athens. “Theo-logy” 
denotes, after all, a rational discourse (logos) about “God” (theos), and 
in particular, the God of the Judeo-Christian Scriptures. If one starts 
reading the Book of Genesis and proceeds all the way throughout the 
Old and New Testament writings, one's view of theology will inevi- 
tably be informed by other biblical notions, such as the Near Eastern, 
mythical accounts of the creation of the universe and human beings, 
stories relating to their place in the cosmos, the revelation of God to 
His people and covenants, human relationships and human-divine 
relationship, etc. All these themes point to a view of theology which 
is much more comprehensive than theo-logy proper, in that it com- 
prises also an anthropology, a cosmology, a soteriology, a christology, 
a pneumatology, an eschatology, and so forth. Now, this systematic 
understanding of theological disciplines certainly betrays a historical, 
philosophical elaboration of such concepts in function of their bibli- 
cal motifs, so that no doctrine is ultimately free of interpretations, as 
attested by numerous, competing views of Jewish and early Christian 
authors and traditions. It was indeed out of a hermeneutic network that 
Augustine developed his own theology, in light of his understanding 
of the Scriptures, within an intellectual framework visibly influenced 
by Latin rhetorics and Neoplatonic philosophy, rabbinical and other 
Jewish traditions — remarking, en passant, his deficient knowledge of 
Hebrew and Greek — and in response to the theological heresies of 
Manicheans, Donatists, Pelagians, and others? The Augustinian con- 
ception of God was thus articulated within the framework of his own 
experience of conversion to God and how this God was to be believed 
and understood in the Christian tradition. As Heidegger has shown, one 
cannot conceive of any being who transcends (and precedes) either lan- 
guage or historicality (Geschichtlichkeit), as concepts are linguistically 
and historically elaborated from below. As over against the Gnostics, 
Arians and Docetists, Augustine reaffirmed the true humanity of Jesus, 
in a christological credo that cannot be dissociated from the Nicaean 
doctrine of the Trinity, which is itself an elaborated revelation of God's 
personhood.* Moreover, the development of christological and trini- 


5. P. FREDRIKSEN, Augustine and the Jews. A Christian Defense of Jews and Judaism, 
New Haven, CT 2010. 

° G. AGAMBEN, The Kingdom and the Glory: For a Theological Genealogy of Econ- 
omy and Government, trans. L. CHIESA and M. MANDARINI, Redwood City, CA 2011. 
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tarian dogmas always presuppose an element of faith which must not 
be overlooked. In the last analysis, the self-revelation of God implies 
at the same time His incomprehensibility. Thence the insufficiency of 
theological concepts to express the mysterium fidei, which always ex- 
ceeds one's own "belief" in God. For Heidegger, such an onto-theolog- 
ical, metaphysical belief had to be deconstructed (ab-bauen) in order 
to retrieve the primordial granting of the Being of beings, no longer as 
dogmatic “truth” (adaequatio) but as a-letheia, which he equates with 
Ereignis (‘appropriating event,’ ‘eventful unveiling’) in the presencing 
of beings. For Dasein does not create Being but its being is the very ex- 
isting locus for the unveiling of the Being of beings, as Dasein's onti- 
cal, factical existence is what makes the ontological possible. Because 
Augustine's theology as a whole cannot be reduced to its cosmology 
or to its anthropology, every single aspect of this theology, broadly 
construed, is linked to each other in a veritable doxological symphony. 
In fact, such theological subdivisions stand or fall together and the ulti- 
mate purpose of Augustine's theology is to glorify the eternal God and 
to make known His revealed work of redemption, doing justice to the 
former's commitment to the Nicene and apostles” creeds. Augustine's 
trinitarian theology remains thus the cornerstone of his majestic liter- 
ary opera. Even if the divine attributes (being, living, knowing) could 
betray the Augustinian doctrine of the Trinity (especially the Hebrew 
views of hokhma and ruach, respectively personified in the incarnat- 
ed Verbum and Spiritus Sanctus), other triads could also be evoked in 
Augustine's own psychological accounts of the memoria, intelligentia 
and voluntas of God, so as to compromise the ontological weight of 
his theology. That is why his doctrine of God was not only systemat- 
ically formulated in the treatise De Trinitate, but was also poetically 
articulated with his own experience of conversion in the Confessiones. 
Augustine's conception of God might help us thus to critically respond 
to the post-Heideggerian project of deconstructing onto-theology and 
its metaphysics of presence. For a metaphysics of presence can indeed 
be found in Augustine's texts on temporality, as in his conception of 
the “the three times" as “present,” privileging presence over absence, 
or in the parousia (the apocalyptical, eschatological expectation of the 
advent or second coming of Christ) taken as ousia. 


7 AUGUSTINUS, Confessiones X1.14-15 et 20, trans. W. WATTS (The Loeb Classical 
Library), London 1912. 
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3. 


As G. Madec has rightly remarked in his preface to M.T. Clark’s 
translation of Augustine’s Selected Writings, “Augustine’s spirituality 
is nothing else than the ideal of the Christian life.” Because theolo- 
gy and spirituality go hand in hand, Augustine’s own experience of 
a personal relationship with the triune God of Christianity cannot be 
detached from his theological understanding of the God revealed in 
the Scriptures. As Clark puts it, “in the Confessions we see his reli- 
gious experience developing and in On the Trinity he reflects on the 
foundations of his spirituality.”” The Augustinian conception of God 
as substantia and caritas, following his conversion to Christianity in 
386, were outlined in De beata vita, De ordine, and Soliloquia. In De 
beata vita, Augustine asserts that the soul “is nearest to God” who, 
like the soul, is not corporeal (as the Manicheans believed).'” God 
is also by nature the bestower of happiness for there is no happy life 
without God. Because God is eternal, “the secret sun” that “pours that 
beaming light into our inward eyes,” we cannot be satisfied with any- 
thing less than the fullness attained in the possession of His wisdom: 
“For wisdom is nothing but the measure of the soul, that is, that by 
which the mind is liberated so that it neither runs over into too much 
nor falls short of fullness.”!! Although Augustine mentions Plotinus 
and the Academics and this Platonic terminology is very reminiscent 
of an ascetic gnosis, we must remark in passing that long before the 
Neoplatonic ascent toward the pleroma of the One, the Psalms and 
Proverbs of the Hebrew Scriptures already celebrated the fullness and 
the wisdom in the true knowledge of the One God, as exalted in the 
Shema, 1.e., *Ha-Shem Eloheynu Ha-Shem echad" (Deut. 6.4). In ef- 
fect, Augustine's view of prevenient grace made enough room for a 
conception of God's revelation that did not exclude those who never 
acknowledged His works, for God's glory always precedes human un- 


$ G. MADEC, “Preface”, in AUGUSTINE OF Hippo, Selected Writings, trans. M.T. 
CLARK, New York-Toronto 1984, xit. 


2 M.T. CLARK, “Introduction”, in AUGUSTINE OF Hippo, Selected Writings, trans. 
CLARK, XVII. 


10 AUGUSTINE, On the Happy Life, in AUGUSTINE OF Hippo, Selected Writings, trans. 
CLARK, New York-Toronto 1984, 169. 
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derstanding.'* The doxological tone of the De beata vita crowns Au- 
gustine's conception of theology as an invitation to prayer and praise 
before the Trinity." 


It is interesting to note that Augustine uses the word substantia so 
as to preserve the sacred truth of God from our human idolizing of the 
imago. In the De ordine, which presents God as Creator and Sustainer, 
Augustine does equate the divinity with truth itself.'* That is why Au- 
gustine goes on to affirm that “the true, solid and sovereign authority 
is that which is called divine." Because God is the ultimate source of 
all truth, human finiteness cannot exhaustively comprehend the eter- 
nal nature of God, but God is actually understood through the nega- 
tion of things known and revealed to us.'° This via negationis is inher- 
ent in Augustine's conception of God as mysterium, which underlies 
his spirituality, ecclesiology, and enlightened mysticism." Finally, in 
the Soliloquia, Augustine praises again the authority of God, “the Fa- 
ther of truth" (deus pater veritatis), “the Father of wisdom" (sapienti- 
ae), “the Father of true and crowning life" (verae summaeque vitae), 
“the Father of blessedness" (beatitudinis), “the Father of that which 
is good and fair" (boni et pulchri), “the Father of intelligible light" 
(intelligibilis lucis), *the Father of our awakening and illumination" 
(evigilationis atque illuminationis nostrae), “the Father of the pledge 
by which I am admonished to return to Thee.”!* After praising the 
Framer and Sustainer of the universe, Augustine describes the nature 
of God in the following terms: “the one true and eternal substance" 
(una aeterna vera substantia), “where is no discord" (discrepantia), 
“no confusion" (confusio), “no shifting” (transitio), “no indigence" 


? AUGUSTINE, On Psalm 18, Serm. 2, in The Essential Augustine, ed. and trans. V. J. 
BOURKE, Indianapolis 1974, 189. 


13 AUGUSTINE, On the Happy Life, trans. CLARK, 169. 

^ AUGUSTINE, On the Order I.viii.23, in The Essential Augustine, ed. and trans. V. J. 
BOURKE, Indianapolis 1974, 25. 

155 AUGUSTINE, On the Order ILix.27, ed. and trans. BOURKE, 27. 

16 AUGUSTINE, On the Order 1.xvi.44; ILxvi.46, ed. and trans. BOURKE, 29. 

17 AUGUSTINE, On Psalm 32, Serm. 3, City of God XXII, On Psalm 64, On Cate- 
chizing the Uninstructed 21, in The Essential Augustine, ed. and trans. V.J. BOURKE, 
Indianapolis 1974, 151, 191, 205, 226. 


8 AUGUSTINE, Soliloquies Li.2, in The Essential Augustine, ed. and trans. V.J. 
BOURKE, Indianapolis 1974, 144. 
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(indigentia), “no death” (mors), but where “is supreme concord” 
(summa concordia), “supreme evidence” (evidentia), “supreme stead- 
fastness” (constantia), “supreme fullness” (plenitudo), “and life su- 
preme” (vita), “where nothing is lacking” (deest), “nothing redun- 
dant" (redundat), “where Begetter and Begotten are one” (est). And 
Augustine addresses to his God not only as a personal deus and pater, 
but also as dominus, rex, causa, spes, res, honor, domus, patria, salus, 
lux and vita.” There are many other passages where Augustine names 
an enormous variety of attributes to describe the nature of God. One 
may think particularly of De libero arbitrio, De vera religione and De 
civitate Dei, which all articulate theo-logy with anthropology, cos- 
mology, and eschatology. In effect, Augustine's philosophy of history 
and his practical theology of Christian living cannot be dissociated 
from his conception of God. 


Augustine indeed exalts and praises the Being of God for the ex- 
cellence and greatness of His attributes. There is not one single attri- 
bute invoked by Augustine which is not explicitly or implicitly found 
in the Bible. The idea of God as Supreme Being and as the utmost 
expression of fullness may thus be regarded as the best formula to 
define the Augustinian conception of God: a “God to which nothing 
is granted to be superior.” The ontological weight of this definition 
would become clearly expressed by Anselm in his famous Proslogion 
(“aliquid quo nihil maius cogitari possit"), although it was not until 
Kant that the “ontological argument” acquired the ontological sense 
assigned to this term — for the term ontologia was coined by scholas- 
tic writers in the seventeenth century. In order to avoid anachronistic 
charges against Augustine's view of God, it would be more appropriate 
to understand such an “ontological weight" in the very scriptural sense 
attached to the divine names Ha-Shem (YHWH, the Tetragramaton), 
Elohim, and Kyrios, which all denote the omnipotence, omnipresence, 
and omniscience of the Eternal Lord. Without succumbing to a facile 
biblicism, we must parenthetically remark that the famous passage of 
God's self-revelation to Moses in Exodus 3.14, which Augustine and 
other exegetes often regarded as an expression of the esse-deus couple, 
remains in fact mysterious and problematic. É. Gilson, among others, 


12 AUGUSTINE, Soliloquies 1.1.4, ed. and trans. BOURKE, 146. 
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has shown the difficulties of a grammatical interpretation of what he 
calls “la métaphysique de l'Exode."?! On the other hand, the Vulgate 
translation of the Hebrew as “ego sum qui sum” not only misses the 
play on words (on God's Holy Name, Ha-Shem, reminiscent of the 
verb “to be” in the past, present, future, 1.e., hayah, howeh, yihyeh), 
but also obfuscates the incompletion of the Hebrew verb which may 
indicate the personhood of the One who wills. Perhaps “I am who I will 
[to] be” would be a much better translation for the Hebrew ehyeh asher 
ehyeh. In any case, the “ontological weight" of Augustine's interpre- 
tation of God's name as Being (esse, nomen est incommutabilitatis) is 
strongly supported by Old Testament writings. Indeed, Vulgate variants 
refer back to the Septuagint usage of the word kavod (‘glory,’ *honor”) 
and shekhinah (‘dwelling’) in Hebrew literature, essentially expressing 
the character of Who God is (literally, His weight) and the presence 
of Ha-Shem among His people of Israel. Kavod also refers thus to the 
glorious divine presence and to the particular place of this presence, 
namely, the altar of Israel's God in His temple in Jerusalem. Augus- 
tine's doxological conception of God's being attains full expression in 
the metaphysics of presence that governs his christology, as we find it 
in the Homilies on the Gospel of John.? 


4. 


Now, to affirm God as esse, to say that God is, as opposed to non esse 
and to an evil privation of being, means for Augustine not only that 
God is truly the highest being, but also that God 1s the summum bonum, 
the Supreme Good.? What is at issue in this case is the perfection of 
Being, in that God is essentially viewed as an infinitely perfect being, 
without any clear distinction between esse and ens. If every other being 
can become less good because of their imperfection, God alone is the 
"highest and immutable Good" which does not undergo any becoming, 
but always remains identical to His own nature and substance. 


21 É. GILSON, Introduction à l'étude de saint Augustin, Paris 1943, 27. 

2 AUGUSTINE, Homilies on the Gospel of St. John, in AUGUSTINE OF Hippo, Select- 
ed Writings, trans. M. T. CLARK, New York-Toronto 1984, 265-93 (First and Twelfth 
Homilies). 

3 AUGUSTINE, Soliloquies 1.6, in The Essential Augustine, ed. V.J. BOURKE, India- 
napolis 1974, 147. 
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The use of philosophical terms such as natura and substantia in- 
dicates some of the linguistic difficulties involved in early Christian 
theo-logy. The Latin substantia may be regarded as the equivalent of 
the Greek word Aypostasis, which means “an objective reality capable 
of acting,” and its usage was determined by Tertullian, who employed 
it to refer to what philosophers usually called ousia (‘essence,’ ‘being’). 
The trinitarian controversy over the two natures of Jesus Christ was re- 
solved by affirming the full divinity of the Son as “of one substance” 
(homoousios) with the Father, in the Council of Nicaea, in 325.24 For 
Augustine inherited Tertullian's theology, as we can infer from his 
masterly opus De Trinitate, composed between 399 and 419. In fact, 
the problem of “speaking about God” constitutes one of the main fea- 
tures of De Trinitate as it deals with analogies, metaphysical concepts, 
and philosophical-theological topics. Augustine begins thus his treatise 
De Trinitate by refuting three erroneous attempts to think about God, 
viz., to transfer human ideas of corporeality to the divine, to deduce the 
spiritual substance from the human soul, and to “transcend the whole 
of creation,” as if this were possible, “in order to fix their attention on 
the unchangeable substance which is God.” Augustine presupposes, 
from the outset, that God must be conceived as substantia, and he pro- 
ceeds to argue from the Scripture that, although expressed in human 
language, God is unique and the divine substance not only ultimately 
transcends everything human — including our thoughts and beings — but 
has made the humanum itself possible through immanent revelation. 
The very being of God is therefore biblically expressed in terms of the 
trinitarian revelation of the Father, the Son, and the Holy Spirit. 


Because, as the Apostle Paul said, “we see now through a mirror 
in an enigma” (1 Cor 13.12), Augustine cannot but use figurative lan- 
guage to develop a biblical doctrine whose incomprehensibility must 
be assumed from the very beginning.” Two trinitarian enigmas are thus 
to be recognized at this point: ad intra, the substantial unity of the three 
persons does not nullify their individual distinction, and, ad extra, the 


2 AGAMBEN, The Kingdom and the Glory, 18-21. 


25 AUGUSTINUS, De Trinitate 1.1.1, ed. W.J. MOUNTAIN et F. GLORIE (CCSL 50-504), 
Turnhout 1968; trans. A. W. HADDAN. Available at <http://www.logoslibrary.org/augu- 
stine/trinity/index.html>. 
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revealed Trinity belongs to an economy of salvation which cannot be 
separated from the triune God a se.” In effect, the greatest contribution 
of Augustine's work to the dogma of the Trinity is the inherently nec- 
essary interior relationship of the divine persons with one another. That 
is why God must be affirmed as Trinity, from the outset, at a primordial 
level which might have been defined as ontological. Augustine goes on 
to explain that essentia or substantia, whenever applied to God, is not 
susceptible of accidents. This means that, in Aristotelian terminology, 
what Augustine regards as God's substantia corresponds to an ousia 
proté (substantia prima), an individual being without predicates and 
which is not the predicate to any other being, that is, the subject par 
excellence, as opposed to the subject of a proposition (the ousia deu- 
tera). Hence the immutability and the permanence of God's substantia. 
No wonder Augustine's appropriation of the Latin “ego sum" serves to 
contrast an eternal, unchangeable God with His temporal, becoming 
creation. It seems that God's substantia acquires thus an archetypal 
meaning vis-à-vis the beings of His created cosmos.” 


5, 


Strictly speaking, according to post-Thomistic scholaticism, substance 
may be said to be composed of two principles, essence (essentia) and 
an act of being (esse), the former being related to esse as a potency, 
and the latter being related to essentia as an act. Essence (essentia) 
is the proper potency of the act of being (esse) and together with this 
act constitutes the substance (substantia). Augustine had not yet sorted 
out such nuanced distinctions between esse, ens, substantia, and essen- 
tia. If we are to do justice to Augustine’s hermeneutics, we must take 
into account his Neoplatonic apprehension of the conceptualization of 
New Testament revelation and its interpretation by the early Church 
Fathers, when Christian theology was still emerging in its autonomy 
vis-à-vis Greek philosophy and Jewish religion. It is enough to recall 
that, although Augustine was deliberately using the word substantia to 
translate the Greek ousia, he did not know in what exactly consisted the 
semantic passage from hypostasis to substantia.” In effect, it was only 


28 AUGUSTINUS, De Trinitate 1.1.7-8, ed. MOUNTAIN et GLORIE, 1968. 
22 AUGUSTINUS, De Trinitate V.ii.3, ed. MOUNTAIN et GLORIE, 1968. 
? AUGUSTINUS, De Trinitate V.viii.10, ed. MOUNTAIN et GLORIE, 1968. 
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upon the Council of Chalcedon, which was held in 451, twenty-one 
years after Augustine’s death, that hypostasis became the general term 
to designate no longer the “substance” (as opposed to the essence), 
but the “person” (as opposed to both substance and essence) in the 
trinitarian confession (mian ousian, treis hypostaseis, “one substance, 
three persons”). It is of utmost importance, therefore, to emphasize that 
Augustine’s conception of substantia was aiming not so much at the 
“essential” nature of God as at the “relational” character of His per- 
sonhood. God’s being is a priori equated with His being three persons, 
being great, being good, being love.*! 


We must concede thus that Augustine's substantialist language, al- 
though clearly tainted with Neoplatonic and metaphysic motifs, sought 
to express a relational, existential dimension of personhood which was 
not yet formally established in Christian orthodoxy. Even the meta- 
physical dichotomy between subject and object, which would be later 
consolidated by Descartes’s rationalism, was certainly already present 
in Augustine's theologia gloriae, but his view of both “subject” and 
"conscience" was rather analogical than ontological, as can be inferred 
from his trinitary variations. For Augustine insisted on the differential 
separation of the substantia ofthe Creator from His created substantiae, 
at the same time that he maintained a relational participation at work 
in the restoration of the imago dei. To speak of God as substantia was, 
after all, a limited way of expressing the essential perfection of God's 
being: “For He is truly alone, because He is unchangeable.”*2 Augustine 
went so far as to admit that the term substantia was not "appropriate" 
in itself to translate the untranslatable mysterium dei: it was only “more 
appropriate" than other linguistic formulations, but God's self-revela- 
tion always already implies His incomprehensibility. One arrives inevi- 
tably at the so-called “hermeneutic circle" of transcendental reasoning, 
which characterizes one of the greatest problems of theo-logy. On the 
one hand, we have seen that speaking about God as substantia betrays 
the very via negativa of a theological discourse that resists idolatry and 
ontological identity. As J.-S. O'Leary has convincingly shown, a meta- 
physies of presence seems to be inherent to Augustine's definition of 
God as "substance" or "being," in that the re-presentation of the eco- 
nomic Trinity functions as a transcendental signifier of an ontological 


?! AUGUSTINUS, De Trinitate V.viii.9, ed. MOUNTAIN et GLORIE, 1968. 
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signified, namely, the trinitarian Being a se.? On the other hand, as we 
seek to do justice to the conceptual framework of Augustine’s theology, 
the ambiguity of his appropriation of a substantialist terminology lead 
us to question the possibility itself of a revelational language of faith, 
as the functions or roles played by the trinitarian persons could betray 
a certain reduction of the Holy Spirit to the caritas between Father and 
Son. These hermeneutical paradoxes are also revealing of the tension 
between his takes on freedom of the will and what has been known as 
political Augustinianism, being differentiated from a political theolo- 
gy (including thus his theology, sive philosophy, of history) and from 
Augustine's conceptions of social freedom, institutions, government, 
Church and State relations, social and political theory overall. 


As over against the “God-Substance” of De Trinitate, O’Leary 
found that in the Confessiones Augustine's conception of an experien- 
tial, dialogical “God-Spirit” avoids the ontological pitfalls of a meta- 
physics of presence. The metaphysical, conceptual theologizing of De 
Trinitate is thus contrasted with the contemplative, biblical metaphor- 
ics of the Confessiones. A biblical poetics of spiritual conversion can- 
not after all be systematized into theological concepts and metaphys- 
ical thoughts. Although this comparative approach still has its merits, 
O’Leary* has already retracted that original thesis, as he radicalized 
his attempt at a *deconstruction of theology" by *overcoming Augus- 
tine." O’Leary proceeds to reaffirm the textual superiority of the Con- 
fessiones vis-à-vis other theological writings, precisely because of the 
metaphorical over-determination of meaning of the latter, in that the 
usage of terms like substantia and esse in that literary work always 
“transcends the strictly metaphysical sense of these words." 


6. 


There is no doubt that the experiential, metaphorical language of the 
Confessiones depicts God in a rather personal, relational way, in con- 
trast with the metaphysical, theological substantia of De Trinitate. On 
the other hand, the substantia of the Trinity was itself to be understood 


33 J.-S. O’LEARY, Questioning Back: The Overcoming of Metaphysics in Christian 
Tradition, Chicago 1985, 165ff. 
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in its mysterious personhood, and there is one passage in the Confes- 
siones** where Augustine explicitly speaks of “the unchangeable” not 
as the ego sum but as an id quod est, which sounds somewhat imper- 
sonal and essential. Nevertheless, the conception of God as “Thou” (tu) 
and “mine” (deus meus) prevails throughout the Confessiones, where 
the dramatic struggle of humans with God and their own fallen, fatal 
condition is poetically resolved by the triumph of God's grace and love 
over sin and imperfection: Augustine's teleological theology of histo- 
ry points, after all, to the redeeming victory of God's ecclesia over 
the original sin which tainted human condition.*” The triumph of the 
self-revealing God of gratia and caritas 1s precisely what distinguishes 
Augustine's conversion to the Word of Life* from his earlier conver- 
sion to Greek philosophy.” 


Pontifícia Universidade Católica do Rio Grande do Sul 
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A CONDICAO PARADOXAL DA NATUREZA HUMANA DECAÍDA 
FRENTE AO MUNDO CRIADO EM SANTO AGOSTINHO 


MATHEUS JESKE VAHL 


Introduçäo 


concepgäo agostiniana acerca da natureza humana pode ser com- 
Ai. desde o entrelaçamento de dois pontos fundamentais 
de seu pensamento, que tem o cristianismo como principal referencial 
teórico, a saber, “a doutrina da criação” e a “doutrina do pecado ori- 
ginal”. A primeira reza que o mundo nào é uma realidade eterna, mas 
temporal, que tende a um fim determinado pela intencionalidade de 
um ser racional que o cria, isto é, Ihe dá ser. O mundo é uma realidade 
intrinsecamente boa porque provém da intençäo de um ser perfeito e 
bom, que, sendo totalmente Outro em relação a ele, sustenta-lhe em 
harmonia e ordem. Agostinho desenvolve essa concepçäo principal- 
mente em um conjunto de trés comentários ao Livro do Génesis e na 
obra De natura boni. 


Na doutrina da criagào, encontra-se a base para a compreensào da 
visào de Agostinho acerca da natureza humana. Criada por Deus, a 
natureza nào poderia em essência manifestar o mal. Como nào admite 
a existência de um principio metafisico que seja contraposto a Deus, 
Agostinho é obrigado a admitir a origem do mal na contingéncia que 
a liberdade humana traz à realidade criada.' Disso decorre náo apenas 
o selo de uma culpa que define a natureza humana, mas também as 
marcas e as conseqüéncias do castigo que advém como pena a essa 
culpa. Tanto o conceito de mundo como o de natureza, em Agostinho, 
sáo compreendidos a partir desse paradoxo que se cria desde o mau 
exercicio na liberdade humana. 


! P. OLIVEIRA E SILVA, Ordem e ser: ontologia da relação em Santo Agostinho, Lis- 
boa 2007, 60-61. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 207-220 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121781 


208 Matheus Jeske Vahl 


O ámago dessa compreensáo é fruto da abordagem que o autor 
realiza das Epístolas de Paulo, com destaque para a Epístola aos Roma- 
nos. Daí surge a visáo de que a natureza humana, nesse tempo históri- 
co, encontra-se decaida, ou seja, marcada pela consequéncia do pecado 
cometido pelo primeiro homem, de cuja natureza comungamos, assim 
como das consequéncias de seu castigo. A partir disso, Agostinho com- 
preende o sentido do sofrimento humano experimentado na história, a 
origem de uma vontade cindida como principio de toda açäo moral e a 
condigáo paradoxal do homem que a carrega frente a ordem do mundo 
criado. A natureza humana é vista por ele no plano de uma economia 
trágica, pela qual se explica tanto a origem como a presença e a perpe- 
tuaçäo do mal no mundo. 


O conceito agostiniano de natureza humana, mais do que defini-la 
como criada em suas características essenciais, terá de explicar a expe- 
riéncia do mal presente nessa natureza. Buscar a sua forma em esséncia 
será sinónimo de superar a existéncia dessa espécie de “segunda natu- 
reza”, que termina por ser o elemento mais forte no tocante á natureza 
humana, na antropologia de Agostinho. 


1. A natureza humana como realidade “decaída” : 
a formacáo do paradoxo entre homem e mundo 


Após os seus primeiros escritos acerca da origem do mal na criacäo, 
nomeadamente nos textos antimaniqueístas, em que parece dar “o po- 
der de um deus” à vontade do homem,? Agostinho precisa dar conta 
de uma experiéncia do mal que parece inerente á sua natureza, em que 
o seu anseio, mais do que entender por que cometemos o mal, parece 
ser o de explicar os motivos da fraqueza da vontade humana. A partir 
de De diversis quaestioninbus ad Simplicianum, ao aprofundar o tex- 
to paulino, Agostinho percebe que tal empreendimento conflui com a 
compreensáo da justiga que afere o género humano desde os primór- 
dios de sua histéria.} Em Paulo e no Gênesis, Agostinho encontra um 


2 Este tema é tratado por E. M. FIORI, “Santo Agostinho: História e Escatologia”, in 
Textos escolhidos: metafísica e história, Porto Alegre 1987, 15. Para o autor, ao res- 
tringir a origem do mal à vontade, Agostinho “diviniza a faculdade humana”. Segundo 
a sua leitura, esse movimento interior do pensamento sobre si mesmo, que caracteriza 
a filosofia de Agostinho, é o precursor do subjetivismo moderno. 
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elemento metafísico definidor da natureza do homem, que está além 
dos qualificativos “racional” e “volitivo”. Trata-se da “queda”, entendi- 
da como um acontecimento moral de cunho histórico e metafísico, que 
vem a definir a natureza humana no transcurso da história como “de- 
caída". Com a ideia de “humanidade decaida”, Agostinho entende que 
aquilo que define o modo de ser da natureza humana no tempo é a con- 
sequéncia da transgressäo moral do homem originário, que contamina 
todo aquele que comunga de sua espécie. Partindo desse princípio, ao 
pensamento moral nào cabe apenas explicar o mal que fazemos, mas 
também o mal que sentimos, e de explicar a origem de um paradoxo na 
própria vontade. 


Para evitar que a sua reflexäo sobre o mal caisse na discussäo va- 
zia de um fatalismo,* Agostinho definiu a responsabilidade humana a 
partir do que observou de sua condiçäo atual. Porém, até mesmo para 
fundamentá-la, precisou prestar atencào à mevitabilidade da presença 
do mal na realidade que é anterior ao ato de escolha, outrora definido 
por ele como ponto de minerva do ato moral. É nesse sentido que ele 
mergulha na interpretaçäo dos textos genesíacos, nào com o objetivo 
simples de “datar” a origem do mal, mas para compreender a relagáo 
primordial entre o homem e Deus, da qual a história do género humano 
é a mais clara expressáo no transcurso do tempo. Ao abordar o texto 
bíblico, “Agostinho deu uma explicaçäo ontológica do inevitável que 
há no mal, aceitando como histórico o relato do Génesis [...], mas sem 
cometer o erro gnóstico de mesclá-lo com o bem da natureza” é 


Na visáo de Agostinho, o pecado de Adáo, descrito na perícope do 
Gênesis,” é o momento originário que dá origem ao “tempo da que- 
da", ao modo como experimentamos o mundo em que vivemos e no 
qual tomamos decisóes. A queda de Adäo serve de “momento axial” do 
tempo histórico, em que ele insere a tradigào religiosa do cristianismo 


PIMENTEL, Lisboa 2004, 146. 

* Diz P. RIGBy, “Pecado original", in Diccionario de San Agustin: San Agustin a 
traves del tiempo, ed. A. FITZGERALD, Burgos 2001, 1018, que “a doutrina do pecado 
original permitiu a Agostinho lutar contra as doutrinas propostas pelos gnósticos e 
pelo fatalismo pagáo, com as suas expressóes trágicas e dualistas no Maniqueísmo, no 
Estoicismo e no Neoplatonismo”. 

5 RiGBY, “Pecado original”, 1024-1025. 

$ Gn. 2, 25-3, 1-14. Para a passagens bíblicas, segue-se a Biblia Sagrada — Edigáo 
de Jerusalém, Säo Paulo 2008. 
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como chave de leitura para a compreensäo da condiçäo humana no 
tempo. Nesse sentido, Agostinho reconstrói laboriosamente a realidade 
ontológica do passado, vislumbrando o mal como a herança de um fato, 
acontecido no tempo, que define a identidade da natureza humana no 
restante da história. 


O que explica o conceito de queda é o pecado, ou seja, o ato no qual 
o primeiro homem desobedeceu ao ser divino e tentou se colocar em 
uma condigào ontológica superior aquela que lhe era devida, na ordem. 
Por sua vez, o “tempo da queda" trata das consequências desse ato 
sobre o género humano na história. Em sua origem, Agostinho entende 
que a natureza humana estava ordenada e integrada com a natureza do 
mundo conforme os princípios da lei eterna. O pecado operou como um 
elemento desagregador, que desordenou e manchou a natureza huma- 
na, comprometendo a sua relacào com o mundo criado. A partir desse 
ponto, vê-se como, na obra de Agostinho, a natureza humana é definida 
a partir daquilo que manifesta de forma positiva ou negativa na condi- 
ção de pecado. Agostinho oferece uma definição da natureza humana 
a partir dos sinais de distorções que Adão e todo ser que dele descende 
apresentam em sua relação com o mundo e com Deus. Ele cristaliza em 
três componentes uma ideia de pecado que tem como centro a figura do 
primeiro homem.” São eles: (1) a dimensão histórica e, portanto, social 
do pecado; (2) a dimensão linguística e, portanto, cognitiva do pecado; 
(3) a justiça e a misericórdia de Deus com os pecadores, portanto, a 
dimensão teológica do pecado. 


O conceito agostiniano de natureza humana começa a ser enten- 
dido pelo enunciado de que Adão pecou como indivíduo; todavia, tal 
indivíduo era a gênese de toda uma raça de seres criados, e, por isso 
mesmo, o seu pecado foi o “nosso” pecado, porque em Adão “natura 
nostra peccavit”, “a nossa natureza pecou”. Dessa maneira, “[...], a 
Justiça de Deus — punitiva não propedêutica — caiu igualmente sobre 
todos os seres humanos”,* que vêm a sofrer os seus efeitos na percep- 
ção de sua própria natureza. Ainda que a pena tenha sido imputada ao 
primeiro homem de forma imediata enquanto indivíduo, as conseqü- 
ências de tal feito afetaram a todos os que comungam de sua natureza. 


7 P. FREDRIKSEN, Pecado: a história primitiva de uma ideia, trad. G. A. TITTON, Pe- 
trópolis 2014, 124. 


$ FREDRIKSEN, Pecado: a história primitiva de uma ideia, 126. 
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A ideia agostiniana de natureza traz em si a perspectiva de um 
vinculo universal entre os individuos, que se alicerça em sua consti- 
tuiçäo essencial. Isso significa que, mesmo havendo em cada indivi- 
duo humano a formagáo de uma identidade individual singular” (esse 
é um dos elementos mais originais do pensamento de Agostinho), há 
nesta identidade um elemento que se sobrepóe e que diz respeito à 
formagào de seu ser no processo de criagäo — a natureza. Ela é para 
cada individuo aquele elemento no qual ele se reconhece ser humano, 
isto é, partícipe de uma coletividade de seres que tem uma origem e 
um télos comum. Tal coletividade está ordenada em princípios mais 
tarde denominados pela tradiçäo como “lei natural”. O fato é que, in- 
vestigando essa dimensáo de seu ser, o homem agostiniano náo con- 
segue reconhecer com evidéncia a sua origem, tampouco o referido 
télos, pois o que vislumbra é uma natureza marcada pela desordem, 
manifesta no sofrimento, na angústia e na experiéncia desagregadora 
da vontade cindida.!° 


Na natureza humana, uma realidade marca a vida moral, na visäo 
agostiniana, a saber, aquela em que “o diabo vigia o calcanhar da mu- 
Iher para dela se apoderar quando ela resvalar ao prazer ilícito; e ela 
vigia a cabeça do diabo para o repelir no mesmo instante da persua- 
são maligna”.!! Nessa alegoria, o autor identifica a tentação que o mal 
exerce sobre o homem, no plano da natureza, como uma situagáo que 
se faz presente à humanidade ao longo do tempo. Isso evidencia uma 
certeza: a de que a virtude, disponível ao espírito de Adáo como dádiva 
da beleza da criagáo, torna-se uma árdua e permanente conquista por 
parte do homem, que, a fim de conquistá-la, tem de travar uma luta 
com a sua própria natureza. Se em Adão a prática da virtude tinha por 
finalidade aperfeiçoar o seu ser, desenvolvé-lo em sua beleza para vi- 
ver a realidade espiritual que era o seu destino, em sua descendéncia a 
virtude é uma conquista que purifica uma natureza degradada, marcada 
pelo pecado e que tende à morte. Ao invés de apenas aperfeiçoar o ser, 
a virtude é fruto da luta para livrá-lo do mal. 


? Sobre esse ponto, cf. N. BIGNOTTO, “O conflito das liberdades: Santo Agostinho", 
in Revista Sintese Nova Fase 58 (1992), 327-59. 

10 AGOSTINHO, Confissöes VII, trad. ESPIRITO SANTO, BENTO e PIMENTEL, 140. 

!! AGOSTINHO, Sobre o Gênesis contra os maniqueus 11.19.28, trad. A. BELMONTE, in 


AGOSTINHO, Comentário ao Génesis (Colegáo Tradiçäo Patrística 21), Sáo Paulo 2005, 
524. 
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Assim, “depois do pecado, tendo a alma sido ordenada entre os 
corpos inferiores, ela rege o corpo náo totalmente ao seu arbítrio, mas 
do modo como Ihe permitem as leis do universo”.!? Nesse sentido, para 
gerar um bom hábito a alma inevitavelmente precisa entrar em confli- 
to com aquela sua parte que se deixa dominar pelos chamados gozos 
carnais. Obedecendo à razáo e, com esforco, buscando vislumbrar as 
regras da lei eterna da qual se afastou, a alma consegue gerar um bom 
hábito. Isso, porém, náo acontece sem a dor e o sofrimento, experimen- 
tados no seu interior como consequência do castigo recebido." 


Agostinho enumera trés experiéncias que demarcam esse estado de 
ser da natureza humana no tempo histórico:'* (1) a luta entre o anseio 
pela sabedoria e os apelos das paixöes que dificultam a relagáo da alma 
com a verdade; (2) a permanente experiéncia das paixóes como pul- 
sóes que tendem a fazer com que a inteligéncia se agarre unicamente 
ao mundo sensível; (3) a dificuldade de resistir às ilusóes e imagens 
falsas do mundo, que entram na mente por meio das paixóes seduzi- 
das. Essas trés experiências sintetizam a condição da “consciência de 
Adáo” e de seus descendentes, após permitirem que o mal atuasse em 
seu ser. O mal está nas trés dimensóes vitais em que Agostinho ancora 
a estrutura antropológica fundamental da pessoa humana: no espírito, 
comprometendo a relacào primordial do homem com o transcendente, 
o que termina por lhe deixar à deriva no mundo; no corpo e na dimen- 
sáo volitiva, transformando-os em uma força abrupta e desconectada 
dos princípios da ordem; por último, na inteligência, transformando a 
criacáo em uma realidade falsa para o homem, o que termina por impe- 
di-lo de viver na devida harmonia com ela. 


A perda da harmonia e da unidade entre a dimensäo inteligivel e a 
corpórea é a manifestação mais nitida da desordem do ser na nature- 
za humana. Semelhante desordem experimentada no homem interior 


2 AGOSTINHO, Diálogo sobre o livre arbitrio 11.11.34, trad. P. OLIVEIRA E SILVA, 
Lisboa 2001, 307. 


13 Tal condiçäo é demonstrada por Agostinho em Sobre o Génesis contra os ma- 
niqueus 11.37.41, trad. BELMONTE, 587. Sobre isto comenta FREDRIKSEN, Pecado: a 
história primitiva de uma ideia, 126-27, que, na natureza decaída, “o pecado tornou-se 
facilmente um formador de hábito; o hábito leva ao comportamento compulsivo; esse 
comportamento, por definigáo escapa ao controle [...]. Depois de Adáo, a vontade é 
deficiente, a pessoa agora funciona com uma espécie de capacidade diminuída”. 


14 AGOSTINHO, Sobre o Génesis contra os maniqueus 11.20.30, trad. BELMONTE, 529. 
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é experimentada também na relação do homem com o seu exterior, 
precisamente com o mundo em que foi criado. O mundo se torna um 
estranho para o homem, uma vez que desde a acäo do mal em sua na- 
tureza ficam comprometidas as esferas que vinculam homem e mundo 
em harmonia, sob a égide da acäo da Providéncia. Expulso do paraí- 
so,'* o homem perde tais condições de possibilidade, a sua história fora 
dele se caracteriza por um árduo e permanente trabalho para reconstruir 
o seu ser e “reconquistar” a vida virtuosa. O mundo deixa de ser para 
o homem pecador o lugar em que ele encontra o sentido para a vida, 
para se tornar um lugar em relaçäo ao qual a pessoa humana se sente 
cada vez mais indiferente, dados os conflitos que experimenta em sua 
relaçäo com ele. 


2. O conflito da natureza consigo mesma: 
a experiéncia psicológica do mal 


Esse paradoxo entre homem e mundo é experimentado no que se define 
por meio de um conceito caro à ética de Agostinho, a saber, a con- 
cupiscéncia. Em linhas gerais, pode-se defini-la como a manifestaçäo 
mais profunda do mal arraigado na natureza humana desde o pecado 
original. Trata-se de uma força presente nos órgãos humanos, tanto em 
nivel sensivel como inteligível, que faz a natureza humana tender ao 
mal como se fosse essa a manifestagào que a define. Agostinho a com- 
preende primeiramente em seus efeitos, a saber, na debilidade espiri- 
tual de sua liberdade,!° em sua compulsão por realizar um ato mal sem 
sentido algum, como no episódio do roubo das peras, e, até mesmo, em 
certa “ruindade irracional” manifesta pelas crianças: “o que é inocente 
é a debilidade dos membros das crianças, não o espírito das criangas"." 
Nessas diversas manifestações de sua própria alma e nas relações de 
influência social que lhe sobrevêm no período de sua juventude,!* as- 
sim como na alienação moral de sua vida pré-conversão,!º Agostinho 


15 Gn. 3, 22-23. 

16 AGOSTINHO, Confissões VIII.5.10, trad. ESPÍRITO SANTO, BENTO e PIMENTEL, 183. 
17 AGOSTINHO, Confissões 1.7.11, trad. ESPÍRITO SANTO, BENTO e PIMENTEL, 12. 

18 AGOSTINHO, Confissões II, trad. ESPÍRITO SANTO, BENTO e PIMENTEL, 31. 


12 AGOSTINHO, Confissões VIIL10.22, trad. ESPÍRITO SANTO, BENTO e PIMENTEL, 192. 
Ainda que nào seja diretamente citado pelo autor, emerge neste ponto de seu texto o senti- 
do do conceito clássico de “acrasia”. A vontade cindida agostiniana é uma vontade fraca, 
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encontra um tipo de “núcleo inato de distorgáo moral” que parece cons- 
titutivo de sua natureza, o qual, à luz da exegese dos textos bíblicos, 
será compreendido em relaçäo ao momento axial que está expresso na 
economia da queda. 


A concupiscéncia é uma espécie de força interna à alma que tem o 
poder de desestabilizar a vontade e a diregáo a que intencionalmente 
ela projetava a alma. Em outras palavras, trata-se da força que define o 
conflito como se esse fosse inerente á natureza humana. 

Nem queria plenamente, nem plenamente náo queria. E por isso lutava 

comigo mesmo e derrotava-me a mim próprio, e a própria derrota acon- 

tecia realmente contra a minha vontade, e, todavia, náo mostrava a natu- 
reza de uma mente alheia, mas o sofrimento da minha mente. E por isso 


já náo era eu o autor dessa derrota, mas sim o pecado que em mim habi- 
tava, por castigo de um pecado mais livre, porque eu era filho de Adão.” 


Agostinho define essa condição como indigência.?! Nela, o homem vai 
atrás de uma coisa e depois de outra, sem ter a capacidade de fixar-se 
em nada, porque nenhuma dessas sensacöes produzidas nos sentidos 
Ihe revela a verdade de que necessita.” Incapaz de ter uma mente equi- 
librada em harmonia com a verdade, o homem náo consegue significar 
as coisas criadas compreendendo-as em relação à sua origem (a forma 
em que foi concebida por Deus na criagào) e ao seu sentido na ordem. 
Por essa razáo, o transcorrer do tempo no mundo se torna para o ho- 
mem fonte de angústia, pois quanto mais se fixa nos objetos e procura 
apenas neles as condições de que precisa para viver em felicidade me- 
nos encontra sentido. As coisas passam como o tempo no transcorrer 


debilitada, incapaz de tomar uma decisão com consistência na direção daquilo que a mente 
consegue compreender como o verdadeiro bem moral. Trata-se da vontade de uma alma 
marcada pela ausência da virtude da fortaleza em suas decisões; por esse motivo, ela é 
suscetível ao desequilibrio passional e aos apelos sensíveis e exteriores que Ihe sobrevém. 


20 AGOSTINHO, Confissões VIII.10.22, trad. ESPÍRITO SANTO, BENTO e PIMENTEL, 191. 


2! AGUSTÍN, De la verdadera religión XXI.41, trad. V. CAPANAGA (Obras completas 
de San Agustín 4), Madrid 1956, 181. 


? Diz AGOSTINHO, De la verdadera religión XLIX.95, trad. CAPANAGA, 290, que, 
afastados da Verdade como estamos nesta vida, “náo descobrimos mais aquilo que as 
coisas imitam. Dessas coisas ficamos cativos, como se elas fossem a primeira Beleza. 
Embora desejando-as, só abraçamos as nossas próprias imaginações. Em nosso retorno 
para a investigação da Verdade, essas imaginações correm-nos no caminho e impedem- 
-nos de caminhar adiante, assaltando-nos. Fazem-no não por violência, mas por meio 
de armadilhas”. 
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da história. Tais relações são ilusórias. Por isso mesmo, a partir delas 
a mente termina forjando regras de impiedade e superstiçäo, mesmo 
quando busca libertar-se da escravizagáo exercida por essas imagens. 


Segundo W. Mann, com o castigo os homens perderam o nivel de in- 
timidade noética que possuíam com Deus.” Por esse motivo, não conse- 
guem mais contemplar satisfatoriamente a lei em que se organiza a sua 
forma na ordem; todavia, por misericórdia, a alma permaneceu tendo a 
capacidade de cultivar a si mesma e de, pelo esforço de sua piedade, ad- 
quirir as virtudes que a libertam dos tormentos e das aflições decorrentes 
do castigo. A corrupção presente na natureza humana não significa que 
os homens estejam condenados definitivamente à destruiçäo completa. 
Assim o seria se sobre eles a misericórdia divina náo tivesse interferido. 
O homem pode almejar a redençäo de seu ser, ainda que isso consista 
em uma inglória labuta para a sua natureza maculada” em franca debi- 
lidade. Por isso, ele nào experimenta a corrupgäo “[...] mais do que € 
permitido por Deus. E Ele permite o quanto julga conforme à ordem e à 
justiça, segundo a hierarquia dos seres e a condição das almas"? 


Se antes do pecado o fim a ser atingido pela vida moral era a con- 
templacäo da Verdade em sua pureza, agora é a salvacäo de uma alma 
decaída. E esse percurso, segundo Agostinho, só é possível na medida 
em que o homem conta com a misericórdia e a ajuda divina. É a açäo de 
Deus na natureza humana que Ihe restitui as condiçôes de possibilidade 
para uma vida virtuosa. É nesse sentido que o passo inicial para aquele 
que pretende ser sábio é o reconhecimento da sua indigéncia, isto é, 
de que necessita da misericórdia e da ajuda divina para contemplar a 
Verdade e almejar à felicidade. 


Consideracóes finais 


O conceito agostiniano de natureza deixa transparecer uma visáo forte- 
mente negativa sobre a facticidade da existéncia humana. Para Agosti- 


23 W. MANN “Augustine on Evil and Original Sin”, in The Cambridge Companion to 
Augustine, ed. E. STUMP and N. KRETZMANN, Cambridge 2006, 47. 

2 O conceito de “mácula” como uma espécie de marca deixada permanentemente 
pelo pecado na natureza humana é tratado por P. RICOEUR, Finitud e culpabilidad, trad. 
C. PERETTI, Madrid 2011, 189. 

25 AGUSTÍN, Replica a la carta llamada “Del Fundamento” 1.41, trad. P. Luis (Obras 
completas de San Agustín 30), Madrid 1986, 399. 
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nho, a origem dessa situagäo a que ficou submetido o género humano 
náo se restringe ao que é produzido no interior da alma pelo ato moral 
de cada individuo, mas volta-se a uma condigào de natureza a que todo 
homem que vem a pertencer à existéncia deste mundo está inevitavel- 
mente submetido. Trata-se de uma condiçäo metafísica que adentra 
a natureza humana através da criatura originária — Adáo — e que se 
torna a marca definidora da natureza de todo ser que dela descende. 
Em Agostinho, o problema do mal,mesmo em sua dimensáo cosmo- 
lógica, deixa de seruma interrogaçäo de ordem unicamente metafísica 
para ser também uma interrogaçäo de nivel moral. O mistério do mal 
que define a condiçäo da natureza humana é colocado por ele nos ter- 
mos do mal que comegamos (má escolha); do mal que por nós entra 
no mundo (queda); do mal que experimentamos como sofrimento na 
natureza (concupiscéncia). Trata-se de um mal que é “um mal já aí” 
anterior ao nosso nascimento e que vem a determinar quem somos. 
Assim, o fantasma racional perseguido por Agostinho na doutrina do 
pecado original é a definigáo de uma quase-natureza do mal que afeta 
a natureza da vontade, mas que, em última análise, teve origem na 
própria natureza humana, a saber, e em outras palavras, na presenga 
de um elemento involuntário no seio do voluntário. 


A visáo radicalmente ética do mal, apresentada por Agostinho, 
tem no seu plano de fundo a ideia de que o mal náo é identificável 
com nenhuma forma de natureza. Ele é, antes, uma espécie de “con- 
tra-ser” que se Identifica unicamente com o ámbito do fazer, o que 
torna o pecado uma espécie de “destino interiorizado” a que o homem 
enquanto ser livre está propenso. Portanto, o pecado náo é mundo, ele 
entra no mundo e tem o seu ponto de emergéncia na agào moral de 
um homem que torna a si próprio uma aversio a Deo, na medida em 
que, a partir desse ato, faz a sua natureza marchar para o nada, para a 
contra-criagáo. 


Todavia, a doutrina do pecado original traz algo mais. Para além 
do pecado atual que nós cometemos, ela tenta dar conta do estado de 
pecado em que nós nascemos. Náo basta apenas dar conta do comego 
individual do mal, é preciso compreender também a sua perpetuação, 
vista sob o signo de uma tara hereditária que é transmitida a todo gé- 
nero humano. É nesse ponto que o conceito de natureza passa a estar 
implicado no ámago do problema do mal. Por meio da investigaçäo 
acerca de uma realidade quase física, porém, de origem espiritual, que 
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investe sobre o homem descaracterizando a sua natureza, Agostinho 
compreende a história humana na economia de um pensamento gené- 
tico-moral. 


Tanto do ponto de vista moral como metafísico, a queda de Adáo 
corta a história em duas partes. A individualidade histórica de Adáo 
náo é o problema central aqui, ou seja, náo se trata de definir o que e 
como Adáo era enquanto natureza. Ele náo poderia ser nada e provir de 
nada que náo estivesse integrado na perfeita ordem. A questáo é o seu 
fazer, o que ele produz, o que o torna, para Agostinho, um “homem ar- 
quetípico”, ou seja, um núcleo de sentido a partir do qual irá se definir 
o modo de ser da natureza humana. Em visáo agostiniana, a humani- 
dade descende diretamente do casal originário. Disso decorre que cada 
indivíduo que a ela pertence carrega em si a estrutura da natureza dos 
primeiros seres humanos, que se tornou pecaminosa depois da queda. 
Esse mal que está presente no interior da natureza de cada indivíduo 
é o que os faz “seres concupiscentes”, a saber, criaturas racionais cuja 
tendéncia é agir de forma desordenada, pois a sua vontade está am- 
plamente enfraquecida, se comparada à do homem originário. As suas 
paixões são muito mais suscetíveis à sedução dos prazeres sensíveis, 
e, sobretudo, a sua inteligência termina nascendo em um nível bastante 
inferior no que se refere à capacidade de compreensão da realidade e 
da verdade, se comparada à de Adão. Logo, o nível de sua liberdade é 
igualmente inferior, motivo pelo qual Agostinho só acreditará em uma 
vida virtuosa aos descendentes de Adão na perspectiva de uma hete- 
ronomia moral, em que os homens sejam auxiliados e protegidos por 
Deus, através da graça. 


O pecado é uma realidade que ultrapassa o ser do próprio Adão. 
Adão é, na verdade, o primeiro autor humano do mal, no sentido de ser 
o primeiro que faz a má escolha e que passa a ter a má vontade. Agos- 
tinho, assim, preserva a sua responsabilidade individual na economia 
da queda. O ponto nevrálgico da questão é que esse ato de Adão e o 
seu consequente castigo contaminam a natureza humana, que passa a 
estar marcada por uma culpabilidade herdada. Assim, Agostinho une, 
no conceito de pecado original, uma categoria jurídica — do crime vo- 


26 Conforme AGOSTINHO, Comentário literal ao Gênesis X1.23.30, trad. A. BELMON- 
TE, in AGOSTINHO, Comentário ao Gênesis (Coleção Tradição Patrística 21), São Paulo 
2005, 430, o mal é anterior a Adão na medida em que o antecede a “queda do diabo”; o 
diabo é um ser criado e semelhante a Deus, que tenta o homem e provoca a sua queda. 
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luntário justamente punido — com uma categoria biológica — a unidade 
da espécie humana em natureza firmada na geracäo. 


Na medida em que passa a dizer respeito ao nível da natureza, o 
pecado nào se reduz unicamente à condiçäo da consciéncia humana pe- 
rante Deus, mas define a situagáo da existéncia humana frente a Deus. 
Tem-se, aqui, uma situaçäo de miséria e fraqueza. Ao definir o homem, 
em sua condiçäo existencial, como pecador, o mal deixa de se redu- 
zir a uma discussáo reportada diretamente à culpabilidade individual. 
Afinal, ele denuncia uma dimensáo comunitária, em que todos os ho- 
mens estáo incluídos coletivamente em uma espécie de solidariedade 
trans-histórica e trans-biológica, que constitui a unidade metafísica do 
género humano, compreensível apenas parcialmente no declínio das 
vontades singulares. 


A doutrina do pecado original agostiniana mergulha a sua visäo 
acerca da natureza humana em uma economia trágica, na medida em 
que o pecado passa a náo ser definido unicamente como um estado 
momentáneo em que a alma humana se encontra, quando comete uma 
transgressáo moral. Ele é um poder pelo qual a natureza humana é defi- 
nida e os homens se encontram ligados entre si na condição de cativos. 
Trata-se precisamente de uma impotência fundamental, que define a 
personalidade do sujeito moral, demarcando na natureza humana a dis- 
tância entre os pólos: “eu quero” e “eu posso". Na experiéncia paulina, 
revivida por Agostinho, do pecado como uma “lei que habita nossos 
membros”,?” é possível ver o mal muito mais como algo que “habita” a 
natureza humana do que como algo produzido por sua alma. 


Segundo P. Ricoeur, a narrativa da queda adámica que inaugura 
o “tempo da queda”, para além de um simples conceito, condensa de 
modo extraordinário em um arquétipo do homem tudo o que é expe- 
rimentado no fundo inexprimivel da experiéncia humana do mal e da 
fraqueza de sua natureza.”® Ela tem a função primeira de universalizar 
para o género humano a experiência trágica do exílio como um destino 
projetado para a humanidade em seu conjunto; em razáo disso, em toda 
tomada individual de consciéncia a doutrina do pecado original faz 
com que descubramos a situaçäo de cada homem na história: experi- 


27 Acompreensáo de Agostinho acerca dessa experiéncia tem origem em Rm. 7,18-21. 


2 P. RICOEUR, O conflito das interpretações: ensaios de hermenéutica, trad. M.F. SA 
CORREIA, Porto 1988, 278. 
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mentamos o mal que já está ai em nossa natureza. Disso decorre que, se 
náo somos os responsáveis por produzi-lo, somos os responsáveis por 
perpetuá-lo historicamente, e essa é a origem factual de nossa culpa. 
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A ANTROPOLOGIA DE ANSELMO DE AOSTA: FUNDAMENTACAO 
TEOLÓGICA E DESDOBRAMENTOS FILOSÓFICOS 
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N? prólogo daquele que poderíamos chamar o seu primeiro escrito 
sistemático, o Monologion, Anselmo de Aosta, diante da reper- 
cussáo, nem táo favorável, a seu modo de proceder sola ratione, decla- 
ra que náo teve a pretensáo de ser original, uma vez que nada haveria 
em sua obra em desacordo com o De Trinitate de Santo Agostinho. O 
presente estudo náo intenta discutir o método anselmiano, nem estabe- 
lecer comparagöes entre Anselmo e o seu mestre da Patristica. Deseja- 
mos apenas sublinhar que a proximidade dos dois pensadores nào está 
tanto no método, quanto no objeto. Ora, Agostinho, o ünico autor ex- 
plicitamente citado no Monologion, declarou nos Solilóquios, desejar 
refletir sobre Deus e o homem e nada mais. Esse parece ser também o 
fio condutor que baliza a construgäo argumentativa de Anselmo. 


De fato, o beneditino, após discorrer sobre a existéncia de Deus, 
identificado como sumo bem, depois de ter refletido sobre a criagáo de 
todas as coisas a partir do Filho, o Verbo do Pai, ao longo de vinte e seis 
capítulos, expõe as suas concepções em torno da Trindade divina, tema 
que reconhece ser particularmente difícil. Concluído o discurso sobre 
Deus, mas intimamente com ele relacionado, Anselmo, nos capítulos 
finais de seu opüsculo, volta sua atençäo para o homem, o ünico dentre 
os seres criados que é imagem do criador. 


Náo parece inexato afirmar que, excetuando a encarnaçäo do Ver- 
bo, os temas fundamentais da reflexäo de Santo Anselmo, elaborada 
ao longo de mais de trés décadas, Já estäo, ao menos esboçados, no 
Monologion. Isso vale também para o que poderíamos qualificar como 
a sua antropologia. Uma tal reflexào sobre o homem se faz presente 
no Monologion, mas brota ainda em diversos textos, tais como o De 
grammatico, a Meditatio redemptionis humanae, o De conceptu vir- 
ginali e, sobretudo, o Cur Deus homo, obra que, a nosso juízo, é a que 
melhor reflete a antropologia de seu autor, uma vez que dali germinam 
Homo — Natura — Mundus: Human Beings and Their Relationships 
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algumas ideias importantes, tais como a explicitaçäo de que a morte 
náo faz parte da esséncia humana, bem como o lugar único do homem 
no projeto da criaçäo, de modo a náo permitir ser considerado um mero 
substituto dos anjos caídos, tal como se depreendia de alguns textos 
dos Padres. Reveste-se de maior releváncia ainda o Cur Deus homo 
por mostrar o homem que Deus quis ser, apontando para um ideal an- 
tropológico, evidenciado na figura daquele que, na plenitude de sua 
liberdade e na esséncia da sua humanidade, honra a Deus, inclinando 
sua vontade para a realizaçäo de uma obra amorosa, de tal modo ma- 
jestosa, que maior náo pode ser pensada. 


O presente estudo, no entanto, restringe-se ao Monologion, mais 
precisamente aos capítulos finais, sobretudo a reflexáo apresentada en- 
tre os capítulos sessenta e quatro e setenta e oito, onde julgamos encon- 
trar elementos importantes para que possamos compreender a percep- 
cáo anselmiana em torno do homem. É oportuno referir, contudo que, 
já no inicio do tratado, quando inicia a argumentagào sobre a palavra 
criadora, Anselmo evidencia o modo como compreende a esséncia uni- 
versal do homem: é um animal, racional, mortal.' Mais adiante, dirà 
que a alma humana é imortal.? Ao examinarmos a obra de Anselmo, 
como um todo, poderíamos dizer, como o faz A. Simón, que o homem 
tem como elementos constitutivos essenciais a sua capacidade de com- 
preender e de amar, ambas vividas na liberdade: 


Como o Monologion pretende ser, segundo seu autor, um exem- 
plum meditandi de ratione fidei, é oportuno indicar, muito brevemente, 
alguns dos principais pontos tratados, a fim de que melhor possamos 
compreender os argumentos atinentes á criatura humana. Anselmo ini- 
cia a obra elencando argumentos em torno da existéncia de Deus. A 
tónica reside no fato de que há um ser que é por si mesmo, o único que 


!. ANSELMUS CANTUARIENSIS, Monologion X, in L'oeuvre de Saint Anselme de Can- 
torbery, éd. M. CORBIN, Paris 1986, 25,7-9: “Per corporis quidem imaginem, ut cum 
eius sensibilem figuram imaginatur; per rationem vero, ut cum ejus universalem essen- 
tiam, quae est, animal rationale mortale, cogitat”. 


2 ANSELMUS CANTUARIENSIS, Monologion LXXII, éd. CORBIN, 82.12-13: “Quare 
quoniam constat quasdam esse immortales, necesse est omnem humanam animam esse 
immortalem”. 

3 A. SIMÓN, “Inteligenza, libertà, amore. Note de antropologia anselmiana", in 
Sant Anselmo d'Aosta ‘Doctor Magnificus’, a cura di C. PANDOLFI e J. VILLAGRASSA, 
Roma 2011, 213. 
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náo possui existéncia derivada, sendo ele a razáo da existéncia de to- 
dos os outros seres que só são, através dele, ou seja, devem a ele a sua 
existéncia e permanéncia no ser. Esse ser singular é identificado como 
summe bonum. Atentemos para esta distingáo entre ser per se e ser per 
aliud; tenhamos presente também a singularidade daquele único sumo 
bem. Tais noções são importantes para a compreensão do lugar próprio 
e fundamental da natureza humana, na sua relação com Deus e com o 
outro. 


O discurso em torno da criação permite a Anselmo estabelecer 
uma diferença ontológica fundamental entre o ser do criador e o ser 
das coisas criadas. A radical diferença não impede que o homem possa 
compreender, ao menos em certa medida, a divindade criadora, apesar 
dos inegáveis e intransponíveis obstáculos, enfrentados pela linguagem 
humana, para dar conta da singularidade do objeto, o qual requer es- 
pecialíssima atenção. Há, por exemplo, que se ter em conta que aquilo 
que afirmamos acerca da essência criadora deve ser sempre predicado 
conforme a substância e nunca conforme os acidentes, uma vez que 
nada há no sumo bem que seja acidental; além disso, não há sobreposi- 
ções de atributos no ser único e imutável, de modo que nele o ser, o ser 
justo, o ser misericordioso e tudo aquilo cuja existência seja melhor do 
que a não existência constituem uma única e mesma realidade. Os atri- 
butos devem ainda ser entendidos na sua plenitude, de modo que dizer 
que Deus é justo implica em dizer que ele é a justiça mesma, valendo o 
mesmo para todos os demais predicados. 


Tendo dissertado sobre a existência e a essência divinas e a sua 
palavra criadora que diz as coisas, fazendo-as ser, Anselmo aborda um 
tema bem mais denso: a Trindade. Em um primeiro momento, trata da 
relação entre a essência divina e o seu verbo. Não seria possível, nos li- 
mites desse estudo, uma explanação pormenorizada em torno do denso 
discurso trinitário desenvolvido no Monologion. Digamos apenas que 
Anselmo mostra que o verbo é filho da essência suprema, uma vez que 
ambos guardam uma unidade individual naquilo que substancialmente 
significam; a sua relação é também inefável, e o verbo procede da es- 
sência suprema, conservando uma semelhança perfeita com ela. 


Para introduzir o tema da terceira pessoa da Trindade, o Doutor 
Magnífico coloca em jogo a memória do Pai. Admitindo que a essên- 
cia suprema recorda de si mesma, Anselmo concluirá que o pai está 
na memória. Observa ainda que a mente humana também recorda de 
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si mesma, de modo que o verbo nasce da meméria, pois pensar algo 
de que temos memória implica em expressá-lo mentalmente, pois o 
verbo nada mais é do que o pensamento formado pela memória. Ora, 
a esséncia suprema expressa a si mesma, segundo a memória que tem 
de si mesma, pois da sua memória eterna nasce um verbo coeterno a 
ela. Resulta, pois que o Filho é a memória do Pai, mas também o Filho 
detém a memória das coisas que conhece. 


Por fim, para finalizar a reconhecidamente árdua reflexáo em tor- 
no do mistério trinitário, Anselmo introduz o tema do amor recíproco 
entre o Pai e o seu Filho, pois do mesmo modo que o Espírito supremo 
recorda de si mesmo, compreende a si mesmo, também ama a si mes- 
mo. Tal amor é posterior à memória e à compreensáo, pois só pode ser 
amado o que é compreendido. Esse amor procede da mesma maneira 
do Pai e do Filho. O amor, assim como o Pai e o Filho, náo é criado: 
o Pai gera o Filho e ambos espiram o seu amor, que é entáo o espírito 
deles, na medida em que procede dos dois, de um modo admirável, me- 
diante uma inefável maneira de espiracáo deles, dirá Anselmo. Dessa 
forma o autor pensa ter mostrado, através de um esforço argumentati- 
vo, fundamentado sola ratione, que a estrutura trinitária do ser pode 
ser entendida, ao menos parcialmente, através de uma analogia com o 
movimento do espírito humano. 


Finalizada a longa e densa reflexáo sobre a Trindade, apenas es- 
boçada aqui, em suas linhas mais gerais, Anselmo desloca o eixo ar- 
gumentativo: náo se trata mais de analisar a divindade em si mesma; 
a partir de agora, o discurso se volta para o homem, na sua relaçäo 
com a esséncia suprema e criadora. O homem é imagem da substáncia 
suprema. Náo é por acaso que o autor aborda a temática que estamos 
designando como antropológica, somente depois de ter realizado um 
acurado exame em torno da Trindade, em que toda a argumentaçäo 
pretendeu ancorar-se unicamente, por árdua que seja, no encadeamento 
das razóes necessárias, para usar uma expressáo cara ao autor. Ele reco- 
nhece que o enfrentamento desse tema foi penoso, ainda que gratifican- 
te, na medida em que proporcionou a obtengáo de um conhecimento se- 
guro, mesmo sendo, necessariamente, modesto e, destarte, incompleto. 


Ora, a ponderaçäo em torno dos limites e das possibilidades da ra- 
záo humana serve de preámbulo para que o autor possa expressar o seu 
entendimento acerca do homem. Náo sendo possível um conhecimento 
direto e abrangente da divindade, é preciso lançar um olhar atento para 
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aquela criatura que mais se aproxima da substância primeira. Sendo o 
homem imagem e semelhança do divino, ele é o meio privilegiado para 
que se alcance um conhecimento seguro, mesmo que imperfeito daque- 
le a quem só podemos ver como que em um espelho e náo face a face, 
conforme Anselmo aprendeu de suas leituras do apóstolo dos gentios. 


Tal como Agostinho, também Anselmo percebe na mente humana 
uma triade semelhante à divindade. A mente recorda, compreende e 
ama a esséncia suprema, pois na ordem criada nada há mais próximo, 
por semelhanga, á esséncia suprema, de modo que náo há outra criatura 
capaz de elevar-se à investigacào da divindade. De fato, a esséncia cria- 
dora cria através do seu verbo. Ora, a criatura humana, por ser racional, 
também ela produz um verbo, na medida em que, ao pensar, faz ser. A 
proximidade do espírito humano e do espírito soberano se mostra no 
fato de que o espírito humano busca o espírito divino, sendo por ele 
orientado.* 


A consequéncia disso, consoante Anselmo, é que quanto maior for 
o esforco da mente para conhecer a si mesma, tanto mais conseguirá 
elevar-se ao conhecimento da esséncia suprema. A mente humana es- 
pelha o criador, razáo pela qual o autor reconhece a impossibilidade de 
pensar que a criatura racional tenha recebido alguma coisa mais exce- 
lente do que a capacidade de recordar, compreender e amar aquilo que 
é maior e melhor, entre tudo o que existe. 


Tomando como base tais consideragöes, Anselmo, passa a exami- 
nar o que podemos chamar de consequéncias éticas, oriundas das ante- 
riores consideragöes metafísicas e gnoseológicas, pois há uma relaçäo 
profunda entre o ser imago Dei e o amor devido a Deus: o estatuto 


^ P. GILBERT, Dire l’ineffable. Lecture du Monologion de Saint Anselme, Paris 1984, 
260-61: *Quoi donc de plus clair que ceci : d'autant plus soigneusement l'esprit ration- 
nel tend à s'apprendre lui-méme, d'autant plus efficacement il monte vers la connais- 
sance de la Nature soveraine? En fait, Anselme argumente en reconnaissant que l'esprit 
humain est proche de l'Esprit souverain par le fait qu'il cherche cet Esprit, qu'il est 
orienté vers lui". 

5 ANSELMUS CANTUARIENSIS, Monologion LXVII, éd. CORBIN, 78.7-11: “Omnino 
autem cogitari non potest rationali creaturae naturaliter esse datum aliquid tam praeci- 
puum tamque simile summae sapientiae, quam hoc quia potest reminisci et intelligere 
et amare id, quod optimum et maximum est omnium. Nihil igitur aliud est inditum 
alicui creaturae, quod sic praeferat imaginem creatoris". 
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ontológico conduz a desdobramentos éticos,* razão pela qual o homem 
deverá esforçar-se, com todo o seu querer, para expressar essa ima- 
gem. Ora, sendo uma criatura de natureza racional, o exercicio dessa 
racionalidade consiste em discernir o justo do náo justo, o verdadeiro 
do náo verdadeiro, o bom do náo bom, o melhor do menos bom, pois a 
racionalidade lhe foi concedida para que pudesse acolher ou, até mes- 
mo, rejeitar, através da vontade, aquelas coisas que o discernimento 
racional permite entender como sendo melhores ou náo táo boas, ou 
ainda totalmente más. 


De pronto o autor apresenta uma das teses basilares de sua antro- 
pologia: o homem tem o dever de amar a esséncia suprema, pois essa 
é a razáo de sua existéncia. Para isso foi criado e para isso é destinado. 
Dessa forma, todo o seu querer deve estar imbuído do esforgo para 
rememorar, compreender e amar a Deus, identificado como o Sumo 
Bem.” Esse é, fundamentalmente, o desejo do criador em relaçäo ao 
único ente criado à sua imagem e semelhança. Tendo sido criado com o 
escopo de amar o Sumo Bem, o homem deve fazé-lo sempre, pois náo 
teria sentido uma interrupçäo no eterno desejo divino. Há que convir, 
pois, que a alma humana é imortal, uma vez que apenas dessa forma 
poderá, um dia, viver feliz, isenta de todo o mal, inclusive a morte, jun- 
to ao Sumo Bem que é também a suma justiça e, portanto, náo delxará 
de recompensar a todo aquele que persevera no amor. Como esclarece 
M. Zoppi, para Anselmo, o amor a Deus é um ato absoluto que projeta 
aquele que ama em uma dimensáo eterna, sendo que essa é a condigáo 
para a realizacáo do que é próprio da natureza humana.* 


O dever amoroso do género humano para com o criador náo é pro- 
priamente obrigaçäo, nem mesmo gratidáo. Trata-se de algo radicado 


€ M. Zopri, La verità sull'uomo, Roma 2009, 54: “Sulla base dele precedenti consi- 
derazioni, emerge chiaramente la forte dimensione metafisica che permea, nel pensiero 
di Anselmo, la dottrina del dovere e dela felicita”. 


7 ANSELMUS CANTUARIENSIS, Monologion LXVIII, éd. CORBIN, 78.25-79.5: *Hinc 
itaque satis patenter didetur omne rationale ad hoc existere, ut sicut ratione discretionis 
aliquid magis vel minus bonum sive nom bonum iudicat, ita magis vel minus id amet 
aut respuat. Nihil igitur apertius quam rationalem creaturam ad hoc esse factam, ut 
summam essentiam amet super omnia bona, sicut ipsa est summum bonum; immo ut 
nihil amet nisi illam aut propter illam, quia illa est bona per se, et nihil aliud est bonum 
nisi per illam". 


* Zoppl, La verità sull'uomo, 57. 
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na própria estrutura ontológica do ser humano. Em verdade, como nota 
Paula Oliveira e Silva, refletindo sobre a relaçäo da criatura racional 
para com o criador, consoante Anselmo, “tudo o que é, porque o seu ser 


é devedor do próprio facto de ser, tem algo a dever”.? 


Destarte, o homem, tendo perseverado em seu designio primevo, 
empenhando a sua vontade em amar a esséncia suprema, poderá con- 
templar a divindade face a face, diz Anselmo, uma vez mais, em conso- 
náncia com o Apóstolo Paulo. Convergem, pois, a felicidade e a justiça, 
a ética e a metafísica, todas alicerçadas no amor à esséncia suprema. 
Para Anselmo, a busca da felicidade é infecunda quando a vontade náo 
se conforma à sua natureza que foi feita com o intuito de amar a essén- 
cia suprema. O Doutor Magnífico remete à visáo beatífica a plenitude 
da felicidade, pois o homem recebeu uma existéncia racional para que 
fosse capaz de amar. Na perspectiva de Anselmo, o amor deve ser en- 
tendido como uma dádiva divina, e aquele que se entrega ao amor terá, 
como recompensa, o amor mesmo, isto é, Deus. 


Deus surge, entáo, como a plenitude da justiça e da felicidade. No- 
temos que, no Monologion, ainda náo é evidente a supremacia da reti- 
dáo sobre a felicidade, tal como aparecerá na posterior trilogia sobre as 
Sagradas Escrituras, constituida pelos diálogos De veritate, De liber- 
tate arbitrii e De casu diaboli. No entanto, parece pertinente a obser- 
vacáo de A. Simón, consoante a qual, mesmo nào sendo fundamental 
em termos éticos, a felicidade possui releváncia quando vista em uma 
perspectiva antropológica.” 


No Monologion, tais considerações não estão explicitadas. Ansel- 
mo, no entanto, aponta para as virtudes teologais, indicando-as como 
caminho para a completude humana. As consideragóes metafísicas an- 
teriores permitem mostrar a perfeita conjugacáo entre o dever, o querer 
e o poder. Há, no homem, uma estruturante tendéncia ao bem, resultan- 
te da sua proveniéncia, isto é, do fato de ser uma criatura racional. Uma 


2 P. OLIVEIRA E SILVA , “Introdução”, in ANSELMO DE CANTUÁRIA, Diálogos filosófi- 
cos, trad. P. OLIVEIRA E SILVA, Porto 2012, 13. 

10 SIMÓN, "Intelligenza, libertà, amore.”, 219: “La finalità ética dell'uomo per Ansel- 
mo è per principio la giustizia, e non la felicita, e la giustizia va definita nel cap. XII del 
De Veritate come la rettitudine della volontà in se stessa. La felicita non é propriamente 
un concetto centrale dell'etica anselmiana e non é pensata direttamente in rapporto 
con la virtù. Anselmo fa una distinzione tra la felicita che è una tendenza naturale e la 
rettitudine che è una tendenza razionale". 
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tal origem é que torna possivel a observáncia das virtudes teologais. 
Assim sendo, entenderá que o efetivar-se da tendéncia ao bem deve ser 
realizado sem que seja perdida a esperança de alcançä-lo. A esperanca, 
contudo, náo basta. É preciso também a fé, uma fé viva, dirá Anselmo, 
aquela fé que vai além de uma mera aproximagào à esséncia suprema, 
já que visa mais do que proximidade, pois o que almeja é a permanén- 
cia. Anselmo apresenta as características daquilo que entende por uma 
fé viva: ela consiste em uma adesáo amorosa à verdade que suscita um 
agir na verdade. É precisamente aí que se faz presente a virtude teolo- 
gal da caridade ou do amor, aquela que P. Gilbert designa como o ponto 
de partida da antropologia de Anselmo, pois é através do amor que o 
homem expressa voluntariamente a imagem que nele está impressa: o 
dever retira do poder a sua necessidade abstrata, abrindo um espago 
para o querer, para a adesão a si, em uma necessidade ética.!! 


A reflexáo anselmiana permite que vislumbremos uma perfeita in- 
tegração das trés virtudes teologais, de modo que uma supõe as outras 
e nenhuma delas se sobrepóe. As nogöes fundamentais da fé que sub- 
jazem todo o Monologion, ainda que náo sejam explícitas, conduzem 
à caritas, entendida como o esforço do espirito humano que assume, 
com a adesáo plena da sua vontade, o ser imagem do espírito supremo, 
nunca deixando de lado a esperança de poder alcançar o seu fim. O 
que se pode concluir desses capítulos finais do Monologion, em que 
Anselmo faz consideraçôes sobre a criatura racional humana? Trata-se, 
evidentemente, de uma antropologia que poderíamos definir como cris- 
tá. O mais interessante, no entanto, parece ser o modo como Anselmo 
apresenta tal antropologia. A fundamentaçäo é, primordialmente, teoló- 
gica: Deus criou o mundo por amor e toda a obra da criaçäo deve a sua 
existéncia e permanéncia no ser a Ele. Dentre as criaturas, o homem é a 
que mais próxima está do criador. Sendo imagem e semelhança divina, 
é um ser racional que tende ao bem, pois provem do amor e foi feito 
para amar, encontrando assim o pleno sentido do seu existir. 


É interessante notar que, no Monologion, Anselmo enfatiza, fun- 
damentalmente, aspectos constitutivos da natureza humana como tal, 
Ou seja, a sua esséncia. A experiéncia histórica do homem náo está no 
centro de sua atenção. A realidade do pecado original que fará surgir a 
dramática figura do homem incurvatus do primeiro capítulo do Proslo- 


!! GILBERT, Dire | ineffable, 269. 
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gion náo se faz presente. Náo se apresenta, igualmente, o homem que 
tem uma dívida a pagar e náo tem como fazé-lo, tal como aborda o Cur 
Deus homo. No Monologion, náo há dívida a pagar. Há táo somente 
um débito decorrente da própria estrutura fundamental da criatura para 
com o seu criador. E esse débito é, a bem dizer, uma preciosa dádiva. 
Também a realidade do mal, desenvolvida, por exemplo, no De casu 
diaboli, náo está aqui tematizada. O mal, entendido como afastamento 
definitivo de Deus aparece, no Monologion, táo somente como uma 
possibilidade para quem se afasta do seu projeto original. 


O pecado e as suas consequéncias náo tém lugar especial. Todas 
essas questôes sáo, evidentemente, importantissimas para a compreen- 
sáo da realidade humana, como evidencia o conjunto da obra do Doutor 
Magnífico, mas náo sáo ressaltados no primeiro tratado sistemático. 
Parece que o seu intento é evidenciar o projeto de Deus para o homem, 
apontando para o que poderíamos chamar — usando o título de uma 
obra fundamental da antropologia filosófica, de “o lugar do homem 
no cosmos”. Depreende-se daí uma imagem otimista e esperançosa do 
homem. 


Recordemos que, no Prólogo, o autor esclarece que a obra pretende 
ser uma meditaçäo em torno da esséncia divina e de alguns outros pon- 
tos com ela relacionados. Pois bem, a antropologia parece estar entre os 
pontos relacionados. Fica claro, portanto, que o homem é apresentado 
náo como uma realidade em si, náo na sua experiéncia histórica em que 
deve enfrentar o mal e a morte. No Monologion, o homem é, essencial- 
mente, um projeto divino. 


A proposta que Anselmo procurou apresentar foi uma meditagáo 
sobre as razôes da fé, utilizando apenas a razáo, de modo que todas as 
conclusóes resultassem nào do recurso à autoridade, mas do encadea- 
mento das razôes necessärias. Pois bem, náo parece absurdo entender 
os capítulos finais do Monologion como sendo uma explanagào sola 
ratione das virtudes teologais, em que a fé, a esperança e a caridade sáo 
apresentadas como corolário de um projeto genuinamente amoroso da- 
quele que náo pode ser pensado maior. Aí o homem tem a sua origem, 
o seu lugar genuíno e o seu fim. 
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he problem of the epistemological status of revealed theology is 
one that has most preoccupied theologians of the 13th and 14th 
centuries.! On this topic, medieval thinkers have developed various 


! On this issue, among many books and articles, I recommend the followings, lim- 
iting myself to the authors whose theses I discuss in the present paper: H. BORDE, 
Gérard de Bologne O. Carm. (f 1317): sa conception de la théologie et de la puis- 
sance de Dieu, thèse doctorale soutenue à l’Université de Paris IV-Sorbonne, le lundi 
19 décembre 2005, 141-234; O. BoULNOIS, Philosophie et théologie au Moyen Age, 
Anthologie, tome IL, Paris 2009, 193-399; S. F. BROWN, “Duo Candelabra Parisiensia: 
Prosper of Reggio in Emilia's Portrait of the Enduring Presence of Henry of Ghent and 
Godfrey of Fontaines regarding the Nature of Theological Study”, in Nach der Ver- 
urteilung von 1277. Philosophie und Theologie an der Universitát von Paris im letzten 
Viertel des 13. Jahrhunderts. Studien und Texte, hrsg. v. J.A. AERTSEN, K. EMERY, JR. 
und A. SPEER (Miscellanea Mediaevalia 28), Berlin-New York 2001, 320-56; M-D. 
CHENU, La théologie comme science au XIII siècle (Bibliothèque Thomiste 33), Paris 
[3° édition] 1957; S. D. DUMONT, “Theology as a Science and Duns Scotus” Distinction 
between Intuitive and Abstractive Cognition”, in Speculum 64:3 (1989), 579-99; C. 
LAFLEUR, avec la coll. de J. CARRIER, “Dieu, la théologie et la métaphysique au milieu 
du XIII siècle selon des textes épistémologiques artiens et thomasiens”, in Revue des 
sciences philosophiques et théologiques 89:2 (2005), 261-94; A. OLIVA, Les débuts de 
l'enseignement de Thomas d'Aquin et sa conception de la sacra doctrina, Paris 2006; 
D. PicHÉ, *Les conditions de possibilité de la théologie comme science", in Dialogue 
49:3 (2010), 331-64; D. PICHÉ, "Intuition, Abstraction and the Possibility of a Science 
of God: Durandus of St.-Pourgain, Gerard of Bologna and William of Ockham", in 
Philosophical Debates at Paris in the Early Fourteenth Century, ed. S.F. BROWN, T. 
DEWENDER and T. KoBusch, Leiden 2009, 423-31; P. Porro, “Filosofia e scienza teo- 
logica in Enrico di Gand", in Verum et certum. Studi di storiografia filosofica in onore 
di Ada Lamacchia, a cura di C. Esposito, P. Ponzio, P. PORRO e V. CASTELLANO, Bari 
1998, 415-42; J.-L. SOLERE, “La philosophie des théologiens”, in La servante et la con- 
solatrice. La philosophie dans ses rapports avec la théologie au Moyen Áge, éd. J.-L. 
SOLERE et Z. KALUZA, Paris 2002, 1-44; G. SONDAG, “Commentaire continu", in JEAN 
Duws Scor, La théologie comme science pratique (Prologue de la Lectura). Introduc- 
tion, traduction et notes par G. Sondag, Paris 1996, 25-130; G. SONDAG, “Métaphy- 
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theories, the interest of which lies notably in their philosophical con- 
ceptuality. In this paper, I shall address this problem on the basis of 
a document that I will soon publish in a critical edition,’ namely: the 
second of the Quaestiones ordinariae which were debated in Paris in 
the years 1305-1307 by Gerard of Bologna (Gerardus Bononiensis; c. 
1240/50-1317), who is the first Carmelite to have become master in 
theology at the University of Paris (from 1295 onwards)? The central 
issue that Gerard tackles is that of the habit of faith's subject or substra- 
tum: is the habit of faith located in the speculative intellect, the practi- 
cal intellect, or the affective part of the human soul? According to him, 
the answer to this question determines the answer to the question of the 
epistemological status of revealed theology, since he posits an identity 
between the habit of faith and the science of theology. According to 


sique et théologie dans les prologues de la Lectura et de l’ Ordinatio (1°° partie) de 
Jean Duns Scot", in La servante et la consolatrice. La philosophie dans ses rapports 
avec la théologie au Moyen Áge, éd. J.-L. SOLERE et Z. KALUZA, Paris 2002, 117-128; 
G. SONDAG, “Scolies”, in JEAN Duns Scot, Prologue de l'Ordinatio. Présentation et 
traduction annotée de Gérard Sondag, Paris 1999, 23-31, 129-133, 175-186, 265-268, 
283-293; C. TROTTMANN, Théologie et noétique au XIIF siècle. À la recherche d'un 
statut, Paris 1999. 


2 


? My critical edition is based on the three manuscripts in which this text is to be 
found: Barcelona, Archivo de la Corona de Aragón, Ripoll 95, ff. 3rb-4rb; Firenze, 
Biblioteca Nazionale Centrale, II.II.280, ff. 128va-129va; Paris, Bibliothèque Natio- 
nale de France, Ms. lat. 17485, ff. 189ra-190ra. Recent codicological and stemmatic 
studies on these three manuscripts are to be found in the following works: BORDE, 
Gérard de Bologne, 371-76, 383-386; D. PICHÉ, La théorie de la connaissance intellec- 
tuelle de Gérard de Bologne (ca. 1240/50 — 1317). Édition critique et étude doctrinale 
de quatorze Quodlibeta (Philosophes Médiévaux 61), Louvain-la-Neuve 2014 , 3-41; 
C. ScHABEL, “Carmelite Quodlibeta”, in Theological Quodlibeta in the Middle Ages. 
The Fourteenth Century, ed. C. SCHABEL, Leiden 2007, 505-514. 


? On the life and writings of Gerard of Bologna, see BORDE, Gérard de Bologne, 34- 
140, and B. M. XIBERTA, De scriptoribus scholasticis saeculi XIV ex ordine Carmelita- 
rum (Bibliothéque de la Revue d'Histoire Ecclésiastique, fasc. 6), Louvain 1931, 75-87. 

^ This identity recalls the first of the three meanings of the term "theologia" as 
defined by Durand of Saint-Pourçain who, in the Prologue of his Commentary to the 
Sentences, makes the following distinction (DURANDUS DE SANCTO PORCIANO, Com- 
mentarium in librum III Sententiarum Prol. q.1 resp., Venetiis 1571, f. 2va, par. 7-9): 
"theologia uidetur posse accipi tripliciter. Vno modo pro habitu quo solum uel princi- 
paliter assentimus his quae in sacra scriptura traduntur et prout in ea traduntur. [...]. 
Secundo accipitur theologia pro habitu quo fides et ea quae in sacra scriptura tradun- 
tur defenduntur et declarantur ex quibusdam principiis nobis notioribus. [...]. Tertio 
accipitur theologia communius (nescio si verius) pro habitu eorum quae deducuntur 
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Gerard, four opinions can be adopted regarding this question? In my 
paper, I shall outline these four opinions; for each of them, I shall iden- 
tify their respective proponents, and bring to light the main elements of 
Gerard's criticisms toward them; finally, I will present the chief points 
of his response to the question at stake. 


The first opinion holds that theology is neither speculative, nor practical, 
but affective.* There are two reasons for this. The first pertains to the 
psychology of faith. The main factor in faith is the believer's assent to 
something that has no evidence. Now such an assent comes from the 
will. Thus theology, which consists in the rational elaboration of the con- 


ex articulis fidei et ex dictis sacrae scripturae, sicut conclusiones ex principiis. [...]. 
Hac distinctione praemissa, dicendum quod si theologia capiatur primo modo, scilicet 
pro habitu quo cognoscuntur ea quae in sacra scriptura traduntur et modo quo in ea 
traduntur, theologia non differt a fide". In order to know Gerard's thought about the 
relationship between faith and theology, certain articles of his Summa must be consult- 
ed (he began to write his Summa shortly after 1313 and left it unfinished when he died 
in 1317). In Question VIII, article 1, Gerard explains that theological science derives 
from principles believed by the one who receives infused faith from God: it can only be 
learned by the one who enjoys the light of faith and its conclusions are as much objects 
of faith as the articles from which they are derived. In article 3 of the same question, 
Gerard tells us that theology enables the one who possesses it to acquire knowledge 
about the divine things, such as the Trinity of persons, which does not possess the 
one who has only faith and has not learned theology. This knowledge, however, does 
not enjoy the evidence which characterizes the understanding of principles in natural 
things, and it is not a science properly so called, since it is not a demonstrative dis- 
course. Yet it is not vain: a person who possesses theological science knows how to 
explain the Scriptures, she knows how to show the agreement of passages which at first 
sight seem to contradict one another, and she knows how to resolve dialectically the 
arguments which oppose it. GERARDUS BONONIENSIS, Summa q.VIII a.1; a.3, in P. DE 
VOOGHT, Les sources de la doctrine chrétienne d'après les théologiens du XIVe siècle 
et du début du XVe avec le texte intégral des XII premières questions de la Summa 
inédite de Gérard de Bologne (1317), Paris 1954, 393-94.22-27; 405-06.12-13. 

5 [n his Summa, Gerard exposes and discusses these four opinions more thoroughly. 
See GERARDUS BONONIENSIS, Summa q.XII a.4, ed. DE VOOGHT, 468-83. 

6 GERARDUS BONONIENSIS, Questio ordinaria 2 a.2, ed. D. PICHE, in Archives d’his- 
toire doctrinale et littéraire du Moyen Âge 86 (2019), pp. 197-229, par. 11-12: “[S] 
ciendum quod pro eodem accipio hic habitum fidei et scientiam theologie. Circa quod 
sciendum quod de hoc sunt quatuor opiniones. Prima quod theologia non est practica 
nec speculatiua set affectiua". 
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tents of faith, is rooted in the will, the faculty in which the affective states 
of love and hatred, joy and sadness are found. That is why theology is an 
affective science. Moreover, the advocates of this first opinion invoke in 
its favor the authority of Paul who writes in the first Epistle to Timothy 
1, 5: “Now the end of the commandment is charity out of a pure heart, 
and of a good conscience, and of authentic faith.” Therefore the ultimate 
goal of theological knowledge is to love God, and since this kind of love 
is an affective state of the will, theology is an affective science. 


Who among medieval theologians upheld such an opinion? In the 
margins of the Barcelona and Florence manuscripts, one finds the name 
“egidius.” This is a good hint, since in his Commentary to the Sen- 
tences, Giles of Rome actually conceives of theology as an affective 
science. Here is the relevant excerpt: 


Et quia uidemus Sacram Paginam plura intendere, oportet diuersos 
esse fines Scripture Sacre. Intenditur enim per eam bona operatio, 
nam finis moralis, ut dicebatur, est actio. Ipsa autem potissime de 
moribus determinat. Rursum in ea intenditur speculatio, quia de 
summe speculabilibus tractat. Intenditur in ea dilectio, quia finis pre- 
cepti charitas [est]. Igitur cum diuersi fines in ea intendantur, oportet 
unum istorum ad alium ordinari et unum illorum principalem esse. 
Finis principalis, ut dicebatur, ab aliis distinguitur, quia ipse ubique 
intenditur, alii autem non. Et quia dilectio et charitas in tota Sacra 
Pagina intenditur, quia in ea pendet Lex et Prophete, principalis enim 
finis in Sacra Pagina intentus est inducere homines ad Dei et proximi 
dilectionem. [...]. Et quia a fine dignum est omnia denominari, ut 
dicitur in secundo De anima, ergo ab eo quod potissime est finis, ab 
eo potissime res appellari debet. Et quia charitas est simpliciter finis 
Sacre Pagine, ut probatum est, quia ubique in ea intenditur ut princi- 
palis finis, ab ea denominari debet. Et quia charitas est in affectu, non 
in intellectu, intellectus autem diuiditur secundum speculatiuum et 
practicum, theologia nec speculatiua nec practica proprie dici debet, 
sed affectiua, quia ad affectionem principaliter inducit." 


Gerard puts forward two main objections to this opinion. First, he op- 
poses what we would call today “doxastic voluntarism.” According to 
him, the believer's assent does not come from the will. It is sufficiently 
caused by two factors, one internal to the believer, i.e., the habit of faith, 
the other external to the believer, i.e., the divine authority. In another 
of his works, the Quodlibet III, q.11, Gerard is very clear on that point: 


7 AEGIDIUS ROMANUS, Jn I Sententiarum Prol. p.4 q.un., Venetiis 1521, ff. 7vb-8ra. 
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[D]e actu credendi, dicendum quod, etsi credibile non moueat intel- 
lectum ad sciendum uel ad euidentem notitiam de eo habendam, mo- 
uet tamen ad credendum. Vnde sicut in notis in lumine naturali non 
mouemur ad assentiendum conclusionibus scitis per uoluntatem set 
per demonstrationem, nec etiam conclusionibus opinatis assentimus 
per uoluntatem set per signa uel probabiles rationes, sic etiam in cre- 
ditis lumine fidei non assentimus per uoluntatem uel intellectu moto a 
uoluntate, set moto ad assentiendum propter auctoritatem dicentis et 
ab intrinseco per lumen uel habitum fidei.* 


Moreover, in the Quaestio ordinaria 2, Gerard argues that the notion 
of theology as an affective knowledge can ultimately be reduced to one 
or the other of the opinions he will assess later. Indeed, either theology 
seeks to know the first object of charity, 1.e., the divine essence, and it 
is then a speculative science, or theology deals with the acts of love and 
glorification which are produced in us by the divine essence, and it is 
then a practical science.’ 


IL 


The second of the four opinions reported by Gerard argues that theolo- 
gy is only speculative.!º This opinion mainly rests on the consideration 
of the object and end of theological knowledge. Theology deals with 
God as the first truth. Therefore its internal end consists in knowing 
this truth. The voluntary affective states which may arise from such 
knowledge are only the external end of theology. Now a science must 
be denominated by its internal end, not by its external end. Moreover, 
according to the proponents of this theory, the execution of good ac- 
tions 1s subordinated to the knowledge of truth. Thus the praxis which 
theology deals with aims to purify the mind so that it is able to gaze 
upon God who is the object of this science. 


* GERARDUS BONONIENSIS, Quodlibet III q.11, ed. D. PICHÉ, 2014, 219, par. 59-60. 


° GERARDUS BONONIENSIS, Questio ordinaria 2 a.2, ed. PICHÉ, 2019, par. 19-21: “Item 
si sit affectiua, quero quid sit subiectum. [...] Ergo est de Deo sub aliqua ratione. Si sub 
ratione qua glorificator uel amabilis, hoc non contingit quia glorificator et amabilis tria 
dicunt. Vno modo naturam illius qui amatur. Alio modo actum glorificationis et amatio- 
nis quem causant in nobis. Tertio modo actum relationis qui est ibi. Si primo modo, sic 
est speculatiua scientia uie. Si secundo modo, sic est pure practica. Si tertio modo, scilicet 
de respectu quem consequitur ut glorificat, tunc respectus erit subiectum". 

10 GERARDUS BONONIENSIS, Questio ordinaria 2 a.2, ed. PICHÉ, 2019, par. 22: “Alia 
opinio dicit quod [theologia] est speculatiua tantum". 
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Who among medieval theologians upheld such an opinion? In the 
margin of the Florence manuscript, there is the following note: “opinio 
henrici.” This is again a good indication, since one actually finds a 
characterization of theology as an exclusively speculative science in 
Henry of Ghent's Summa. Here is the significant excerpt: 

Non est igitur huius scientie duplex finis, sed unicus, nec practicus, 

sed speculatiuus, ad quem ordinatur omnis finis practicus. Simpliciter 

ergo debet dici haec scientia speculatiua et non practica. [...]. Vnde 

sicut scientie pure practice ordinantur ad speculatiuas et uniuersaliter 
uita actiua ordinatur ad contemplatiuam, sic quod in ista scientia est 
actionis ordinatur ad illud quod in ea est speculationis. [...]. Denomi- 
natio enim scientie debet esse a fine suo intra, in quo stat ipsa cognitio 
intra limites suos. Nunc autem illud quod est in affectione, sequens 
huius scientie speculationem, finis extra se est, sed ipsa speculatio 
quae stat in cognitione ueri in intellectu est finis eius intra se, ut sci- 
entia est. Et ideo simpliciter et absolute uerius debet dici speculatiua 


quam practica aut affectiua.!! 


Contrary to Henry's opinion, undoubtedly relying on the criticism that 
Godfrey of Fontaines had addressed to this opinion before him,” Ge- 
rard argues that theology cannot avoid its practical end, since it directly 
considers the very actions that lead to eternal life. Theology makes 
known the morally good actions which must be performed for an end 
which 1s not the attainment of knowledge here below. Therefore, it is 
the knowledge of what can be done which is subordinated to the execu- 


tion of actions, and not the reverse." 


III. 


The third of the four opinions reported by Gerard argues that theology 
is only practical, “because faith without deeds is dead," as it is written 


! HENRICUS DE GANDAVO, Summa quaestionum ordinariarum a.8 q.3, Paris 1520, ff. 
65v-66r. 


12 GODEFRIDUS DE FONTIBUS, Quodlibetum XIII q.1, ed. J. HOFFMANS, Louvain 1932, 
171-72. 

13 GERARDUS BONONIENSIS, Questio ordinaria 2 a.2, ed. PICHÉ, 2019, par. 24-26: “Set 
hec positio, ut uidetur, includit aliqua dubia, quia opera hic uidentur intendi immediate 
propter uitam eternam. [...]. Si operatio est propter cognitionem, aut propter cognitio- 
nem operatur aut non operatur. Si operatur, hoc est impossibile quia omnis cognitio 
operabilis est propter operata et non econuerso. Si non operatur propter cognitionem, 
non trahitur tunc extra genus practice". 
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in the Epistle of James 2, 26." Gerard does not explain this opinion and 
there is no mention of authorship in the margins of the manuscripts. 
But we know that it corresponds to the thesis John Duns Scotus de- 
fends in the Prologues ofthe Commentaries to the Sentences that come 
from his teaching at Oxford (both the Lectura and the Ordinatio).!5 The 
key passage is the following (I quote the version of the Lectura, for it is 
more explicit about the epistemological status of theology): 
Ideo dicendum quod theologia est habitus simpliciter practicus. Con- 
sideratio enim practica est consideratio naturaliter prior praxi, secun- 
dum quam nata est praxis recte elici [...]. Practica igitur consideratio 
duas habet condiciones: una est conformitas ad praxim, et hanc habet 
ab obiecto, quod directe apprehendit; et habet rationem prioritatis, 
quam habet ex intellectu. Et ideo intellectus apprehendens obiectum 
secundum regulas ex quibus potest causari praxis per motionem vol- 
untatis, est practicus. Sed intellectus, perfectus habitu theologiae, ap- 
prehendit Deum ut amandus et secundum regulas ex quibus potest 


elici praxis; ideo est habitus practicus.'* 


From the critical discussion that Gerard devotes to the scotistic opin- 
ion, I retain the following two elements. First, a practical science, such 
as ethics, deals with an object of which our will is the cause, namely, 
an action or the manner of carrying out an action. Now, according to 
Gerard, it is evident that the principal object of theology, God, is not 
the effect of our will. Secondly, if theology were to deal with God from 
a moral point of view, for example insofar as he rewards our actions, 
it would grasp him under a specific and limited concept and not under 
an absolute and essential concept, such as the one expressing his triune 
nature. Now, according to Gerard, it is evident that theology deals with 
God insofar as he is triune. It is clear therefore that theology cannot be 
only a practical science." 


14 GERARDUS BONONIENSIS, Questio ordinaria 2 a.2, ed. PICHÉ, 2019, par. 27: “Tertia 
opinio dicit quod [theologia] est practica tantum, quia “fides sine operibus mortua est". 

5 'The more detailed presentation of this position by Gerard in his Summa takes up 
a vocabulary and a conceptuality which strongly suggest that this is Scotus' position. 
See GERARDUS BONONIENSIS, Summa, ed. DE VOOGHT, 476.14-36. 

1^ JOANNES Duns Scotus, Lectura Prol. p.4 q.1, ed. Vaticana (Ioannis Duns Scoti 
Opera omnia XVI), Civitas Vaticana 1960, 54, par. 164. 

17 GERARDUS BONONIENSIS, Questio ordinaria 2 a.2, ed. PICHÉ, 2019, par. 28 et par. 
32: "Contra. Scientia practica causatiua est sui obiecti. Vnde suum obiectum uel est 
operatio uel modus ut operatiuus. [...]. Item tunc Deus per suam absolutam rationem 
est incognitus, quia non cognoscitur in scientia practica nisi secundum aliquam ratio- 
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IV. 


The fourth and last opinion reported by Gerard claims that theology is 
primarily speculative and secondarily practical, since its primary ob- 
ject is God and its secondary object is human actions. As Gerard under- 
stands this opinion, its peculiarity lies in the way in which it articulates 
the practical and speculative dimensions of theology. Thus, according 
to the advocates of this opinion, theology is practical not because its 
secondary object, i.e., the human actions that can be accomplished, is 
subordinated to the contemplation of the divine essence here below 
or in the afterlife, but because it is subordinated to the primary object 
itself, God, who is sought and loved for himself, and not only for the 
knowledge of him that we can get. In other words, in order for a prac- 
tical dimension to belong truly to theology, the actions it deals with 
must aim at the love of God for himself and not the desire for a human 
cognitive benefit. !$ 


To whom can we attribute such an opinion? In the margin of the 
Florence manuscript, one finds the name “thomas.” Presuming that this 
indication refers to Thomas Aquinas, let's take a look at his opinion on 
the subject, first in his Commentary to the Sentences, and then in his 
Summa theologiae (the Commentary to Boethius’ De trinitate does not 
raise the question of the speculative or practical character of theology). 
Here are the relevant passages: 


Respondeo dicendum quod ista scientia, quamvis sit una, tamen per- 
fecta est et sufficiens ad omnem humanam perfectionem, propter 
efficaciam divini luminis, ut ex praedictis patet. Unde perficit homi- 
nem et in operatione recta et quantum ad contemplationem veritatis: 
unde quantum ad quid practica est et etiam speculativa. Sed, quia 
scientia omnis principaliter pensanda est ex fine, finis autem ultimus 
istius doctrinae est contemplatio primae veritatis in patria, ideo prin- 


nem specialem. [...]. Non ergo theologia habet respondere an Deus sit trinus et unus. 
[...]. Set certum est quod theologia tractat de Deo trino et uno et cetera". 

18 GERARDUS BONONIENSIS, Questio ordinaria 2 a.2, ed. PICHE, 2019, par. 33: “Alii 
dicunt quod [theologia] est speculatiua et practica, principaliter speculatiua et secun- 
dario practica, quia primum obiectum est Deus, secundarium operatio. Vnde non dici- 
tur practica propter ordinem ad speculationem uie uel patrie, set propter ordinem obiec- 
ti secundarii, scilicet operabilis, ad primum, scilicet ad Deum, nam operatio non est 
propter speculationem tantum, quia si sic esset, esset propter bonum commodi, set est 
propter obiectum. Amamus enim Deum propter ipsum Deum non propter commodum 
tantum, quia ille est amor concupiscientie, alius est amor amicitie". 
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cipaliter speculativa est.” 


Respondeo dicendum quod sacra doctrina, ut dictum est, una exis- 
tens, se extendit ad ea quae pertinent ad diversas scientias philoso- 
phicas, propter rationem formalem quam in diversis attendit, scilicet 
prout sunt divino lumine cognoscibilia. Unde licet in scientiis phi- 
losophicis alia sit speculativa et alia practica, sacra tamen doctrina 
comprehendit sub se utramque; sicut et Deus eadem scientia se co- 
gnoscit, et ea quae facit. Magis tamen est speculativa quam practica, 
quia principalius agit de rebus divinis quam de actibus humanis; de 
quibus agit secundum quod per eos ordinatur homo ad perfectam Dei 


cognitionem, in qua aeterna beatitudo consistit.? 


As we can see, Aquinas actually affirms the dual nature of theology, 
speculative and practical, and he emphasizes the primacy of its specu- 
lative dimension. On the other hand, his theory differs on two points 
from the one reported by Gerard: first, Aquinas’ texts do not employ the 
vocabulary of primary and secondary objects; secondly, Aquinas ex- 
pressly affirms that the contemplation of God in the hereafter, i.e., the 
beatific vision, is the end of theology or the end of the human actions 
that theology deals with. Could it be an opinion upheld by a disciple of 
Thomas Aquinas? Hervaeus Natalis is indeed a supporter of this opin- 
ion. In the fourth question of the Prologue of his Commentary to the 
Sentences (presumably written in 1303-1304, revised in 1309), Her- 
vaeus endorses the last of the four opinions he presents, which states 
the following: 

Quarta opinio ponit quod ista scientia est speculatiua et practica, sed 

tamen principaliter est speculatiua, secundario practica. Et tamen 

cum hoc est simpliciter una scientia. [...]. Quia illa operatio que 

conuenit scientie respectu primi et per se obiecti est ei principalis 

et illa que conuenit ei respectu secundarii obiecti est ei secundario 

conueniens et finis secundarius. Sed operatio que conuenit theologie 

respectu primi et per se obiecti, Dei scilicet secundum quod Deus 

est, est speculatio, operatio uero que conuenit ei respectu secundarii 

est praxis. Ergo principaliter et sicut a fine principali est speculatiua, 

sed secundario est practica. [...]. Ulterius sciendum quod non solum 

propter uisionem Dei est bene operandum, quia hoc est operari prop- 

ter bonum commodum, sed etiam propter ipsum Deum. [...]. Ubi est 

dare unum primum et per se obiectum quod est ratio sufficiens con- 

siderandi omnia alia quantumcumque sint diuersa secundario consi- 


12 THOMAS DE AQUINO, Super Sent. q.1 a.3 qc.1 co. (www.corpusthomisticum.org). 
20 THOMAS DE AQUINO, Summa theologiae I q.1 a.4 co. (www.corpusthomisticum. 
org). 
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derata, ibi est una scientia. Sed theologia habet unum primum et per 
se obiectum, scilicet Deum secundum quod Deus, quod est sufficiens 
ratio considerandi non tantum speculabilia sed etiam operabilia et 
secundum quod operabilia. Ergo theologia una scientia simpliciter 


existens potest esse speculatiua et practica.?! 


The ideas contained in this extract and the vocabulary Hervaeus uses 
to express them leave no doubt that it is indeed the last of the four 
opinions that Gerard expounds and criticizes. Gerard’s main objec- 
tion to the opinion supported by Hervaeus concerns precisely the 
unification and individuation of the science of theology. If theology 
deals with two objects, but is nonetheless one by its primary object, 
to which the secondary object is subordinated, then there will be no 
longer any difference between this science and the particular human 
sciences, since everything in the universe exists for the sake of God 
himself, which is the universal end of all things, including everything 
that is performed in the particular human sciences.” According to 
Gerard, if theology pursues two ends, and if it is true that the specu- 
lative holds the primacy, then it is correct to say that in the science of 
theology the study of human actions is subordinated to the knowledge 
of God, source of eternal bliss, but it is incorrect to say that the study 
of human actions is for the sake of God himself, for in this case the 
epistemological difference between theology and the other sciences 
is abolished. In fact, a person who studies geometrical objects, for ex- 
ample, does so also for the sake of God himself, although ultimately, 
and so is it for all other sciences. 


Let me conclude. In his Quaestio ordinaria 2 as in all his other 
Quaestiones that I have published or studied, Gerard of Bologna is 
not prone to develop his own thoughts, but he prefers to carefully ex- 
pound and to critically assess the various opinions of his contemporar- 
ies. However, this approach does not prevent him from taking sides, 
although the interpreter of his philosophy must palliate its elliptical 
character. Ultimately, Gerard is of the opinion that the habit of faith 1s 


21 HERVAEUS NarALIS, Commentaria in libros Sententiarum Prol. q.4, Venetiis 
1505, f. 6ra-b. 

2 GERARDUS BONONIENSIS, Questio ordinaria 2 a.2, ed. PICHÉ, 2019, par. 37: “Deus 
ponitur finis omnium uniuersaliter [...]. Ergo propter ipsum Deum debet fieri quicquid 
fit. Pars enim uniuersi est propter alteram partem et uniuersum propter ipsum. Ergo 
omnia operabilia. Et sic omnes scientie humane essent una". 
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located in the speculative intellect, as is the theological science which 
corresponds to it, for it satisfies the epistemic criterion that defines such 
an intellect. Indeed, according to Gerard, the human intellect is called 
“speculative” insofar as it is naturally apt to be perfected either by a 
habit which bears upon theoretical objects, God for example, or by a 
habit which bears upon practical objects, human actions for instance, 
so long as these two different habits produce cognitive acts which grasp 
their objects through abstract universal modes of intellection, which 
are those that proceed by divisions, definitions, and demonstrations. On 
the other hand, according to Gerard, the human intellect is called “prac- 
tical” in the proper sense insofar as it is naturally apt to be perfected by 
a habit which produces cognitive acts that grasp human actions insofar 
as they are particular, a habit which is bound to a desire to achieve an 
end, and leads to the execution of a particular action. None of these 
features define the habit of faith.” In sum, according to Gerard, theol- 
ogy is at once speculative and practical, even though it studies all its 
objects, theoretical as well as practical, through specifically speculative 
procedures.?* 


Université de Montréal 


2 GERARDUS BONONIENSIS, Questio ordinaria 2 a.3 ad 2, ed. PICHÉ, 2019, par. 49-50; 
par. 52: “[Intellectus] dicitur speculatiuus prout natus est perfici per habitus de specu- 
labilibus uel operabilibus in abstracto diffinitiue, diuisiue et demonstratiue, practicus 
uero prout natus est perfici per habitus de operabilibus practice, ut sunt ars et prudentia. 
Ex hoc concludo conclusionem principaliter intentam, scilicet quod sunt duo habitus, 
scilicet unus speculatiuus et alius practicus ab obiecto et non a subiecto. [...] [D]ico 
quod [habitus fidei] est in speculatiuo". 

? This position is consistent with the one that Gerard endorses in his Summa, in 
which he asserts that among the four positions he has put forward, the one that seems 
most likely to him is the opinion that maintains that theology is at once speculative and 
practical, since it bears both on God and on the meritorious deeds of salvation. These 
two types of objects cannot be reduced to a single habit, so that theology rests not on 
one but on two habits, one speculative and the other practical, which nevertheless are 
orderly related to a single external end: eternal beatitude. See GERARDUS BONONIENSIS, 
Summa, ed. DE VooaHr, 479-80.30-23. 


MARTA Y MARÍA: LA SINGULAR EXÉGESIS ECKHARTIANA EN 
TORNO A LA CORRELACIÓN DE VIDA 
ACTIVA Y CONTEMPLATIVA 


SILVANA FILIPPI 


e ha dicho con frecuencia que la actitud más representativa de 

la Edad Media ha sido el contemptus saeculi, el alejamiento del 
mundo cuyo antecedente y más extrema expresión se encontraría en 
la vida de anacoretas y cenobitas, quienes decidieron apartarse del 
siglo viviendo solitariamente en el desierto. Forma de existencia que, 
más atenuada y en comunidad, encarnaron también los monjes me- 
dievales, cuya vida conventual tenía lugar en las abadías, siempre 
situadas en zonas rurales, apartadas de la ciudad. De ahí, probable- 
mente, el escándalo que en su tiempo provocaron las órdenes men- 
dicantes, entremezcladas en el tumulto urbano y, sobre todo, en la 
bulliciosa vida universitaria. 


No obstante, la Edad Media ha sido una etapa histórica muy ex- 
tensa y variada en sus manifestaciones y formas de vida. Piénsese, por 
ejemplo, que tanto el amor cortesano como el amor místico, tanto la 
reclusión contemplativa como la intensa actividad en talleres y univer- 
sidades, han sido de cuño enteramente medieval. 


Al respecto, creemos que también subsisten algunos equívocos re- 
feridos a la concepción medieval sobre la relación que ha de mediar 
entre vida activa y contemplativa. Por ello, en esta ocasión quisiéramos 
considerar la doctrina de un extraordinario místico medieval: el Maes- 
tro Johannes Eckhart. 


1. El hombre justo y noble 


Ante todo conviene saber quién entre los hombres es el que lleva una 
mejor vida. Este no puede ser otro que el hombre justo y noble. Pero 
¿quiénes son los justos? pregunta el Maestro Eckhart. La tradición nos 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 243-254 
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ha enseñado que justo es quien da a cada uno lo suyo, de modo que 
será justo quien da a Dios y al prójimo lo que le es debido, honrándolos 
según su respectiva dignidad. 


Ahora bien, piensa Eckhart, honrar a Dios no significa principal- 
mente rendirle culto mediante ciertas ceremonias u orarle en pos de 
algún bien, sino que los que lo honran debidamente son aquellos que 
se han salido completamente de sí mismos y ya no buscan su interés 
en ninguna cosa. Son aquellos “que no persiguen ni bien, ni gloria, ni 
aprobación, ni placer, ni interés, ni devoción interior, ni santidad, ni 
recompensa, ni reino de los cielos, sino que están liberados de todo 
eso, de todo lo que les pertenece”.! Aquellos que son justos en senti- 
do propio aceptan por igual todas las cosas que vengan de Dios, sean 
cuales fueren, grandes o pequeñas, agradables o penosas. Por eso, “si 
atribuyes más peso a esto que a aquello, no estás aún en la verdadera 
justicia. Es preciso que te despojes de tu propia voluntad”. 


Así, existen tres tipos de hombres. Hay aquellos que quieren hacer 
imperar su voluntad en todas las cosas. Eso está mal y sus consecuen- 
cias son siempre malas. Otros son mejores, pues quieren lo que Dios 
quiere y no van en contra de su voluntad; pero si están enfermos, les 
gustaría que la voluntad de Dios pudiera ser que ellos tuvieran buena 
salud. Esos prefieren entonces, que Dios quiera según la voluntad de 
ellos más bien que querer ellos según la voluntad de Dios. Conviene 
usar la indulgencia con una disposición de espíritu semejante; sin em- 
bargo, ella no es la mejor, pues los justos en sentido propio no tienen 
voluntad: “lo que Dios quiere les es absolutamente igual, sin que im- 
porte cuáles sean los inconvenientes”.? 


Para Eckhart, pues, “la creatura ha de acabar, para que Dios co- 
mience a ser"? Este anihilamiento de la creatura en favor de su iden- 
tidad con Dios se traduce necesariamente en la indiferencia ante todo 
acontecimiento, pues para ser libre la voluntad ha de permanecer no 


' Las obras de Meister Eckhart se citan en lo siguiente de la edición: MEISTER 
ECKHART, Die deutschen und die lateinischen Werke, herausgegeben im Auftrage der 
Deutschen Forschungsgemeinschaft. Die deutschen Werke, hrsg. v. J. QuiNT und G. 
STEER, Stuttgart 1936- (>DW); MEISTER ECKHART, Pr. 6: Justi vivent in aeternum, 
DW I, 100. 


? MEISTER ECKHART, Pr. 6, 92. 
? MEISTER ECKHART, Pr. 5b: In hoc apparuit caritas dei in nobis, DW I, 102. 
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afectada por las creaturas y las cosas del mundo. Se trata simplemente 
de amar la Justicia por ella misma y de amar a Dios sin por qué.* 


¿Podría, sin embargo, el hombre llegar a semejante desprendimien- 
to de sí y a tal unión amorosa con Dios sin mediación alguna? Cierta- 
mente que no. Es preciso que transite un camino. 


Por eso, al igual que lo había hecho San Agustín en el De vera 
religione, Eckhart señala los seis grados de ascensión del hombre no- 
ble, como también seis habían sido las etapas que Buenaventura había 
descrito en su /tinerarium mentis in Deum hasta llegar, en un último 
grado, a la unión extática con Dios. Tal como lo presenta el maestro de 
Turingia, ese tránsito hacia lo divino se cumple en primer lugar imi- 
tando a las personas buenas y santas, luego apartando la mirada de lo 
transitorio y buscando el rostro divino, desprendiéndose de sí mismo y 
de las cosas exteriores, aceptando con alegría las penas y tribulaciones 
hasta llegar a vivir en paz, vuelto completamente hacia su interiori- 
dad y reposando en la superabundancia de la suprema sabiduría, para 
llegar, ya en el sexto grado, transformado más allá de sí mismo por la 
eternidad de Dios, a convertirse verdaderamente en hijo de Dios. Allí 
se encuentra el reposo y la felicidad eterna, que es el fin del hombre 
interior. 


Podría pensarse que al traspasar el último grado, cuando el hombre 
ha llegado al olvido perfecto de la vida efímera y temporaria en este 
mundo, Eckhart estaría haciendo alusión a la vida del más allá. Sin 
embargo, los intérpretes concuerdan en que, tal como en San Agustín, 
ese estado de desprendimiento y esa unión con Dios se sitúa ya en esta 
vida terrenal, a la cual está asociada el riesgo constante de la recaída, la 
desorientación y la claudicación. 


2. La virtud más alta: el desprendimiento 


Hay, sin embargo, un antídoto para evitar las recaídas. Eckhart lo des- 
cribe como la virtud más alta. Es el camino que posibilita el ascenso. 
Atendamos un momento al emocionado relato que da inicio al breve 
tratado Sobre el desprendimiento: 


He leído muchos escritos, tanto de maestros paganos como de profe- 
tas, del Antiguo y del Nuevo Testamento, y he buscado seriamente y 


^ MEISTER ECKHART, Pr. 6, 115. 
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con todo mi celo cuál es la mejor y la más alta de las virtudes por las 
que el hombre puede unirse a Dios de la mejor manera y del modo 
más estrecho y llegar a ser por la gracia lo que Dios es por la natura- 
leza, y para que el hombre sea lo más semejante a su Imagen cuando 
estaba en Dios, en la que no había diferencia entre él y Dios, antes 
de que Dios formase las creaturas. Y cuando penetro en todos estos 
escritos, tanto como lo puede mi razón y ésta es capaz de reconocerlo, 
no encuentro otra cosa que esto: el puro desprendimiento [4bgeschie- 
denheit] está por encima de todas las cosas, porque todas las virtudes 
tienen en cuenta aunque sea poco a la creatura, mientras que el des- 


prendimiento está libre de todas las creaturas.* 


Este es el sentido de las palabras que Nuestro Señor dirigió a Marta, 
pues al decirle “sólo una cosa es necesaria”* aludía al único modo de 
vivir en paz y en la pureza de corazón: el desprendimiento. 


Ahora bien, ¿en verdad será el desprendimiento la virtud más alta 
entre todas? Eckhart enfrenta inmediatamente la dificultad, pues hay 
quienes han afirmado respectivamente que el amor, o la humildad, o 
bien la misericordia, es la virtud más elevada. Indudablemente, según 
reza la Escritura, “cualquiera sea la obra que realizo, si no tengo amor, 
no soy nada”.” Pero el desprendimiento está por sobre el amor, porque 
mientras el amor me fuerza a amar a Dios, el desprendimiento fuerza 
a Dios a amarme, lo cual es más noble. Y ello es así porque Dios se da 
a los corazones desprendidos. Es allí donde ocupa su lugar natural y 
propio en su unidad y pureza. Además, mientras el amor me impulsa a 
sufrir todas las cosas por Dios de modo que en algún sentido aún sigo 
ligado a las creaturas, el desprendimiento me lleva a ser sólo accesible 
a Dios, totalmente libre de todo lo relativo a las creaturas. 


Por su parte, la humildad también es loable, pero mientras ella pue- 
de existir sin el completo desprendimiento, éste no puede darse sin la 
perfecta humildad. Además, la humildad mueve al hombre a ponerse 
por debajo de todas las creaturas saliéndose así de sí mismo, mientras 


5 MEISTER ECKHART, Von der Abgeschiedenheit, DW V, 400-1. El tratado Von der 
Abgeschiedenheit otrora tomado como auténtico e incluido en DW V, 400-34, se toma 
ahora como proveniente de un seguidor de Eckhart. El autor comienza este escrito 
insistiendo acerca de que el desprendimiento está por sobre el amor, pero queda claro, 
a medida que se desarrolla el tratado, que el desprendimiento es idéntico al amor des- 
interesado. 

€ Lc 10, 42. 


? 1 Cor 13,1. 
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que el desprendimiento hace permanecer al hombre en sí mismo, pues 
quien experimenta el desprendimiento “no quiere estar ni por debajo 
ni por encima, quiere estar allí donde está él mismo, sin considerar 
ni el amor ni el sufrimiento de quienquiera que fuere, no quiere ni la 
igualdad ni la desigualdad con ninguna creatura, no quiere ni esto ni 
aquello; quiere solamente ser uno consigo mismo”.* Lo que en el fondo 
significa que no quiere ser nada,’ sino tan sólo ceder su lugar a Dios. 


También la misericordia es muy buena. Pero saliéndose de sí se 
dirige hacia las miserias del prójimo, de modo que el corazón se con- 
mueve y el hombre resulta perturbado. Mas el desprendimiento hace al 
hombre permanecer en sí mismo, sin que nada efímero lo conmueva a 
fin de que Dios no pueda hacer otra cosa frente a este espíritu despren- 
dido que entregársele Él mismo. En tal disposición del alma el hombre 
está muerto para el mundo. 


Eso no significa en modo alguno que las plegarias y las buenas 
obras estén perdidas. Si bien debemos guardarnos de imaginar que 
Dios obra o ama en el tiempo, pues en Él no hay pasado ni futuro, sigue 
siendo cierto que quien hace el bien tanto como quien hace el mal serán 
remunerados en consecuencia. Sin embargo, Dios no puede operar de 
igual manera en todos los corazones, sino según la disponibilidad y la 
receptividad que encuentra. Cuando un corazón contiene esto o aque- 
llo, puede que en eso exista un obstáculo para que Dios obre del modo 
más elevado. “Para que el corazón esté disponible a lo más elevado, 
es preciso, pues, que repose sobre la pura nada” y allí se encuentra la 
posibilidad y la receptividad más grande, del mismo modo que una 
tablilla nunca sería más apta para la escritura como cuando nada hay 
escrito en ella. 


Por consiguiente, enseña Eckhart, no toda plegaria es propia de un 
corazón desprendido: “la pureza del desprendimiento no puede orar, 
porque aquél que ora desea obtener alguna cosa o que Dios le quite al- 
guna cosa. Mas el corazón desprendido no desea nada ni tiene tampoco 
nada de lo que desearía verse librado. Por esto está desprendido de toda 
plegaria, y su plegaria no es otra que la de conformarse a Dios. Esa es 


$ MEISTER ECKHART, Von der Abgeschiedenheit, DW V, 406. 


?^ MEISTER ECKHART, Von der Abgeschiedenheit, DW V, 406: “Abgeschiedenheit 
aber will nichts sein! Darum stehen alle Dinge von ihr unbeschwert”. 
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toda su plegaria”.!° Por eso, los pobres de espíritu son aquellos que 
han abandonado todas las cosas a Dios, tales como las tenía Él cuando 
nosotros no existiamos. Sólo puede obrar de esta manera un corazón 
puro y desprendido. 


Y hacia el final de su tratado Von der Abgeschiedenheit concluye 
enfáticamente: 
Advertidlo bien, hombres reflexivos. Nadie es más feliz que aquel 
que se encuentra en el mayor desprendimiento. Ningún consuelo se- 
gún la carne y el cuerpo puede producirse sin daño espiritual, “por- 
que la carne desea contra el espíritu y el espíritu contra la carne”. 
Este es el motivo por el cual aquel que siembra en la carne un amor 
desordenado recoge la muerte eterna, y aquél que siembra en el Es- 
píritu un amor verdadero recoge en el Espíritu la vida eterna. Cuanto 
con mayor rapidez, pues, huye el hombre de las creaturas, tanto más 
rápidamente acude el Creador hacia él. [..]. Es por esto que el des- 
prendimiento es preferible a todo, porque purifica el alma, clarifica la 
conciencia, inflama el corazón, despierta el espíritu, acelera el deseo, 


hace conocer a Dios, separa de la creatura y une a Dios." 


¿Qué temple de hombre habrá tenido, entonces, el Eckhart histórico, no 
el de los escritos y sermones, sino el hombre de carne y huesos? Pues 
parece que habría debido huir del mundo y vuelto ya de espaldas a las 
creaturas, sumirse definitivamente en el silencio. 


Sin embargo, apenas se echa una brevisima mirada a las alternati- 
vas de su existencia en el mundo se vuelve evidente que nuestro autor 
fue un místico de vida notablemente activa, aunque tal expresión pa- 
rezca contener un oxímoron. En efecto, el maestro de Turingia era un 
teólogo y filósofo de nota, que gozaba de gran prestigio dentro de su 
orden, que se había formado y había enseñado en las más prestigio- 
sas Instituciones de la época, exponiendo sus doctrinas en los mismos 
sitios en que años antes lo habían hecho Alberto Magno y Tomás de 
Aquino, y que, además, logró desempeñar una formidable labor como 
administrador, predicador e instructor dentro de su Orden, abarcando 
vastísimas regiones de la actual Alemania. 


Poco o nada diremos sobre el tramo final de su vida que condujo, 
finalmente, a la condenación de 28 de sus tesis. Tan sólo observare- 
mos que en las sospechas que recayeron sobre la ortodoxia doctrinal 


10 MEISTER ECKHART, Von der Abgeschiedenheit, DW V, 426-27. 
' MEISTER ECKHART, Von der Abgeschiedenheit, DW V, 431-32. 
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del monje alemán, se entremezclaron motivos muy dispares: desde las 
dificultades indudables de interpretación que ofrecía su lenguaje, reco- 
nocidas por el propio Eckhart, hasta conflictos políticos y religiosos, e 
incluso ardides urdidos por algunos personajes inescrupulosos que se 
valieron de esta circunstancia para eludir sanciones merecidas o para 
imponer su poder. Sea de ello lo que fuere, el Maestro defendió la legi- 
timidad de su doctrina, reconociendo las dificultades e incluso algunos 
errores: “En efecto, puedo equivocarme, pero no puedo ser herético, 
porque el error es asunto de la inteligencia, mientras que la herejía 
depende de la voluntad”. 


3. El desapego y el valor de las obras 


Semejante historia de vida no pareciera condecir con el desprendi- 
miento radical y el abandono de toda consideración hacia el mundo 
creado que Meister Eckhart había pregonado con tanta insistencia. Una 
vida agitada, ocupada por el intenso estudio, los viajes constantes, la 
elaboración de una obra escrita considerable, la predicación, la admi- 
nistración de la orden, la fundación, la organización y el cuidado de 
numerosos conventos, la dedicación a la formación espiritual de mon- 
jas y novicios, la enseñanza universitaria, e incluso, la conmoción y el 
movimiento experimentados por la acusación y la defensa. La intensi- 
dad de su existencia y la impresionante actividad desplegada debían, 
no obstante, conciliarse de algún modo con lo que formaba el núcleo 
de su convicción espiritual. 


¿Qué valor tendrían las obras y el ajetreo incesante de la vida co- 
tidiana para aquél que había proclamado la nihilidad absoluta de todo 
lo creado? 


Encontramos la respuesta ya en un escrito temprano del propio 
Eckhart: un conjunto de consejos destinados a los jóvenes novicios 
agrupados bajo el título que algunos han traducido, atendiendo más 
al sentido que a la letra, como Instrucciones espirituales (Reden der 
Unterweisung).! 


Dice Eckhart en ese texto que no hay ninguna obra buena, por pe- 
queña y minima que sea, que no nazca de un espiritu obediente. La 
obediencia, como habrà de imaginarse, consiste en que el hombre se 


12 MEISTER ECKHART, Reden der Unterweisung, DW V, 185-376. 
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desprenda y renuncie a sí mismo. Y puesto que en este estado no puede 
querer nada para sí, Dios debe querer entonces para ese hombre del 
mismo modo que quiere para sí mismo. Así, despojado de su voluntad 
para ponerse en las manos de su superior, sin querer nada para sí mis- 
mo, es preciso que Dios vele por él y es necesario que sus obras sean 
buenas. De ahí también que, como se ha dicho, tanto la oración más 
intensa y más poderosa, como la más digna de todas las obras, nacen 
siempre del renunciamiento. Por eso, 


la gente no debiera pensar tanto en lo que hace, debiera pensar en lo 
que es. Si las personas fueran buenas y lo fuera también su manera 
de ser, sus obras podrían brillar con esplendor. Si tú eres justo, tus 
obras también son justas. No pienses que la santidad se funda en los 
actos, debe fundarse la santidad en el ser, porque no son las obras 
las que santifican, somos nosotros quienes debemos santificar las 


obras.! 


En efecto, lo que hace bueno al hombre y a sus obras es que el espiritu 
del hombre esté totalmente vuelto hacia Dios. 


Sin embargo, podria ser que tal renunciamiento exigiese el apar- 
tarse por completo del mundo. Evidentemente tal planteo le había sido 
formulado al propio Maestro, puesto que nos dice: 


Se me ha hecho esta pregunta: algunas personas querrían separarse 
por completo de las otras y estar solas, ¿será que así encontrarán 
la paz, o bien sería mejor que estuviesen en la iglesia? Entonces he 
contestado: no, y advierte por qué. Aquel que es tal como debe ser, 
en verdad se encuentra bien en todas partes y con todas las demás 
personas. Pero aquel que no es tal como debe ser no se encuentra 
bien en ninguna parte ni entre los otros. Mas aquel que es tal como 
debe ser, en verdad tiene a Dios junto a sí; y aquel que posee a Dios, 
en verdad, lo posee en todo lugar, en la calle y en la compañía de 
quien quiera que fuese del mismo modo que en la iglesia, en la so- 
ledad o en su celda. Si lo posee verdaderamente, y sólo a Él, nada 
puede estorbarlo. ¿Por qué? Porque tiene sólo a Dios, y su intención 
no se dirige más que a Dios, y todas las cosas se convierten, para 
él, únicamente en Dios. Este hombre lleva a Dios en todas sus obras 
y en todos los lugares, y a todas las obras de este hombre es úni- 
camente Dios quien las lleva a cabo. Porque la obra, hablando con 
propiedad, pertenece más verdaderamente a aquél que es su causa, 
que a aquél que la realiza. Por consiguiente, si nuestra intención es 
sólo y únicamente Dios, en verdad es preciso que Él ejecute nuestra 


13 MEISTER ECKHART, Reden der Unterweisung, DW V, 197-98. 
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obra. Y nada puede impedirle ejecutar sus obras, ni la multitud ni el 
lugar. De este modo, nadie puede ser un obstáculo para este hombre, 
porque él no considera ni busca ni se complace en nada más que en 
Dios, que se une a él en todas sus intenciones. Y del mismo modo 
que ninguna multiplicidad puede distraer a Dios, así nada puede 
distraer ni dispersar a este hombre, y él es uno en el Uno en quien 
toda multiplicidad es una no-multiplicidad." 


Por eso, encontrarse en la iglesia o en la celda monacal da igual, pues 
la disposición del espíritu ha de ser la misma. Mas cuando se habla de 
igualdad, aclara el Maestro, no debe entenderse que hay que apreciar 
del mismo modo todas las obras, todos los lugares o todas las personas. 
Esto sería absolutamente falso, porque orar es una obra mejor que 
hilar, y la iglesia un lugar más noble que la calle. Pero tú debes tener 
en las obras una misma disposición de espíritu, una misma confianza, 
un mismo amor por tu Dios y considerarlo con la misma seriedad. En 


verdad, si todas las cosas fueran de este modo iguales para ti, nadie te 
impediría tener a Dios presente.!* 


En cambio, para aquel en quien Dios no habita, no puede hallarlo fuera 
de sí en ningún lugar, ni realizando ninguna obra, ni en compañía de 
ninguna persona. Así, si no ama a Dios y no lo posee, no lo encontrará 
ni en la calle ni en la iglesia, ni en las obras y compañías sean buenas o 
malas. Mas para aquel que ama a Dios “en todas las cosas encuentra la 
imagen de lo que ama: ella está tanto más presente cuanto más fuerte se 
torna su amor. Este hombre no busca el reposo, porque ninguna inquie- 
tud lo agita". 


Con todo, esto no es algo que se logre inmediatamente. Para ello 
se necesita aplicación, amor, una justa consideración del interior del 
hombre, así como un conocimiento vivo, verdadero, reflexivo y real de 
la intención del espíritu, que no se consigue sino en medio de las cosas 
y con respecto a las personas. Por esa razón, sostiene Eckhart, 

[...] el hombre no puede aprenderlo mediante la fuga, huyendo de 

las cosas y apartándose de lo exterior para penetrar en la soledad; 

debe más bien, sin duda, aprender una soledad interior, donde quiera 


que se encuentre y próximo a quien quiera que fuere. Debe aprender 
a penetrar a través de las cosas, a captar allí a su Dios, a imprimirlo 


14 MEISTER ECKHART, Reden der Unterweisung, DW V, 200-2. 
5 MEISTER ECKHART, Reden der Unterweisung, DW V, 203. 
16 MEISTER ECKHART, Reden der Unterweisung, DW V, 206. 
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fuertemente en si según un modo esencial." 


Para eso es preciso ejercitarse intensamente, utilizar en gran medida 
todas las cosas y abundar en obras. Lo que importa es el espíritu con 
que se actüa. 
Sin duda una obra es distinta de otra, pero para aquél que llevara a 
cabo sus obras segün un mismo espíritu, en verdad todas sus obras se- 
rían semejantes, y para aquél que obrara rectamente, en verdad Dios 
brillaria en las cosas profanas con la misma claridad que en la más 
divina, si poseyera realmente a Dios. No se trata, por cierto, de que 
el hombre deba realizar cualquier cosa que fuere profana o incon- 
veniente, sino que todo lo que le acontezca ver y oír entre las cosas 
exteriores, debe volverlo hacia Dios. Sólo aquel a quien Dios se le 
hace presente en todas las cosas, y que domina y utiliza en forma 
suprema su razón, conoce la verdadera paz y posee verdaderamente 


el reino celestial.!* 


Pero al par, también insiste en que tal despojamiento y apropiación no 
vuelve inütil la acción, sino que incluso la exige de modo más impe- 
rioso. En efecto, quien experimentase una fidelidad total y constante a 
Dios amándolo ardientemente, aün no estaría poseído por el amor más 
pleno. 
A veces se debe abandonar por amor tales transportes a causa de algu- 
na cosa mejor, o tal vez para llevar a cabo una obra de amor espiritual 
o material cuando ella es necesaria. Lo he dicho ya muchas veces 
[enfatiza Eckhart casi reprendiendo, pero al par con una inmensa ter- 
nura]: si alguien se hallase en un rapto como el de San Pablo[!] y 
supiese que un enfermo espera que le lleve un poco de sopa, yo ten- 
dría por bien preferible que, por amor, saliese de su rapto y sirviera al 
necesitado en espíritu de mayor amor.? 


Con ello, dice nuestro autor, nada se pierde, porque el hombre que por 
amor abandona algo voluntariamente, lo recibe nuevamente, multipli- 
cado y ennoblecido. 


KKK 


Tal concepción del sentido auténtico de la vida activa — que no es ni 


17 MEISTER ECKHART, Reden der Unterweisung, DW V, 207. 

18 MEISTER ECKHART, Reden der Unterweisung, DW V, 210-11. 
19 Heh 9, 3-9. 

? MEISTER ECKHART, Reden der Unterweisung, DW V, 221. 
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puede ser la antítesis de la vida contemplativa, ni vacío movimiento ex- 
terior, sino, como dijera Tomás de Aquino, sobreabundancia emergida 
de la contemplación —, le ha hecho leer a Eckhart el pasaje de Luc. 10: 
38-40 de un modo nada convencional.” El conocido pasaje contrasta la 
actitud de dos mujeres: Marta y María, ante la maravillosa presencia de 
Jesús, el huésped que acababa de entrar en su morada. Mientras María 
se echa a los pies del Señor para escucharlo atentamente, Marta trajina 
para servirlo, procurando ser hospitalaria. Cada una de las dos tenía 
buenos motivos para comportarse como lo hacía, dice Eckhart, pues 
a Dios puede llegarse de ambos modos. Pero Marta había vivido más 
y había aprendido más: todo su quehacer se orientaba a Dios mismo. 
Por eso, reclama que su hermana se ponga de pie y comience a hacer. 
María, sentada a los pies del Señor, todavía debía aprender a vivir. Ella 
experimentaba sentimientos de dulzura y arrobamiento, cautivada por 
la presencia y las palabras de Jesús, pero Marta temía que permane- 
ciese extasiada e inmóvil, pues deseaba que aprendiese a vivir, que 
se levantara para volverse plena. Sin embargo, el Señor tranquilizó a 
Marta: María, sentada a sus pies, estaba comenzando a aprender y, por 
ello, también llevaba la mejor parte. Marta, en cambio, ya había apren- 
dido lo suficiente como para que el devenir del mundo no la afectase, 
por eso todo su obrar y su trajinar no podían tener ya otra dirección que 
la salvación eterna. Ella había comprendido suficientemente que “lo 
finito es sólo un medio”? y que el por qué de todas las cosas se reduce 
a un solo motivo: el sin por qué del amor divino. 


Universidad Nacional de Rosario 


21 MEISTER ECKHART, Maria und Martha, in IDEM, Schriften, aus dem Mittelhoch- 
deutschen übertr. u. eingel. v. H. BÜCHNER, Düsseldorf-Kóln 1959, 253 sqq. Con el 
titulo Maria und Martha se designa el texto del Sermón Intravit lesus in quoddam 
castellum, Pr. 86, DW III, 481 sqq. referido a Luc. 10, 38-40. La lectura más difundida 
de este pasaje bíblico ha tendido a valorar la actitud contemplativa de María por sobre 
el trajinar de Marta, que no se detiene incluso ante la presencia del Señor. De ahí que 
la interpretación inversa del Maestro renano resulte inusual y sorprendente. 

2 MEISTER ECKHART, Maria und Martha, übertr. v. BÜCHNER, 256: “Denn alles End- 
liche ist nur ein Mittel". 


Part II - Human World and Natural World 


2. Human Being, Its Powers, Its Actions, and the World 


FUNDAMENTOS DE LA ADQUISICION 
COGNITIVA EN AL-FARABI: 
UNA LECTURA SOBRE LAS COGNICIONES PRIMARIAS 
DESDE LA DISCUSIÓN TEOLÓGICA 


NICOLÁS MOREIRA ALANIZ 


Presentación 


bū Nasr al-Farabi (870-950) en uno de sus tratados “Sobre la adqui- 

sición de la felicidad" realiza un análisis pormenorizado y comple- 
to del método de conocimiento que debe seguir el hombre para alcanzar 
la felicidad en esta vida y más allá de esta vida. Este método es gradual y 
continuo desde el conocimiento de los primeros principios o cogniciones 
primarias sobre el orden metafísico y físico hasta llegar al conocimiento 
de los principios fundamentales de la moral y la política, además de cul- 
minar en la transmisión y aplicación real de esos principios. 


Tales principios los define como un conocimiento “poseído por el 
hombre desde el exterior, sin conciencia de sí mismo, y sin percibir 
cómo fue adquirido o de dónde procede”.! Estas cogniciones primarias 
son la base de obtención de las primeras premisas evidentes a la razón 
con las cuales puede procederse a la deducción de conclusiones me- 
diante el silogismo demostrativo. 


Como apunta el autor, hay premisas evidentes e inmediatas a la 
razón que se identifican con los principios del ser estudiado, y así, esas 
premisas son principios de instrucción ciertos; también hay premisas 
que ofician de principios de instrucción que no se identifican con los 
principios del ser en cuestión, y así estos principios de instrucción son 
probables. Ante esta situación es necesario preguntarse cómo es que 
el intelecto humano se percata de esta distinción fundamental para el 


!. ALFARABI, The Attainment of Happiness, in IDEM, The Philosophy of Plato and 
Aristotle, trans. M. MAHDI, New York 1962, I.2.10, 13. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 257-272 
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orden y fin de nuestro conocimiento: al-Farabî responde que son tales 
cogniciones primarias que están en nuestra mente, pero sin pertenecer 
por naturaleza a la misma. 


¿Qué naturaleza tienen estas cogniciones? De la lectura de este tex- 
to y de otros no surge una conclusión clara, y más pueden ofrecerse 
especulaciones que verdades firmes, pero estas especulaciones pueden 
ser iluminadas y fortalecidas si se busca entender la problemática a la 
luz de las disputas que se venían dando desde fines del siglo 8 en las na- 
cientes escuelas teológicas mu’tazilies de Bagdad y Basora (Basra). Si 
bien, se ha tendido a separar el pensamiento teológico (kaläm) del pen- 
samiento helenizante en el mundo islámico clásico, es importante hacer 
notar que difícilmente representantes de la falsafah, como al-Farabi, 
hayan estado ajenos a estas discusiones y a las respuestas obtenidas de 
las mismas,’ y que no se hayan enriquecido en encuentros que posible- 
mente se hayan dado en centros de reunión bagdadies y en la Casa de 
la Sabiduría donde Abü Nasr estudió y ensefió. 


Así, en las aulas y centros religiosos se trabajaba sobre conceptos 
relevantes a cuestiones tan apropiadas como las de la providencia y 
omnipotencia divina, y la libertad del hombre; cuestiones que lleva- 
ron a problemáticas igualmente relevantes, pero dificultosas de defi- 
nir racionalmente (las denominadas, cuestiones sutiles en numerosos 
tratados teológicos).* Gran parte de los mu'tazilíes, y, luego, algunos 
de los as”aríes más moderados, comulgaron con la idea de distinguir 
conceptualmente la causalidad efectiva de Dios (creación) y la causali- 
dad efectiva del hombre (adquisición). La adquisición como potencia y 


? M. FAKHRY, Al-Farabi. Founder of Islamic Neoplatonism. His Life, Works and 
Influence, Oxford 2002, 88: “Most of the time, when people think they are using de- 
monstration, they are instead relying on other non-demonstrative methods, which is 
why they reach different and sometimes contradictory conclusions [...]." Al-Farabr 
entiende que el problema del método de conocimiento es fundamental, ya que presenta 
diversas aristas y respuestas, muchas de ellas equivocadas respecto a la posibilidad y 
principios para la adquisición de la verdad. 

3 FAKHRY, Al-Farabi. Founder of Islamic Neoplatonism, 2. Al-Farabi no estuvo aje- 
no al clima cultural, social y político de su época, de este modo, es posible y hasta pro- 
bable, que, aunque sea por vía indirecta, haya tenido contacto con las ideas disputadas. 

* Sutiles por la profundidad conceptual, así como por la naturaleza del objeto. AL- 
FARABI, Las cuestiones diversas de al-Farabi, trad. P. M. ALONSO (Pensamientos 19), 
Madrid 1963, 351, dice que “el entendimiento es la más sutil de todas las cosas, y la 
forma que en el entendimiento se dibuja es la más sutil de todas las formas". 
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acción humana comprende a la potencia y acto de conocer intelectiva- 
mente, y la de llevar a la realidad los inteligibles en la mente. Pero así 
como imperfecta y variable es nuestra capacidad, así es necesario res- 
catar ciertos principios efectivos que garanticen la dirección adecuada 
para alcanzar el fin último. Por esto, los mutakallimun analizaron sutil- 
mente el carácter de esta potencialidad efectiva, configurando concep- 
tos como el de acción inmediata transitiva o intransitiva (al-mubäsar) 
y el de acción engendrada transitiva o intransitiva (al-mutawallad); la 
potencia efectiva de Dios y la potencia efectiva del hombre (istità 'a); 
la simultaneidad o no de la potencia respecto a la acción. 


El carácter de la posición de al-Farabi respecto a las cogniciones 
primarias puede intentar comprenderse desde cierta toma de posición 
en la discusión defendida por gran parte de los mu'tazilíes anteriores y 
contemporáneos al filósofo: 


(1) las cogniciones primarias son principios evidentes a la razón 
habilitados por una potencia anterior a la acción primera de percibir la 
verdad y se corresponde de estas cogniciones, 


(2) una acción inmediata e intransitiva (inmanente a la mente del 
sujeto), y que permite 


(3) engendrar acciones intransitivas posteriores como la de prepa- 
rar las premisas como principios de instrucción, y determinar el proce- 
so de demostración que se empleará dependiendo de la identificación o 
no de las primeras premisas con los principios del ser. 


(4) Esa potencia anterior, entendida como extrínseca a la mente y 
que habilita a esta para distinguir lo necesario y lo posible, lo idéntico 
y lo distinto, es la potencia divina (o emanada de la Inteligencia Agen- 
te, según al-Farabt) que permite pero no determina la libre decisión y 
efectividad adquisitiva del hombre. 


1. Los principios del conocimiento verdadero: 
certeza y necesidad axiomática 


Al-Farabt, en este tratado, establece a partir de qué y cómo generamos 
conocimiento sobre las cosas externas, mediante una clara asimilación 
de la gnoseología y lógica aristotélica: 


Las cogniciones primarias relativas a cada género de seres, son los 
principios de instrucción para tal género, siempre que posean las ba- 
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ses y condiciones mediante las cuales el estudiante es guiado hacia la 
certera verdad acerca de lo que quiere conocer de ese género.* 


Las primeras premisas son conocidas mediante un conocimiento pri- 
mario; desde su base cada uno procede del conocimiento subsecuente 
alcanzado por la investigación, la inferencia, la instrucción, y el estu- 
dio. Por la investigación o la instrucción alguien puede buscar el co- 
nocimiento de las cosas desconocidas desde el exterior: cuando están 
siendo investigadas y su conocimiento es confuso, son problemas; y 
luego cuando el hombre mediante la inferencia o el estudio ha sido 
conducido a convicciones, opiniones o conocimientos sobre éstos, se 


convierten en conclusiones.? 


Cuando habla de conocimiento primario, se puede entender que refiere 
a la aprehensión intelectiva inmediata sobre algo exterior al alma, pero 
del cual, no debo, necesariamente, ser consciente de cómo lo adquirí 
ni de dónde surgió." El aprehender la forma sensible de una cosa, y 
su percepción imaginativa no implica otra cosa que percibir y asentir 
la existencia de algo exterior; en ese sentido la percepción intelecti- 
va inmediata me provee conocimiento de que algo es fuera de mí, y 
rescato su ser actual. Al-Farabt se refiere a las cogniciones primarias 
como principios de instrucción o de conocimiento, los cuales actüan 
como primeras premisas en los razonamientos que pretenden llegar a 
concluir las verdaderas causas de las cosas que están comprendidas en 
una especie y en un género tal. 


Hay indicaciones concretas del autor, en diferentes obras, acerca 
de la existencia de cogniciones innatas en el ser humano. En Kitab al 
tanbih “alá sabil al sa'ada (“Información sobre el camino de la felici- 
dad"), el autor dice que son: 


[...] aquellas de cuyo conocimiento nadie carece, [...] tales como el todo 
es mayor y más que su parte o que el hombre no es caballo y otras se- 
mejantes [...] éstos se llaman conocimientos notorios o primeros princi- 
pios reconocidos. Cuando un hombre los niega, pues puede negarlos de 
palabra, sin embargo no puede negarlos en su mente [...]. Todas estas 
cosas de cuyo conocimiento nadie carece están presentes en la mente del 
hombre desde el comienzo de su existencia de manera innata. 


5 ALFARABI, The Attainment of Happiness 1.5.5, trans. MAHDI, 15. 
6 ALFARABI, The Attainment of Happiness 1.2.3, trans. MAHDI, 13. 
7 ALFARABI, The Attainment of Happiness 1.2.3, trans. MAHDI, 13. 
$ ALFARABI, El camino de la felicidad, trad. R. RAMON GUERRERO, Madrid 2002, 73. 
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Asi, tal tipo de cogniciones son formas conceptuales universales 
y evidentes, diferentes a lo que pueden ser las meras disposiciones o 
potencialidades de los individuos, con variedad de gradación, p.e. cla- 
ridad, prudencia, agudeza mental, rectitud, etc. Las cogniciones prima- 
rias, inclusive, se inscriben en el ámbito de nuestro intelecto, y se po- 
dría decir que están siempre en acto, ya que, en referencia al fragmento 
anterior, nadie puede negarlos, a no ser meramente con la palabra. Ne- 
gar su existencia y realidad implicaría una contradicción lógica a nivel 
de la auto-conciencia, en el sentido que estos principios se reconocen 
en el acto mismo de conocer; hay un reconocimiento de su existencia 
al momento que se produce el conocimiento de algo. 


Como para el autor, conocer intelectivamente es recibir en el en- 
tendimiento posible los inteligibles actualizados por el entendimiento 
agente, entonces el reconocimiento de estos primeros principios impli- 
ca, (1) o que el intelecto agente, permanentemente en acto y separado 
de todo sustrato material, actualice en cada acto cognitivo los primeros 
principios que están en potencia en nuestra mente, (2) o que estos prin- 
cipios estén siempre en acto y permitan a priori el acto de conocer. Tal 
disyunción no es inoportuna, ya que apoyar una u otra opción conlleva 
afirmar mayor o menor grado de determinación de nuestra mente, res- 
pecto a una causa agente superior (Dios; inteligencias) como agente 
productora de realidades inteligibles. 


En “Tratado sobre el entendimiento y lo inteligible”, nos recuerda 
lo expresado en el Tahsil al-Sa 'adah, donde vuelve sobre la existencia, 
en nuestro intelecto, de proposiciones universales y necesarias no ad- 
quiridas mediatamente ni por la inferencia ni el estudio: 


[...] adquiere desde su niñez la certeza de las proposiciones universa- 
les, verdaderas y necesarias. Y no se trata de una adquisición obtenida 
por argumentación o por meditación, sino [algo que el hombre tiene] 
natural y propiamente desde su infancia. [...] con ella [la facultad del 
entendimiento] obtenemos el primer conocimiento y la primera cer- 
tidumbre acerca de las proposiciones indicadas sin que sea precedida 
ni de meditación ni de consideración alguna. Dichas proposiciones 
universales constituyen los principios de las ciencias especulativas.? 


Al-Farabi hace referencia a cogniciones que son innatas, y utiliza el 
término adquisición el cual se traduce del árabe kasb (del verbo ka- 


° ALFARABI, Sobre el entendimiento y lo inteligible, trad. J. CAÑO GUIRAL, Montevi- 
deo 1978, 4. 
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saba: procurar, obtener, adquirir, ganar). ¿Hay adquisición que pueda 
ser innata? Si fuera así, esa adquisición u obtención de conocimiento 
primario se asemeja más a un don dado, gratuito, que un producto de 
esfuerzo propiamente humano. Las cogniciones primarias que ofician 
de base fundamental a las primeras premisas del silogismo demostrati- 
vo podrían ser principios lógico-metodológicos (tal como los ejemplos 
que el mismo Aristóteles propuso), a priori y en acto dados por un 
agente superior: Dios, para los teólogos; la inteligencia agente para los 
falasifa neoplatónicos. 


Esta lectura podría ir más de acuerdo con la postura farabiana de 
la necesidad primaria de la teorética con respecto a la práctica, aun- 
que en relación de mutua dependencia funcional. La actividad misma 
del conocer teorético y su propedéutica lógica implica la aplicación de 
cierta potencia deliberativa -el discernimiento-, que permite analizar, 
significar, y optar por el método de conocimiento adecuado: “Esta fa- 
cultad lógica nos hace capaces de discernir que lo que inferimos sea un 
conocimiento certero o una mera creencia, que sea la cosa en sí misma 
o su imagen y similitud”.!° 


Aparentemente, en apoyo a la idea expresada en "Información so- 
bre camino de la felicidad”, el autor, en /Asa 'al- 'ulumwa-tarfhi-buha 
(“Catálogo de las ciencias") nos dice, en el artículo II, que 

hay que advertir que entre los juicios racionales los hay en que cabe 

el error, pero también hay algunos en lo que no es posible que el en- 

tendimiento se equivoque en manera alguna; a saber, aquellos juicios 

que el hombre encuentra en su alma grabados, como si hubiese sido 

creada con el conocimiento cierto de ellos [...]. El todo es mayor que 


la parte. Todos número tres es impar.” 


No hay una afirmación concluyente en cuanto a la naturaleza de estos 
principios de conocimiento, si son puras formas o contenidos a prio- 
ri de la experiencia, pero sí, su necesidad, certeza, y manifestación a 
priori. Sin embargo, en cuanto a su innatismo, implícitamente, al-Fara- 
bi se expresa a favor del mismo, aunque parezca dudar en su lenguaje. 


En la parte II del Kitab al-Siyasah al-Madaniyah (“Libro del go- 
bierno político") dice algo que parecería ir en contra, o por lo menos, 


10 ALFARABI, The Attainment of Happiness, trans. MAHDI, 14-15. 


!! ALFARABI, Catálogo de las ciencias, in Antología — Filosofia musulmana, trad. J. 
RODRIGUEZ CHIRINO, La Habana 2009, 99. 
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no menciona, en cuanto a la existencia de cogniciones primarias inna- 
tas. Dice que lo que el hombre posee en forma innata, como especie, 
y los individuos que están comprendidos en ella, son disposiciones y 
facultades comunes y otras propias, lo que hace a la diferencia entre 
ellos; las cogniciones primeras, evidentes e inmediatas asentidas por el 
intelecto provienen de la actividad del intelecto agente.'? 

Las disposiciones que son por naturaleza no fuerzan a nadie ni le 

obligan a hacer eso, sino que sólo son disposiciones para hacer esa 


cosa, para la que están preparados por naturaleza, de una manera más 
fácil para ellos." 


En esta misma obra, un poco antes, hace una afirmación mucho más 
explícita en cuanto a que lo innato en el hombre es una facultad o prin- 
cipio activo que está en potencia, y que es actualizado por el intelecto 
agente, una vez que previamente se hayan actualizado la capacidad de 
sentir y apetecer.!* Así, una vez más, nos encontramos con esa matriz de 
interdependencia entre la facultad teórica y la volitiva. Por otra parte, se 
repite la idea de que las cogniciones primarias innatas no son otra cosa 
que la disposición o facultad en potencia que poseemos. Pareciera que 
los denominados principios de instrucción que identifica con las cogni- 
ciones primarias o básicas en el Tahsil al-Sa 'adah, son inteligibles ya 
actualizados por el intelecto agente a partir de la previa aprehensión de 
formas inteligibles mediante la imaginación y de la experiencia sensible 
de la cosa externa, y no cogniciones actualizadas innatas como afirma 
en el pasaje citado de “Información del camino de la felicidad”. 


Al-Farabi se encarga de diferenciar juicios plenamente evidentes y 
necesarios (fundamentales conectores entre el plano lógico-cognitivo 
y el plano ontológico de las esencias) y juicios pasibles de error, pero 
demostrables por vía silogística. En la búsqueda de principios certeros 
y necesarios para adquirir el conocimiento de la realidad, se encuentra 
la necesidad de determinar las condiciones de certidumbre de nuestro 
conocimiento, las cuales son empleadas como fundamentos de la filo- 
sofía y de las ciencias especulativas en general.'® Estas condiciones, 


12 ALFARABI, Obras filosóficas y políticas, ed. y trad. R. RAMÓN GUERRERO, Madrid 
2008, 99. 


B ALFARABI, Obras filosóficas y políticas, ed. y trad. RAMÓN GUERRERO, 100-01. 
^ ALFARABI, Obras filosóficas y políticas, ed. y trad. RAMÓN GUERRERO, 97. 


5 ALFARABI, The Conditions of Certitude 7, trans. D. L. BLACK, Toronto 2006, 4 (en 
http://individual.utoronto.ca/dlblack/WebTranslations/farcertitude2.pdf). 
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en general, son a priori por naturaleza, son las cogniciones primarias, 
“inteligibles primarios y principios de las ciencias especulativas”.! 
Aunque, también, es posible la existencia de otras condiciones de cer- 
tidumbre que pueden llegar a surgir mediante la actividad silogística, 
pero que dependen y parten de algún principio a priori por naturaleza. 


Estos principios-condiciones de certidumbre deben ser evidentes y 
necesarios, a tal punto que “no dejan de existir, excepto en casos como 
la muerte [del sujeto] o locura y similares, o mediante el olvido”, e 
inclusive al-Farabi apunta, a pesar de estas situaciones excepcionales, 
que pueden acontecer al sujeto que posee esas condiciones en su mente, 
las mismas “no cambian en absoluto, y no es posible para estas realida- 
des ser removidas" del sujeto." 


2. La dialéctica teológica en el Islam de los siglos 9 y 10 


En los albores del desarrollo de la comunidad islámica (Uma), aden- 
trándose en el siglo 8, comienza a surgir un movimiento teológico de 
tendencia racionalizante, producto de la necesidad de discutir y clarifi- 
car algunos conceptos y juicios relativos a Dios y la creación que de la 
lectura de las fuentes escritas tradicionales (4/-Qur ‘an, hadif) se recla- 
maba interpretar, contextualizar, y sistematizar las ideas fundamentales 
acerca de la unidad divina, las relación entre la presciencia divina y la 
libertad humana, el castigo y la vida eterna, y la legitimidad del califato 
(o del imamato).'® 


16 ALFARABI, The Conditions of Certitude 7, trans. BLACK, 4 (en http://individual. 
utoronto.ca/dlblack/WebTranslations/farcertitude2.pdf): “And this certitude may arise 
without any syllogism at all, this being certitude per se with no need of any other certi- 
tude. And this is the certitude which is prior by nature and in time, namely, the certitude 
ofthe premises which are the primary intelligibles and the principles of the speculative 
sciences.” 

17 ALFARABI, The Conditions of Certitude 7, trans. BLACK, 5 (en http://individual.uto- 
ronto.ca/dlblack/WebTranslations/farcertitude2.pdf). Al-Farabi incluye la situación del 
“olvido” (oblivion) como posibilidad de cesación de la actividad agente de las condi- 
ciones de certidumbre. Es posible que se refiera al olvido permanente (amnesia) y no el 
mero olvido circunstancial y momentáneo. Asimismo, luego dice que estas condiciones 
no cambian en absoluto (y, por lo tanto, no cesan de existir), tal vez como potencia cog- 
nitiva a priori fundamental para la adquisición del conocimiento verdadero. 


18 M. CRUZ HERNÁNDEZ, Historia del pensamiento en el mundo islámico I: Desde los 
orígenes hasta el siglo XII en Oriente, Madrid 2011, 101. 
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El empleo de recursos interpretativos, en principio, son tomados de 
la metodología de las escuelas jurídicas (fiqh), pero ni bien comienzan 
a realizarse traducciones y comentarios de tratados de lógica de los an- 
tiguos (neoplatónicos, estoicos, peripatéticos), algunos teólogos (prin- 
cipalmente, los mu'tazilíes) hacen uso de herramientas de la dialéctica 
y silogística aristotélica con el fin de definir rigurosamente el método 
necesario para acceder a una verdad racional acerca de los principales 
problemas del hombre.!° 


La escuela mu'tázilí se inicia alrededor de la tercera década del 
siglo 8, según narran algunos historiadores con la disensión de Wasil 
b.’Ata’ respecto a la escuela de Basora dirigida por Hasan al-Basri. 
El auge del movimiento está asociado. Íntimamente, a la ascensión al 
poder de la dinastía abásida, ya que el comienzo del mu'tazilismo tuvo 
carácter político en cuanto a la toma de postura frente a la legitimidad 
de los gobernantes.” La crítica a la política de los omeyas y la defensa 
del la legitimidad del gobierno a través de la voluntad de los sübditos, 
en principio, fue de agrado para los abásidas, pero una vez asentados 
en el poder y en medio de disputas sucesoriales, el apoyo y protección 
al movimiento fue desapareciendo hasta transformarse en indiferencia 
y luego en proscripción, particularmente a partir del gobierno del califa 
Al-Mutawakkil en 847 dc. 


Según Luciano Rubio,”! el carácter doctrinario de la mu'tázila era, 
básicamente, sunní, pero, a su vez, la tendencia racionalista del pensa- 
miento y las divergencias entre representantes y escuelas de la misma, 
llevaron a que algunos mu’taziles se agruparan en tiendas pertenecien- 
tes al si’ismo (sobre todo en Persia) una vez que el movimiento fue 
proscrito y perseguido en Bagdad y otras ciudades. Por lo tanto, to- 


? H, CORBIN, Historia de la filosofia islámica, trad. A. LOPEZ, M. TABUYO y F. TOR- 
RES OLIVER, Madrid 2000, 223-24. “El kalam como escolástica del Islam se caracteriza 
por ser una dialéctica racional pura que opera sobre los conceptos teológicos. [...]. 
Además, tal como lo han subrayado los filósofos [...], los motakallimun son sobre todo 
apologistas [...]". H. Corbin enfatiza la visión que los falasifa tenían de los mutakalli- 
mun, que, como teólogos buscaban defender la verdad, más que alcanzarla. La crítica 
de al-Farabi apunta a los teólogos que pretenden buscar la verdad con los métodos de 
la polémica y la disputa. 

? Califas importantes, como Al Mansur, Harun al-Raschid, o Al-Mamum, cobijaron 
e incentivaron el desarrollo del pensamientos mu’tazili. 


?! L, RUBIO, El "ocasionalismo " de los teólogos especulativos del Islam, Salamanca 
1987, 29. 
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mando en cuenta que (1) la proscripción comienza alrededor del 847, 
y que gran parte de las posiciones mu'táziles que pudo haber recibido 
al-Farabi en su juventud en Persia será entre el 890 y el 905 aproxima- 
damente, y que (2) es aceptada, por algunos de los más reconocidos 
investigadores del autor,” la simpatía (y tal vez, filiación) de al-Farabi 
al si’ismo, es entendible la clara influencia de ciertas tesis mu'táziles en 
su pensamiento acerca de la potencia cognitiva humana, la naturaleza 
de las cogniciones primarias, y la noción de adquisición. A estas tesis y 
su aporte a la lectura de al-Farabi referiré a continuación. 


3. La existencia a priori de la potencia (qudra) 
respecto a la acción cognitiva primera 


En la base de esta afirmación hay una cierta concepción de la causali- 
dad. Si la potencia y la acción son simultáneas, o si la potencia precede 
a la acción, son dos posiciones que implican y conducen a resoluciones 
distintas. 


Cuando se habla de potencia para la acción o movimiento cognitivo, 
se hace referencia a una potencia fundamental y primera que habilita a 
que el sujeto de conocimiento pueda (o sea capaz de) realizar la acción. 
Si se asume, con al-Farabi que es necesario partir de condiciones necesa- 
rias y universales de certidumbre para poder transitar un camino seguro 
hacia la adquisición de la verdad, entonces no es posible que la potencia 
o capacidad primera cognitiva sea exclusivamente humana, o más bien, 
de producción humana. Tal potencia debe ser producida por algo supe- 
rior (divino) que done una capacidad acorde a su propia naturaleza. 


Aquí surge algo a analizar: si la potencia primera es divina y la ac- 
ción la ejecuta el hombre, ¿en qué grado está determinada esta acción 
por la potencia?, ¿cuán libre es la acción humana al conocer? Gran 
parte de los mu'táziles sostenían que la potencia precede a la acción, ya 
que si fueran simultáneas, tal acción estaría fuertemente determinada 
en su eficacia por la potencia divina (qudra).? Asi, la mayoría acepta- 


2 FAKHRY, Al-Farabi. Founder of Islamic Neoplatonism, 7; I.R. NETTON, Al-Farabi 
and His School, New York 1992, 4; CORBIN, Historia de la filosofía islámica, 322. 

3 RUBIO, El “ocasionalismo ” de los teólogos especulativos del Islam, 46: *[...] de 
ser simultáneas [...] creían que la acción debería seguirse necesariamente de la poten- 
cia y entonces ni habría lugar para la acción libre del hombre, ni se evitaría, por parte 
de Dios, la creación eterna del mundo o habría que suponer que la potencia creadora de 
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ban la aprioridad de la potencia divina como fuente de toda acción o 
inacción primera en el hombre. 
Están de acuerdo los mu'táziles en que la potencia [istifa 'a] es ante- 
rior a la acción y es potencia [qudra] para la acción y su contrario y 


que ella no exige necesariamente la acción. Y niegan todos ellos que 
Dios imponga al hombre aquello de lo que no es capaz. 


Esta última frase refiere a la limitación cognitiva del hombre: el hom- 
bre no es capaz de adquirir un conocimiento que exceda sus propias 
potencias humanas (istifa 'a) y por el don otorgado por Dios a través de 
su potencia (qudra); y el hombre no puede afirmar lo que no es posible 
afirmar, ni negar lo que no es posible negar absolutamente. Es así que 
al-Farabi estaría de acuerdo en el primer punto, haciendo hincapié en 
la mediación ontológica desde el Dios Uno hasta la décima Inteligen- 
cia Agente, y en el segundo punto, que tal potencia divina permanente 
habilita la acción efectiva de las cogniciones primarias, de la cuales no 
es posible negar su existencia.” 


De esta forma la potencia no desparece, así como no cesan de exis- 
tir en nuestra mente los primeros principios del conocimiento. Las ac- 
ciones generadas posteriormente ya pueden definirse como adquisicio- 
nes mediadas y falibles. 


4. La cognición primera como acción inmediata e intransitiva 


La distinción mu'tazil entre acciones inmediatas y mediatas, y tran- 
sitivas e intransitivas es útil para entender la naturaleza eficaz de 
las cogniciones primarias. Las acciones o movimientos inmediatos 
(al-mubasar) son de aplicación directa, es decir no hay intermediarios 
o mediadores entre la potencia y la acción en cuestión. Y entre estas, 
las hay intransitivas porque son inmanentes al hombre (en este caso 
al intelecto humano). Las cogniciones primarias son acciones eficaces 
de aplicación directa (no hay mediación cognitiva) —es decir, que son 
alcanzadas por intuición auto-perceptiva, e intransitivas porque actúan 
desde y en el intelecto humano. 


Dios no es eterna, sino algo producido en el tiempo”. 


? RUBIO, El “ocasionalismo ” de los teólogos especulativos del Islam, 45. Cita tex- 
tual tomada del AL-A$' ARI, Magaálat al-Islamiym, I, 275, Cairo 1955. 


25 Cita referida en nota 8. 
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La actividad de Dios en términos de causalidad eficiente sobre la men- 
te humana para que sea capaz de adquirir el conocimiento de las cosas, 
es entendida por al-Farabi como actividad permanente de la Inteligencia 
Agente (o décima inteligencia) sobre nuestro intelecto posible o recep- 
tivo.” Fiel a la tradición neoplatónica, acude a la analogía de la luz y la 
visión para explicar la eficacia del agente sobre el intelecto humano.” El 
intelecto, primeramente, es capaz de aprehender las definiciones prima- 
rias que son la base para todo tipo de conocimiento; estas definiciones o 
conceptos universales son aprehendidas por intuición intelectual,? no hay 
proceso demostrativo e inferencial para llegar a adquirirlos. Por esta razón, 
se puede decir que las cogniciones primarias, que no vienen dadas por la 
experiencia ni por la demostración, son intuidas sin contradicción gracias 
a una potencia superior que habilita tal capacidad aprehensiva. Pero esa 
capacidad, como se ha visto con los mu'táziles no implica determinación 
ni necesidad de la acción cognitiva misma, aunque la aprehensión de los 
primeros principios es necesaria y a priori de todo conocimiento. 


5. Acerca de su poder adquirente y generador 
de nuevas acciones cognitivas 


La potencia efectiva, exclusivamente, humana es aquella que obra 
“mediante instrumento y miembros”, es necesaria a esta potencia o 
capacidad el uso de herramientas para efectivizar la acción cognitiva. 
Las herramientas son, por un lado, la potencia divina que habilita la 
potencia humana para conocer, y, por otro lado, los recursos cognitivos 
propios del hombre, razón, intelección, experiencia. 


Cuando, en este contexto, se habla de potencia es acerca de la ca- 
pacidad de efectivizar alguna acción, pero este sentido es aplicable a la 


26 NETTON, Al-Farabi and His School, 42: “[...] the Tenth Agent or Active Intellect 
—act as a bridge between trascendence and corporeality. In other words, intellect, and 
thus the whole discussion of knowledge of whatever kind and however achieved, has 
an ontological as well as an epistemological function and dimension. It was one of the 
fruits of Neoplatonism [...].” 

27 H. DAVIDSON, Alfarabi, Avicenna, and Averroes, on Intellect. Their Cosmologies, 
Theories of the Active Intellect, and Theories of Human Intellect, New York 1992, 50. 

28 R. RAMÓN GUERRERO, “De la razón en el Islam clásico”, in Anales del Seminario 
de Historia de la Filosofía III (1982-1983), 34. 


2 RUBIO, El “ocasionalismo” de los teólogos especulativos del Islam, 41. 
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potencia humana (istifa 'a) que transcurre en el tiempo, no a la potencia 
divina (qudra) que es absoluto poder en acto. Esto mismo es asimilable 
al poder en acto de la Inteligencia Agente propia de la ontología neo- 
platónica que adopta al-Farabr. 


Volviendo a lo dicho anteriormente, la intuición intelectual de las 
cogniciones primarias es poder humano a partir de la potencia divina 
que actúa en nuestro intelecto a la manera de la luz que alumbra el 
entorno y habilita la acción visual efectiva. Tal intuición es acción de 
aplicación directa e intransitiva, y es principio de todo conocimiento 
humano; sin ella y sus efectos no se podría aspirar a adquirir un cono- 
cimiento adquirido ( ‘ag! muktasab) seguro y firme. 


El término adquisición (kasb; iktisab) se interpreta también como 
obtención, ganancia, logro. Esta es, para gran parte de los mu'táziles 
bagadíes y basrenses, distinguible del poder exclusivo de Dios (la crea- 
ción), aunque en el lenguaje empleado, a veces, se habla de “creación” 
en el hombre sin darle el mismo sentido que en Dios. Otros niegan ab- 
solutamente que el hombre tenga poder “creador”, ni adquirente, pero 
estos no son mu’täziles. 


Si el hombre tiene potencia para actuar efectivamente (adquirir), es 
causa de sus efectos (aunque, en última instancia la causa primera es 
Dios, pero no quiere decir que lo determine Dios). No pueden confluir 
dos causas efectivas simultáneas sobre el mismo efecto; así, si la ad- 
quisición humana se logra por su potencia efectiva, el hombre es libre 
y responsable de sus efectos inmediatos y mediatos. 


Dios o la Inteligencia Agente es causa eficiente de la capacidad hu- 
mana para adquirir, pero la potencia divina no adquiere, sino que crea 
el poder para que el hombre conozca. 


Dicen los mu'táziles bagadíes: ni se califica el Creador con la po- 
tencia [de obrar] la obra de sus siervos, ni cosa alguna del género de 
aquello para lo cual les dio potencia, ni se califica con la potencia de 
crear para sus siervos una fe mediante la cual sean creyentes, ni una 
infidelidad mediante la cual sean incrédulos, ni una desobediencia 
mediante la cual sean desobedientes, ni una adquisición mediante la 
cual sean adquirentes.?? 


30 RUBIO, El “ocasionalismo " de los teólogos especulativos del Islam, 32. Cita tex- 
tual tomada de AL-AS’ ARI, Magalat al-Islamiyin, II, 205-206. 
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Sin embargo, algunos, como al-Sahhám, sostienen que en ambos hay 
poder agente efectivo sobre el efecto (en este caso el conocer), pero la 
distinción se da entre una acción eficiente por constricción (necesaria) 
por parte de Dios, y una acción eficiente por adquisición (producida, 
y, por lo tanto, contingente).*! Pero, la mayoría afirma la separación de 
ámbitos de agencia efectiva: la divina y la humana, aunque la segunda 
dependiente en su existencia, pero no en su eficiencia, de la primera. 


6. La relación entre la potencia divina 
y la acción cognitiva humana: creación y adquisición 


La postura de al-Farabi acerca de la conexión (como causa eficiente, y 
no, en este punto como causa final), ittisal (coniunctio, en latin) entre el 
intelecto humano y el Intelecto Agente dando lugar a un conocimiento 
intelectual adquirido, es más cercana a las tesis promovidas dentro de 
ciertas tendencias del movimiento de la sí 'a e, inclusive, del sufismo,*? 
que de la filosofía griega. Según Corbin, al-Farabi se acercaba, con el 
valor dado a la profecía como vínculo de conexión con el Dador de las 
Formas, a un tipo de espiritualidad (hiero-gnosis) desligada de la orto- 
doxia sunnita y del kalam escolar, aunque “si se hubiese reconocido el 
vínculo que esa noción [ ‘aq/] establecía entre la mediación del Ángel 
y la iluminación por la Inteligencia, la filosofía habría encontrado una 
situación más favorable”.* Tal conocimiento espiritual alcanzado por 
el intelecto humano es definido por Molla Sadra de Shiraz (teólogo 
iraní de los siglos 16-17) como una gnosis teofánica que puede tener 
su fuente o, en la sharr'at, o en una ciencia espiritual, sea adquirida por 
razonamiento o experiencia, o mediante la aprehensión intuitiva de los 
primeros principios. Esta ciencia de los primeros principios (matbii’) 
es innata y a priori.“ Es interesante hacer notar que los estudiosos de 
este teósofo apuntan la herencia que recibe, indirectamente, del pensa- 
miento farabiano que se desarrolló en Irán. Los primeros principios o 
cogniciones primarias son intuidas en forma inmediata por el intelecto 


31 RUBIO, El “ocasionalismo” de los teólogos especulativos del Islam, 31. 


32 A partir de fines del siglo 9 algunos pensadores mu'táziles migraron desde Bagdad 
y Basora al Irán, y se conectaron, y hasta se fusionaron, con elementos del pensamiento 
chiíta y sufi. 

33 CORBIN, Historia de la filosofía islámica, 131. 


3 CORBIN, Historia de la filosofia islámica, 132. 
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humano, sin necesidad de abstracción, inferencia, aprendizaje, ni expe- 
riencia; son iluminados por el Intelecto Agente (o el Angel Gabriel para 
la teosofia iraní, y la shi'a). 


KKK 


La perspectiva filosófica de al-Farabi es cercana y entendible a partir de 
una lectura haciendo uso de significaciones provenientes de la doctrina 
mu'tázil, pero, al mismo tiempo, si bien el autor enmarca la necesidad 
de alcanzar la verdad hacia un fin último del hombre, que es alcanzar la 
felicidad en esta vida y luego de ésta, afirma que no todos están capa- 
citados para alcanzarla en sí. Es decir, la adquisición de la verdad en su 
propia naturaleza no es para todos los hombres, sino para los filósofos, 
aunque todos deben conocer, por lo menos por vía imaginativa o sim- 
bólica esta verdad. 
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rom the tradition! related to Aristotle's Kitab al-Burhan (Posterior 
Analytics)? Avicenna? assumes the intellectual capacity of human 
beings to arrive at the knowledge of unknown things from things that 
are known‘ and to think universally about particulars.? From a psycho- 
logical perspective, these kinds of approaches to knowledge are found 


! See F. BUDELMANN and J. HAUBOLD, "Reception and Tradition", in 4 Companion 
to Classical Receptions, ed. L. HARDWICH and C. STRAY (Blackwell Companions to the 
Ancient World), Malden-Oxford-Carlton 2008, 13-25. 


? On Aristotle's Posterior Analytics in the Arabic tradition, see D. GUTAS, “Avi- 
cenna's Philosophical Project", in /nterpreting Avicenna, ed. P. ADAMSON, Cambridge 
2013, 7-27, 36; T. STREET, “Avicenna on the Syllogism", in Interpreting Avicenna, 
ed. P. ADAMSON, Cambridge 2013, 51-52; D. GUTAS, Avicenna and the Aristotelian 
Tradition (Islamic Philosophy, Theology and Science. Texts and Studies), Leiden-Bos- 
ton 2014, 169-220, 300-23, 351-59; M. E. MARMURA, “The Fortuna of the Posterior 
Analytics in the Arabic Middle Ages", in Probing in Islamic Philosophy: Studies in 
the Philosophies of Ibn Sina, Al-Ghazali, and Other Major Muslim Thinkers, ed. M. E. 
MARMURA, New York 2005, 355-73. 


* On Avicenna’s life and philosophical background, see D. REISMAN, “The Life and 
Times of Avicenna. Patronage and Learning in Medieval Islam", in /nterpreting Avi- 
cenna, 7-27. 

* See IBN SINA, Kitab al-Nafs, ed. F. RAHMAN, London 1959, vol. I, 206; AVICENNE, 
Psychologie d’Ibn Sina, éd. et trad. J. BAKOSH, Praga 1956, 146; J. MCGINNIS and D. C. 
REISMAN, Classical Arabic Philosophy. An Anthology of Sources, Indianapolis-Cambri- 
dge 2007, 186; AVICENA, Livro da alma, trad. M. ATTIE FILHO, Sào Paulo 2011, 214. 


5 See IBN SINA, Kitab al-Nafs 1.5, ed. RAHMAN, 40, vol. I, 206-7, vol. III, 221-22; 
éd. et trad. BAKOSH, 33, 146, 157-58; trans. MCGINNIS and REISMAN, 179, 186, 192; 
trad. ATTIE FILHO, 69-70, 215, 229; P. ADAMSON, “On Knowledge of Particulars", in 
Proceedings of the Aristotelian Society 105 (2005), 257-78. 

$ According to D. N. HASSE, *Avicenna's Epistemological Optimism", in /nterpret- 
ing Avicenna, 109, there are two interpretative traditions *about [Avicenna's] theory of 
intellectual knowledge. Those who emphasize the Neoplatonic character of Avicenna's 
position say that all intellectual knowledge comes from the emanation of the active 
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in the book Kitab al-Nafs (On the Soul). According to some scholars," 
the perceptible activity of the intellect could be expressed in terms of 
“abstraction” (tajrid). However, although Avicenna uses this vocabu- 
lary and its correlates, it is a generic way to explain the capacity of 
some soul's faculties of perceiving forms. Thus, since the term “ab- 
straction” (and other related words) occurs in the passages* describing 
sensible and also intellectual perception, it does not indicate the intel- 
lect’s proper activity. This activity seems to require the reception of the 
external contents by using the senses and the perception of something 
cognitively relevant in them. 


TA 


Avicenna devotes the entire K. al-Nafs V to the rational soul (al-nafs 
al-nätiga) or the human intellect (a/-‘agl). From the four criteria found 
in K. al-Nafs V.2,? we find the distinction between the intellect and 
the other perceptive faculties. External senses, internal senses, and 
intellect are receptive faculties since they perceive external content 
(material or intelligible forms) through a certain type of assimilation 
(al-tab 9. Although these faculties share some properties, for example, 
being receptive of forms, they are different faculties according to the 
following criteria: (a) their corporeal or incorporeal nature," (b) the ac- 


intellect, which is the lowest of the celestial intelligences. Those who emphasize the 
Aristotelian character of Avicenna's philosophy argue that for Avicenna, intellectual 
knowledge depends upon the human capacities of abstracting, thinking and intuition.” 

7 See Hasse, “Avicenna’s Epistemological Optimism”, 109-11; D. N. HASSE, “Avi- 
cenna on Abstraction”, in Aspects of Avicenna, ed. R. WISNOVSKY, Princeton 2001, 
39-72; J. MCGINNIS, “Making Abstraction Less Abstract: The Logical, Psychological, 
and Metaphysical Dimensions of Avicenna's Theory of Abstraction", in Proceedings of 
the ACPA 80 (2007), 169-83. 

$ See IBN SINA, Kitab al-Nafs 1.5, 11.2, V.5, V.6, ed. RAHMAN, 48, 58-61, 234-36, 
239; éd. BAKOSH, 33, 40-44, 167-69, 170; trans. MCGINNIS and REISMAN, 184, 199- 
200, 202; trad. ATTIE FILHO, 69-70, 78-81, 242-45, 246. 

? Tam going to discuss them later. See IBN SINA, Kitab al-Nafs V.2, ed. RAHMAN, 
209-18; éd. BAKOSH, 148-58; trans. MCGINNIS and REISMAN, 188-92; trad. ATTIE FI- 
LHO, 218-28. 

10 According to J. MCGINNIS, Avicenna, New York 2010, 120-21: *[...] If the materi- 
al intellect, that is, the receptacle of one's concepts, were associated with some bodily 
organ, then again that body would have been either indivisible (and so either a point or 
an atom) or divisible (in which case accidentally divided concepts would have either 
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tivity performed by each one,'' and (c) their proper object.' Thus, the 
human intellect is different from the other receptive faculties because 
it is incorporeal and it performs a complete abstraction of the intelligi- 
ble truths. Despite the distinction between those abstractive activities, 
from an epistemological point of view, they perform a collaborative 
activity. 


At the time of describing the three modes of conceptualization of 
intelligible forms (tasawwur al-ma 'qülat),? Avicenna discerns between 
different kinds of ordering: the ordering performed by the imagina- 
tion and another one performed by the incorporeal substance (i.e., the 
human intellect). The intellect orders universal meanings (a/-ma‘änt 
al-kulliyat)^ and the imagination orders intentions “as a perceptible 
[content] not as an intelligible [one]."? The difference between these 
two kinds is related to the proper faculty (1ntellect or imagination) and 
to the contents that are ordered (material forms or intelligible forms). 


similar or dissimilar parts). All options have led to absurdities. Therefore, the assump- 
tion that the intellect is in some way associated with a material body—again the very 
assumption that gave rise to those absurdities—must, Avicenna contends, be rejected. 
Therefore, ends Avicenna, the intellect must be an immaterial substance in its own 
right, and as such must be really distinct from the body.” 


! [BN SINA, Kitab al-Nafs 1.5, 11.2, V.2, ed. RAHMAN, 48, 58, 216; ed. et trad. BAKOSH, 
29, 40, 153; trans. MCGINNIS and REISMAN, 184; trad. ATTIE FILHO, 64-65, 78, 224. 


12 [BN SINA, Kitab al-Nafs V.2, ed. RAHMAN, 214-15; ed. et trad. BAKOSH, 151-52; 
trans. MCGINNIS and REISMAN, 191-92; trad. ATTIE FILHO, 222-23. 


P In Kitab al-Nafs V.6, there are three types of conceptualization. According to 
Black's terminology, they are the actual conceptualization, intellectual memory, and 
spontaneous conceptualization. See IBN SINA, Kitab al-Nafs V.6, ed. RAHMAN, 241-42; 
éd. BAKOSH, 171-72; trans. MCGINNIS and REISMAN, 203-4; trad. ATTIE FILHO, 248-49; 
D. BLACK, “Rational Imagination: Avicenna on the Cogitative Power", in Philosoph- 
ical Psychology in Medieval Arabic and Latin Aristotelianism, ed. J. TELLKAMP and 
X. F. López, Paris 2013, 73-75. 


^ According to BLACK, “Rational Imagination: Avicenna on the Cogitative Power", 
74, “Avicenna affirms that the parts that are ordered here are universal meanings, so 
they must have something incorporeal as their subject. He adds that there may also be a 
concomitant arrangement of parts in the imagination (al-khayal) when the proposition 
is expressed linguistically. This linguistic, imagined counterpart may also admit of 
different but equivalent formulations [...].” 

5 TBN SINA, Kitab al-Nafs V.6, ed. RAHMAN, 241; éd. et trad. BAKOSH, 171; trans. 
MCGINNIS and REISMAN, 204; trad. ATTIE FILHO, 248. 
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Even if Avicenna in K. al-Nafs V.6'* distinguishes them, intellectual 
ordering depends on the imaginative content to be fulfilled. Since the 
material forms perceived through the senses are the subject of the the- 
oretical intellect’s activity, the intellect is not able to act without the 
content provided by the imagination. Its first contribution is to assist 
the intellect during the acquisition of simple universals. As stated by K. 
al-Nafs V.3," this happens when our intellect considers what is com- 
mon, different, essential and accidental in the material forms. These 
simple universals that come from the material forms are the concepts 
produced by the intellect after conceptualizing them. 


IL. 


Itis a difficult task to establish when the intellect does not use the inter- 
nal senses (especially estimative and cogitative faculties) and it starts 
to act by itself. Some interpretations!’ that attribute a leading role to the 
cogitative faculty understand the act of thinking (fikr) as its proper ac- 
tivity. Presuming that “the standard operations of discursive thinking"? 
are “analysis and synthesis”? and that the activity of the cogitative 
faculty is combining and separating forms, it is concluded that thinking 
is performed by the cogitative faculty which “has some sort of access 
to the universal intelligibles."?! 


There are two problems related to this description of thinking. The 
first one is based on the fact that the cogitative faculty does not deal 
with intelligible forms, but only with material ones. According to some 
arguments in K. al-Nafs V.2? against the receptacle of intelligible forms 


16 See IBN SINA, Kitab al-Nafs V.6, ed. RAHMAN, 241-42; éd. et trad. BAKOSH, 171- 
72; trans. MCGINNIS and REISMAN, 203-4; trad. ATTIE FILHO, 248-49; BLACK, “Rational 
Imagination: Avicenna on the Cogitative Power”, 74-75. 

17 See IBN SINA, Kitab al-Nafs V.3, ed. RAHMAN, 222; éd. BAKOSH, 156-57; trans. 
McGinnis and REISMAN, 192; trad. ATTIE FILHO, 229. 

!8 BLACK, “Rational Imagination: Avicenna on the Cogitative Power”, 59-81. 

12 BLACK, “Rational Imagination: Avicenna on the Cogitative Power”, 70. 

2 BLACK, “Rational Imagination: Avicenna on the Cogitative Power”, 70; K. 
GYEKYE, “Al-Fãrabi on Analysis and Synthesis”, in Apeiron 6 (1972), 33-38. 

21 BLACK, “Rational Imagination: Avicenna on the Cogitative Power”, 69. 

2 See IBN SINA, Kitab al-Nafs V.2, ed. RAHMAN, 209-14; éd. BAKOSH, 148-51; trans. 
McGinnis and REISMAN, 188-91; trad. ATTIE FILHO, 218-21; MCGINNIS, Avicenna, 120-21. 
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being a body or a particular magnitude, the activities of human intel- 
lect are different from other perceptive activities because of its nature 
and objects. Avicenna’s reasoning, as stated by the point’s analogy,? de- 
pends upon the principle of adequacy: the corporeality or incorporeality 
of the soul’s faculties is deduced from the materiality or immateriality 
of their objects. The nature of intelligible forms is used as a criterion to 
distinguish the intellect from cogitative faculty and the nature of mate- 
rial forms and meanings are used as a criterion to distinguish cogitative 
faculty from estimative one. Thus, since the cogitative faculty is “in the 
medial ventricle of the brain,”?* it possesses a material dimension and 
cannot perceive immaterial forms. The intellect perceives them because 
it is the only incorporeal faculty. We find four criteria in K. al-Nafs V.2% 


3 See IBN SINA, Kitab al-Nafs V.2, ed. RAHMAN, 209-14; trans. MCGINNIS and REIS- 
MAN, 188-91. Avicenna uses the point’s analogy to bring forward the incoherencies 
when someone affirms the corporeality of the human intellect. If (a) the receptacle of 
the intelligible forms were a body, the part of it that receives the form would be either 
(al) an indivisible thing, similar to the nature of the point, or (a2) a divisible one. If 
(al) it were an indivisible body, it would be like a point. However, since the point is 
an indivisible limit, it does not possess a magnitude; and since the point is the line’s 
limit, it is not distinct from the line concerning to its magnitude: “[...] just as the point 
is not essentially independent, but is an essential limit precisely of what is itself a mag- 
nitude [...] so it accidentally possesses a magnitude [...].”Thus, it would be essentially 
indivisible and accidentally divisible because it would be a part of the body. However, 
since the intellect is an immaterial and indivisible thing, it is neither divisible nor it 
exists in the body. Avicenna, cf. IBN SINA, Kitab al-Nafs V.2, ed. RAHMAN, 211; trans. 
McGinnis and REISMAN, 189, concludes: “[...] It is, therefore, invalid to argue that the 
receptacle of the intelligibles is an indivisible part of the body.” If (a2) the intellect 
were a divisible thing, there would be immaterial forms in a material body. Being this 
body something divisible, the forms would also be divisible into similar or dissimilar 
parts; cf. IBN SINA, Kitab al-Nafs V.2, ed. RAHMAN, 214; trans. MCGINNIS and REISMAN, 
191: “[...]. Since the intelligible form cannot be divided nor can it inhere in some indi- 
visible limit of magnitude, but there must be something in us that receives it, we have 
to conclude that the receptacle of the intelligible forms is a substance that is not a body, 
nor is whatever that is in us that encounters them a faculty in a body.” 


24 [BN SMa, Kitab al-Nafs 1.5, ed. RAHMAN, 45; éd. BAKOSH, 31; trans. MCGINNIS 
and REISMAN, 182; trad. ATTIE FILHO, 67. See C. Di MARTINO, Ratio particularis: la 
doctrine des sens internes d’Avicenne a Thomas d’Aquin, Paris 2008; D.N. HASSE, 
“The Soul’s Faculties”, in The Cambridge History of Medieval Philosophy, ed. R. 
PASNAU and C. VAN DIKE, Cambridge 2010, 305-19. 

25 Avicenna's first reasoning in Kitab al-Nafs V.2 is based on the cognitive limits re- 
lated to the corporeality of some faculties. His reasoning departs from the hypothetical 
corporeality of the human intellect. The conclusions come from two possibilities: if 
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to deny the materiality of the intellect: the nature of intelligible forms; 
their potential infinity; the self-awareness of the intellect; and the fact 
that the bodily faculties weary with the use. From these criteria, Avicen- 
na deduces the autonomy of the intellect from the body. 


So far, the thesis of the independence of the intellect is a conse- 
quence of its incorporeal nature. Now, I am going to discuss its inde- 
pendence from an operative perspective. Having in mind the criteria 
of distinction of the soul’s faculties in K. al-Nafs 1.4 and I.2,” the 
intellect and the cogitative faculty have different proper actions or both 
faculties perform the same action. If we assume the second alternative, 
i.e., the identity between the intellect's activity and the cogitative facul- 
ty's activity, the criterion whereby each faculty is responsible for an ex- 
clusive activity “by essence and primarily [bi-al-dhat wa-awwalanY”2 
is annulled. Another consequence is identifying the type of abstraction 
performed by the intellect with the other type performed by the cogita- 
tive. Thus, we are violating two criteria of distinction of the soul's fac- 
ulties: one concerning the first purpose? and another one concerning 
the types of abstraction.?? 


the intellect is corporeal, it is divisible or indivisible. The second reasoning is based on 
the potential infinity of the intelligible forms. Since the bodily faculties are finite, they 
cannot be the receptacle of intelligible forms. Thus, the soul's faculty responsible for 
perceiving them is an incorporeal one. The third one explores the intellectual activity 
of intellecting a form. If the intellect were a corporeal faculty, it would not be able to 
intellect its essence (as illustrated by the flying man). The last reasoning is based on the 
limits of the bodily faculties” activities: some of these faculties fatigue by an intense ex- 
perience as seeing a bright light. See IBN SINA, Kitab al-Nafs V.2, ed. RAHMAN, 209-21; 
éd. BAKOSH, 148-57; trans. MCGINNIS and REISMAN, 188-92; trad. ATTIE FILHO, 218-28. 

26 [n Kitab al-Nafs V.2, Avicenna mentions the ability of the human intellect to think 
itself inspired by Aristotle's De anima III c.4. This kind of self-awareness is possible 
because it is not a bodily faculty. Differently, in Kitab al-Nafs 1.1, Avicenna uses the 
thought experiment of the flying man to indicate another kind of self-awareness. On 
Avicenna's experiment, see IBN SINA, Kitab al-Nafs 1.1, ed. RAHMAN, 16; J. KAUKUA, 
Self- Awareness in Islamic Philosophy: Avicenna and Beyond, Cambridge 2015, 33-35. 

27 [BN SINA, Kitab al-Nafs 1.4, 11.2, ed. RAHMAN, 33-39, 58-67; éd. BAKOSH, 23-27, 
40-46; trad. ATTIE FILHO, 57-62, 78-85. 


28 [BN SINA, Kitab al-Nafs 1.4, ed. RAHMAN, 36; éd. BAKOSH, 25; trad. ATTIE FILHO, 59-60. 
? IBN SMA, Kitab al-Nafs 1.4, ed. RAHMAN, 36; éd. BAKOSH, 25; trad. ATTIE FILHO, 59-60. 


30 IBN SINA, Kitab al-Nafs 11.2, ed. RAHMAN, 58-61; éd. BAKOSH, 40-43; ATTIE 
FILHO, 78-81. 
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III. 


The second problem related to the assumption that thinking is performed 
by the cogitative faculty raises in K. al-Nafs V.5 during the description 
of the intellect's proper activity: “the [action of multiplying the unity] is 
opposite to these two aspects [i.e., unifying similar concepts in a unique 
term; composing definitions from these terms] and this is among the intel- 
lect's proprieties, but it does not belong to other faculties which perceive 
the multiplicity as multiplicity."?' In addition to the previous vocabulary 
(conceptualizing and assenting), Avicenna describes the epistemological 
process from a different terminology: unifying the multiplicity and mul- 
tiplying the unity.? Alike the conceptualization in K. al-Nafs V.6,? the 
first process of unifying the multiplicity happens when the “many mean- 
ings [...] do not differ in definition, they become a single meaning” and 
by “combining the meanings of genera and differences into a meaning 
that is singular by the definition.” 


Conceptualization (al-tasawwur), or the process of unifying the 
multiplicity, is not a proper activity of the intellect for it acquires the 
meanings or simple universals “with the help and employment of imag- 
ination and estimative faculties.” After removing them (for example, 
‘man’ and “mortal””), the intellect projects some relations between 
these universal terms by negating and affirming (‘all men are mortal,” 
‘all mortal beings are not men,’ etc.). The result is either a negative or 


31 See IBN SINA, Kitab al-Nafs V.5, ed. RAHMAN, 235-36; éd. BAKOSH, 167-68; trans. 
McGiNNIS and REISMAN, 200-1; trad. ATTIE FILHO, 243. 

32 [t seems to me that there is a kind of equivalency concerning these terminologies. 
Although Avicenna does not give much information about it in V.5, the process of 
unifying the multiplicity is described as the process of acquiring single concepts and 
composing propositions from them; it is similar to the description of the conceptualiza- 
tion in V.6. 

33 See IBN SINA, Kitab al-Nafs V.6, ed. RAHMAN, 241-42; éd. BAKOSH, 171-72; trans. 
MCGINNIS and REISMAN, 203-04; trad. ATTIE FILHO, 248-49; BLACK, “Rational Imagi- 
nation: Avicenna on the Cogitative Power", 74-75. 

34 [BN SINA, Kitab al-Nafs V.5, ed. RAHMAN, 236; trans. MCGINNIS and REISMAN, 200. 

35 IBN SINA, Kitab al-Nafs V.5, ed. RAHMAN, 236; trans. MCGINNIS and REISMAN, 200. 

36 IBN SINA, Kitab al-Nafs V.3, ed. RAHMAN, 222; éd. BAKOSH, 156-57; trans. MC- 
GINNIS and REISMAN, 192; trad. ATTIE FILHO, 229. 

37 AVICENNE, Le Livre de Science I: Logique, Métaphysique, trad. M. ACHENA et H. 
MASSE, Paris 1955, 90-91. 
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an affirmative proposition that needs to be verified through syllogistic 
reasoning. An example is “all bodies have forms and everything that 
has form is created. Ergo, the body is created,”* where the conclusion 
is the reunion ofthe terms “body” and “created” in the minor and major 
premises. These concepts are the principles whereby the conclusion 
can be reached. According to Arif,” the conclusion of a demonstration 
not only exhibits “that things are so,”* but “why they are so.”*! 


After those processes, Avicenna highlights that the intellect “returns 
to itself"? during the process of multiplying the unity or assenting. We 
find the autonomous activity of the intellect in many parts of K. al-Nafs.* 
The main idea is that the intellect, once having acquired the first princi- 
ples, ^ “turns back to itself." ^ Thus, there is a moment when the intellect 
does not need to use the bodily faculties, not even the cogitative faculty. 
Albeit the text is not clear enough about this, this moment happens in 
the degree of acquired intellect (al- ‘ag! al-mustafad)* when the intellect 
has already conceptualized the intelligible forms. At that moment, the 
intellect acquires through intuition the middle terms of the syllogism (qi- 
yäs).* After that, it is able to assent the truth or falsity of its statements. 


38 AVICENNE, Le Livre de Science I, trad. ACHENA et MASSE, 48. 

? There are two kinds of demonstration: the “burhán inna" and the “burhán lima"; 
“the former gives us understanding of the fact, whereas the latter informs us the reason 
for the fact”; cf. S. ARIF, "Intuition and its Role in Ibn Sina’s Epistemology”, in Journal 
of the International Institute of Islamic Thought and Civilization 5 (2000), 101. 

^ ARIF, "Intuition and its Role in Ibn Sina's Epistemology", 101. 

41 ARIF, “Intuition and its Role in Ibn Sina’s Epistemology”, 101. 

2 IBN SINA, Kitab al-Nafs V.3, ed. RAHMAN, 222; éd. BAKOSH, 156-57; trans. Mc- 
GINNIS and REISMAN, 192; trad. ATTIE FILHO, 230. 

% IBN SINA, Kitab al-Nafs V.1, V.2, V.3, V.6, ed. RAHMAN, 208-9, 220, 222, 247-50; 
éd. BAKOSH, 175-77; trans. MCGINNIS and REISMAN, 187-88, 192, 204-5; trad. ATTIE 
FILHO, 216, 226, 230, 253-55. 

4 On the nature of the primary principles and how the human intellect knows them, 
see ARIF, "Intuition and its Role in Ibn Sina's Epistemology”, 105-6; D. Guras, “The 
Empiricism of Avicenna", in Oriens 40 (2012), 391-436. 

5 TBN SINA, Kitab al-Nafs V.3, ed. RAHMAN, 222; trans. MCGINNIS and REISMAN, 192. 

4 The human intellect passes through different steps: (1) material intellect; (2) intel- 
lect in habitu; (3) intellect in act; (4) acquired intellect. IBN SINA, Kitab al-Nafs 1.5, ed. 
RAHMAN, 48-50; trans. MCGINNIS and REISMAN, 184-85; D.N. HASSE, Avicenna s De 
anima in Latin West, London-Turin 2000, 175-79. 


4 The intellect can receive the middle term through instruction (learning) or in- 
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KKK 


Some final considerations are necessary due to a couple of presupposi- 
tions that I assumed during the above analysis. Briefly, the first presup- 
position is the absence of innate intelligible forms. Since the rational 
soul passes from a state of absolute potentiality to a certain degree of 
actuality,* it depends on the bodily faculties to start this process of 
thinking. The human intellect’s potentiality is a natural disposition to 
acquire forms during life. The second presupposition is the causal de- 
pendency of the human intellect on an external active principle. Based 
on the principle “whatever is brought from potentiality to actuality does 
so only on account of a cause in act,”* Avicenna establishes a relation- 
ship between two types of intellect: the human and the agent intellect. 
Since the cause does not depend on the human intellect to exist,” al- 
though it provides intelligible forms to it, it is described as “an intellect 
in actuality where there are the separated principles of the intelligible 
forms."*! This active cause responsible for the existence in actuality of 
a certain type of intelligible form is the agent intellect.? From it, the 
syllogism's middle term is emanated to the human intellect. Only then, 


tuition. See IBN SINA, Kitab al-Nafs V.6, ed. RAHMAN, 248-50; éd. BAKOSH, 176-77; 
trans. MCGINNIS and REISMAN, 204-5; trad. ATTIE FILHO, 253-55. 

18 [BN SINA, Kitab al-Nafs V.5, ed. RAHMAN, 234; éd. BAKOSH, 166; trans. MCGINNIS 
and REISMAN, 199; trad. ATTIE FILHO, 242. 

? [BN SINA, Kitab al-Nafs V.5, ed. RAHMAN, 234; éd. BAKOSH, 166; trans. MCGINNIS 
and REISMAN, 199; trad. ATTIE FILHO, 242. 

? The agent intellect is ontologically independent of the human soul. See M. FRE- 
DE, "La théorie aristotélicienne de l'intellect agente", in Corps et áme: sur le De ani- 
ma d Aristote, éd. C. Viano (Bibliothèque d'Histoire de la Philosophie), Paris 1996, 
377-90; L. KOSMAN, “What Does the Maker Mind Make?”, in Essays on Aristotle's De 
anima, ed. M. NussBAUM and A. RORTY, Oxford 1992, 343-58; F. SCHROEDER and R. 
Topp, Two Greek Aristotelian Commentators on the Intellect, Toronto 1990; J. JOLIVET, 
“Étapes dans l’histoire de l'intellect agent", in Perspectives arabes e médiévales sur 
la tradition scientifique et philosophique grecque, éd. A. HASNAWI, A. ELAMRANI-JA- 
MAL et M. AOUAD, Leuven-Paris 1997, 569-82; A. M. GoICHON, Lexique de la langue 
philosophique d Ibn Sina, Paris 1938. 

51 [BN SINA, Kitab al-Nafs V.5, ed. RAHMAN, 234; ed. et trad. BAKOSH, 166-67; trans. 
MCGINNIS and REISMAN, 199; trad. ATTIE FILHO, 242. 

5 We do not find enough information about this agent intellect in Avicenna's Kitab 
al-Nafs. See AVICENNA, Libro della guarigione: Le cose divine 1X.4, trad. A. BERTO- 
LACCI, Torino 2008, 748-49. 
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assent is performed. Though the epistemological relationship between 
both intellects surpasses the aims of this analysis, it supports the hy- 
pothesis that the assistances of the imagination and estimative faculties 
are not enough to explain the human activity of thinking. 


Therefore, the process of thinking could be described as follows: 
(A) the intellect acquires concepts from the internal senses like “body” 
and “created.”* Then, it is disposed to order these terms in the state- 
ment “all bodies are created.” This initial step of conceptualization pre- 
pares the intellect to receive the middle term “having a form” through 
intuition, which is the cause of the connection between the minor term 
“body” and the major term “created.” (B) After getting the middle term 
(through intuition or learning), the syllogism's propositions can be ar- 
ticulated: “all bodies have a form” and “everything that has a form is 
created.” To arrive at the degree of acquired intellect, the human intel- 
lect must have already conceptualized the meanings and turned itself 
to the source of the middle terms, 1.e., the agent intellect. According to 
Gutas, “[...]. Reflection and thinking, based on abstraction and logical 
analysis, prepare the intellect for intuition, 1.e., to hit upon the middle 
term or receive it from the active intellect [...].”%* 


Universidade Federal de Lavras 


33 According to another example, cf. IBN SINA, Kitab al-Burhan, 259, apud HASSE, 
Avicenna 5 De anima in Latin West, 181, “[...] if a person sees the moon and [realizes] 
that it only shines, according to its phases, on the side which faces the sun, then his 
mind by means of intuition tracks down the middle term, which is: the cause for the 
shinning of [the moon] is the sun.” 

* D. GUTAS, “Avicenna: The Metaphysics of the Rational Soul”, in The Muslim 
World 102 (2012), 421. 
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Introduction 


ES will is usually defined as a kind of capacity of a rational agent 
“to choose a course of action from among various alternatives." It 
is "closely connected to the concept of moral responsibility" without 
being totally exhausted by this connection.! In fact, free will has been 
subject to many fruitful discussions and scrutiny works throughout 
the history of philosophy, in ethics, psychology and theology, yet it 
was investigated first in physics. The issue of self-motion, namely 
the spontaneous motion, was the primary context in which the ques- 
tion of voluntary motion was addressed in the Aristotelian physics. 
Though Aristotle gave little importance to this question in his PAys- 
ics, it seems that a Muslim commentator, Ibn Bajja, who was born 
in Zaragoza around 1085 and died in Fez about 1138, provided a 
profound analysis of this kind of motion. Moreover, Ibn Bajja was 
very concerned with the question of human will as attested by his pre- 
served treatises.? He even included in the heart of his Commentary on 
Aristotle s Physics, especially in Book 7, many passages from Ethics 
to support his idea that human motion is based on a distinct principle 
that is different from that of simple natural bodies as well as from 
animal motion. 


In this paper, I attempt to demonstrate that it is through the notion 
of will that Ibn Bajja differentiated the motion proper to animals from 
the motion proper to simple bodies, on one hand, and through the no- 


! T. O'Connor, “Free Will", in Free Will: Critical Concepts in Philosophy — Vol- 
ume 1: Concepts and Challenges, ed. J. M. FISCHER, London-New York 2005, 7. 


2 Cf. tadbiru al-mutawahhid; risalat al-wadà 5 risalat al-ittisal, in IBN BANA 
[AVEMPACE], La conduite de l'isolé et deux autres épitres (Epitre de l'adieu; Con- 
jonction de l'intellect), éd. et trad. C. GENEQUAND, Paris 2010. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 283-294 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121787 
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tion of free will the motion proper to virtuous, free and responsible 
humans from natural and spontaneous motions, on the other. The will 
in this sense is a principle of motion and rest in the animals. However, 
free will presupposes choice, virtue, discernment and responsibility. 
Based on a previous work published in Arabic,? an analysis of a few 
passages from his commentary will be provided to show that Ibn Bäjja 
shifted from physics to ethics to explain that rational discernment, vir- 
tue, and responsibility are required conditions for the human mover to 
be different from natural and spontaneous movers. 


Hence, this paper explores how Ibn Bäjja’s (Avempace's) con- 
ception of free will was elaborated in his physics while addressing 
the question of the physical self-motion in bodies, the spontaneous 
motion in animals, and the voluntary motion in humans, the question 
of the first mover in the human being and how it is different from the 
animal and natural mover, with a special focus on Avempace's notion 
of will and even compare few passages with Aristotle, Philoponus, 
and Ibn Sina. The paper ends by highlighting some elements of nov- 
elty in Ibn Bajja’s conception of human free will, compared to his 
predecessors. 


1. From Natural Motion to Spontaneous Motion 


Since the beginning, in his Commentary on Aristotle s Physics, Ibn 
Bajja took a distance from Aristotle's conception of will in the realm 
of natural world. If nature, according to Aristotle, is a principle of mo- 
tion and rest, for Ibn Bajja, it is rather a principle of change which is a 
general principle that embraces also the principle of soul, and conse- 
quently the will.* Indeed, Ibn Bajja distinguished three meanings of the 
term ‘nature’: (i) generally, nature is the composite of matter and form; 


3 See S. EL BOUSKLAOUI, “mafhüm al-harakat a-ttilqa’iyyat ladà Ibn Bajja [Ibn 
Bajja's Notion of Spontaneous Movement]", in Journal of Al-Fikr al- ‘Arabi al-Mu “Gsir 
144-145 (2008), 100-19; S. EL BOUSKLAOUI, mafhüm al-iradat fi al-falsafat al-islami- 
yyat al-mashshã iyyat [The Notion of the Will in the Islamic Peripatetic Philosophy], 
Beirut 2010, 73-110. Jamal Rachak reproduced many paragraphs, often literally, from 
the latter book in J. RACHAK, “La Volonté chez Ibn Bäjja (m. 1139). De la Physique à 
l'Ethique", in Philosophie et Science en Occident Musulman, ed. T. BOURKANE, Mar- 
rakech 2012, 7-27; republished in Philosophia 14 (2016), 51-71. 

^ See IBN BAJA, Sharh al-Sama ' al-tabi T li-Aristütális [Commentary on Aristotle 5 
Physics], ed. M. FAKHRI, Beirut 1973, 25. 
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(11) particularly, nature is the form; (111) and more particularly, nature 
is the soul. 


Also, despite the priority that Aristotle apparently gave to finali- 
ty, the reader of Aristotle's Physics cannot avoid the conclusion that 
finahty (al-ghà 'iyyat) 1s nothing but the other side of necessity. It is 
likely for this reason that Ibn Rushd asserts that we may rather attribute 
necessity to the end rather than to the matter.* Nevertheless, Ibn Bajja 
believed that necessity 1s undoubtedly related to the matter, and the end 
to the perfection. Moreover, he went on to say that necessity constitutes 
a serious obstacle for nature to achieve its goals.” Thus, the natural 
deterministic principle of causality receded to leave the way open to 
another unnatural principle of causality, i.e., the will. 


Indeed, the question of voluntary movement is extensively studied 
by Ibn Bajja in the books dedicated to the subject of motion, while ex- 
amining the problem of self-mobile, namely spontaneous movement in 
simple bodies and complex ones as well. Interestingly, Ibn Bajja asserted 
that since the presence of natural body in unnatural position “is due to an 
obstacle [...], then the remover of the obstacle is in some way a mover.”* 


Ibn Bäjja went even further to make the forced motion “a pure nat- 
ural motion."? This means that pure natural motion is, in fact, a forced 
motion, as long as the elemental natural body never moves from its 
natural position unless an external “violent” cause intervenes. This 
made the question of the mover in the natural bodies a problematic 
issue, “object of doubt and question"? in terms of Ibn Bajja. How is 


5 [BN BAJA, Sharh al-Sama ' al-tabi T li-Aristutalrs, ed. FAKHRI, 26. 

$ [BN RUSHD, Jawami'u al-sama i al-tabi t, ed. J. PUIG, Madrid 1983, 25, states: 
“min al-ahra an nansuba al-idhtirar ila al-ghayat la ila al-maddat". 

7 [BN BAJA, Sharh al-Samã ' al-tabi't li-Aristutalis, ed. FAKHRI, 29. He states, for 
instance, that “al-hayawänu yamutu bi al-darürati la ’alä al-afdali, wa yansha’u la bi 
al-darürati wa lakin li annahu afdalu"; “the animal dies by necessity not because it is 
the best. However, it is generated not by necessity, but because it is the best". 

$ [BN BAJA, Sharh al-Sama ' al-tabi li-Aristutalis, ed. FAKHRI, 160: “wa wujüduhu 
fi ghayri mawdi'ihi al-tab1'1 imma huwa li ‘a’igin, fa rafi‘u al-‘a’igi huwa al-muharriku 
al-awwalu li hadhihi al-harakati, fa ‘inna muzila al-'a'iqi muharrikun bi wajhin má”. 

2 IBN BAJJA, Sharh al-Sama' al-tabi li-Aristutalrs, ed. FAKHRI, 34: “al-taharruku 
al-tabi T al-mahd”. 

10 IBN BAJA, Sharh al-Samã' al-tabi t li-Aristatalis, ed. FAKHRI, 34: “Waga'a 
al-tashkiku ‘alayhi wa ya‘ridu al-ssu alu fihi”. 
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it correct, then, to say that these simple bodies have a self-principle of 
motion and rest in themselves, and, at the same time, they do not move 
by themselves unless the violent force disappears or an external agent 
remove the obstacle? 


Although the answer provided by Ibn Bajja sounds paradoxical," 
it is not. In fact, he did not reject the principle of self-motion in sim- 
ple bodies; he simply denied that these bodies have voluntary motion. 
Since potentiality is divided into two types: active and passive, simple 
bodies have only the passive potentiality, and they do not have the ac- 
tive one, which is proper to animals." 


Thus, Ibn Bajja introduced a new classification of motion that is 
completely different from the previous classifications of Aristotle, Ibn 
Sina, and even the one he initially adopted.'* For Aristotle, motion is ei- 
ther natural or forced, spontaneous motion is a kind of natural motion. 
Like Ibn Sina, Ibn Bajja added spontaneous as a third distinct kind of 
motion.'* Later, as we shall see, he adopted a binary classification of 
motion: necessary motion (combining all kinds of necessary motion be 
it violent or natural or even celestial motion) and voluntary motion." 


2. From Spontaneous Motion to Voluntary Motion 


Ibn Sina noted that the question of spontaneous motion is under 
debate among scholars. If we exclude their divergence on whether 
the two extremes (plants and celestial bodies) are included within the 


!! Cf. M. ZIYADAT, al-harakat min al-tabi ‘at ila mà ba ‘d al-tabr'at, dirasat fi falsafat 
Ibn Bajja [The Movement from Physics to Metaphysics. A Study in Ibn Bajja’s Philos- 
ophy], Beirut 1992, 54. 

12 [BN BAA, Sharh al-Sama ' al-tabi T li-Aristutalis, ed. FAKHRI, 161: “wa laysa li al- 
ajsami quwwatun ‘ala an taf‘ala harakatan, bal laha quwwat ‘ala an taqbala harakatan 
aw sukünan. Wa lidhalika la yugal innaha tataharraku min tilga’iha”. 

5 Ibn Bajja did not distinguish between the natural mobile and spontaneous one 
before this new classification, rather he considered the second a kind of the first one. 

14 Ibn Bajja, Sharh al-Sama‘ al-tabr' li-Aristütälis, ed. Fakhri, 135. According to 
Ibn Bajja, there are three kinds of motions: forced motion, natural motion, and sponta- 
neous motion. He states: “fa al-mutaharriku thalathat asnaf, minha al-mutahrriku qa- 
sran, [...] wa minhu ma yataharraku tab‘an [...] wa-l-ssinfu al-thalithu al-mutaharriku 
min tilqa ihi". 

15 This distinction may be considered as a novelty in Ibn Bajja’s physics as we shall 
see in the second definition. 
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spontaneous mobile or not, Ibn Sina and Ibn Bajja agree upon the fact 
that spontaneous motion is a voluntary motion. However, it should 
be noted that while Ibn Sina related the voluntary motion to animal 
motion and the circular motion,! Ibn Bajja restricted its meaning to 
the first. 


Nonetheless, it seems that Ibn Bäjja, unlike Aristotle and Ibn Sina, 
gave much importance to the question of spontaneous motion in his 
Commentary on Aristotle s Physics. He provided two precise and com- 
prehensive definitions of spontaneous mobile, and at least two more 
new divisions of motion: 


(1) The first definition: The spontaneous mobile is the mobile “that 
does not need, to move, to an external mover such as the animal spe- 
cies."" [n the first definition, the spontaneous mobile is presented as a 
self-sufficient mobile, free from the natural condition and is not subject 
to the overwhelming natural mechanism." 


However, this definition seems to be ambiguous, and insufficient 
to completely distinguish “in terms of genus" the spontaneous mobile 
from the natural mobile which also moves by itself.'? More pointedly, 
it raises a question about the position in which the animal is situated 
between the natural bodies and the celestial bodies, as well as about the 
specificity of its motion. It seems that Ibn Bajja struggled to achieve 
this arduous task; he examined different aspects of the issue until he 
came to a second, more precise, and useful definition. 


(II) The second definition: The spontaneous mobile is “the mobile 
that may rest by itself, and this is proper to the animal.”?º In contrast 


16 [BN SINA, al-Sama ‘u al-tabi T (al-Shifa ), ed. S. ZAYED, Cairo 1983, 303. 

17 IBN BAJA, Sharh al-Samà ' al-tabi't li-Aristutalis, ed. FAKHRI, 131: “wa al-mu- 
tahrrikatu bi dawatiha, ba'duhã min tilqa’iha, wa huwa al-ladi la yahtaju fi tahrikihi 
ila ’akhar ghayrihi, ka 'anwa'i al-hayawani. Wa hada al-naw‘u mina al-mutaharriki 
innama yüjadu li al-hayawani faqat”. 

18 [BN BAJA, Sharh al-Sama ' al-tabi 7 li-Aristutalis, ed. FAKHRI, 131-32. 

? 'The spontaneous motion remains a natural motion or one of its varieties. This 
is clearly emphasized by Ibn Bajja when he considered that what moves by nature 
from something outside it, and what moves spontaneously by nature are two different 
sub-species within the species of natural mobile, such as what has legs and what has no 
legs in the animal species. 

20 IBN BAJA, Sharh al-Sama‘ al-tabi t li-Aristútalis, ed. FAKHRI, 132, defines the 
spontaneous mobile as follows: “wa na' ni bi ma yataharraku min tilqa ihi má yumkinu 
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to the natural bodies that move only one motion in one direction, the 
animal moves many different motions. 


In the light of this new definition, Ibn Bajja provided a very new 
classification of motion (with no previous analogues in other commen- 
tators, as far as I know): necessary motion and voluntary motion. The 
will is what distinguishes between what moves by nature and necessity 
and what moves by choice. Through this distinction, Ibn Bajja shifted 
from the motion of natural bodies and the motion of animals, which are 
two subspecies within the species of natural mobile?! to a fundamental 
difference between two different species of motion:? a voluntary and 
deliberative motion and a necessary motion, be it a natural or sponta- 
neous motion. Hence, Ibn Bäjja put an end to Aristotle's reluctance on 
the voluntary motion within the natural motion, as well as to his rigid 
physical system in which everything is subject to a deterministic law of 
natural or coercive necessity. 


Indeed, Ibn Bajja insisted in his commentary on Aristotle's Phys- 
ics, that human motion cannot be described as necessary,” for a person 
is free in his motions and rests, moves and rests by his will, and he 
should not be classified in the same rank as natural bodies and do not 
liken his motions with theirs. It is true that he naturally moves, as a 
body, in different manners,” but he is also distinguished from the nat- 
ural bodies as he acts by a free will through which his human nature is 
achieved, a human nature that cannot be reduced, in any sense, to some 
physical essence. 


In summary, we are not dealing here with a spontaneous motion or 
even a voluntary motion, in the Avicenian general sense of the volun- 
tary motion; it is rather a will which is basically characterized by dis- 
cernment and freedom. This takes us not only from the "spontaneous" 
natural motion of bodies to the spontaneous voluntary motion of the 


fihi an yaskuna min tilqa ihi, fa'inna fihi mabda'a al-harakati wa al-suküni. Wa hada 
al-hayawan faqat". 

21 [BN BAJA, Sharh al-Samà ' al-tabi T li-Aristútalis, ed. FAKHRI, 132. 

2IBN BAJA, Sharh al-Sama ‘ al-tabi T li-Aristutalis, ed. FAKHRI, 133. 

3 IBN BAJA, Sharh al-Samã' al-tabi T li-Aristütalis, ed. FAKHRI, 133: “fa inna 
harakata al-hayawani la tusaf bi annaha daruratun, wa li dhalika tanqasimu al-harakatu 
bi hadha al-tagabuli”. 

? [BN BAJA, Sharh al-Samà ‘ al-tabi 1 li-Aristutalis, ed. FAKHRI, 127. 
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animal, but also from the animal to human being as a free being by 
excellence. 


3. From Voluntary Motion to Deliberative Motion 


The second definition draws a clear boundary between the natural motion 
and the voluntary motion. The principle of the latter motion is the will; 
the will as a full principle of rest as well as of motion. Ibn Bajja conveyed 
the will as a self-sufficient principle that is independent of the principle 
of “nature.” If nature is the principle of motion and rest in the natural 
body, the will is the principle of motion and rest in the animal. Although 
plants have a self-principle of motion, they cannot move voluntarily, for 
the voluntary motion requires voluntary rest; not less obvious for celes- 
tial bodies (though they are more perfect than both animals and plants) 
that have no principle of rest at all, neither be it natural nor voluntary. 


It is worth to note here that, unlike Ibn Sina, Ibn Bajja avoided pro- 
viding details about the kind of motion proper to the celestial bodies, 
because it has a close connection to the question of the first mover; he 
did not describe it neither as natural nor voluntary.” The result is that, 
with this second definition, Ibn Bajja was able to exclude both plants 
and circular bodies, from the spontaneous motion. 


In contrast to Ibn Sina, who explained that the difference — between 
the will that acts in one direction and the will that acts in different 
directions — is due to the different motives and natural inclinations, 
regardless of the presence of the principle of choice, Ibn Bajja focused 
on the latter principle that considers the will distinct and independent 
from every necessary motion, be it natural or not. 


Hence, the concept of will — in Ibn Bajja’s view — requires choice 
and freedom. This leads to another shift — within the physical realm — 
not only from the world of necessity to the world of will, but also from 
the world of will in general (spontaneous motion) to the world of free 
will, which requires discernment, virtue and responsibility.?* 


25 Cf. IBN BAJJA, Sharh al-Sama ' al-tabi t li-Aristütális, ed. FAKHRI,147-48 

26 We suppose that if Ibn Bajja avoided using the word “will,” it is because of the 
theological connotation of this concept in the Islamic context. Cf. EL BOUSKLAOUI, 
mafhüm al-irádat fi al-falsafat al-islamiyyat al-mashshä’iyyat [The Notion of the Will 
in the Islamic Peripatetic Philosophy], 99-101. 
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4. Discernment and Practical Reason 


How can we explain, then, the principle of rest that is proper to the an- 
imal? What is this other unnatural principle, if only one, by which the 
animal moves and rests? Ibn Bäjja described it as a kind of discernment 
(al-tamyiz) which is, in turn, a kind of practical reason.” The human 
being is granted the practical reason and all kinds of discernment; he is 
disposed to all types of passions, as it is up to him to accept or not to 
accept a passion. Even if he accepts it, it is his call to act or not to act at 
all; if he does, it is up to him to cease the movement and rest whenever 
he wills and whenever his discernment decides so.” 


Accordingly, the motion of animals is much like the motion of natural 
bodies; although they have a kind of discernment, they necessary move 
if they get the passion which is in them “like the weight and lightness in 
the natural bodies.”? Moreover, Ibn Bajja noted that the non-virtuous 
man, despite all kinds of rational discernment that he has, necessarily 
submits to his passion and cannot rest 1f he moves by it until the passion 
is exhausted, or replaced by another passion. In this case, man resembles 
to the beast as well as to the natural body in their passive motions! 


Here, again, Ibn Bajja provided another accurate distinction be- 
tween voluntary motion that is like the necessary one (fajri majrá 
al-darüriyyat) and a free deliberative voluntary motion. Although the 
first is proper to the beast because it lacks the principle of rational 
discernment, it applies also to a non-virtuous man who resembles the 
beast in terms of his actions. Furthermore, “both of them [man and 
animal] resemble, in their motions, the natural bodies in the presence 
of passions [...]. Yet the non-virtuous man is lower in rank of existence 
[anqasu wujüdan]. The beast is disposed to accept the passion that may 
help it to have only good state or safety,”*° while the second, in addition 


27 [BN BAJJA, Sharh al-Sama al-tabi li-Aristutalis, ed. FAKHRI, 106: “li annahu lam 
yu'tã hadha al-naw‘a min al-tamyizi, wa huwa ahad anwa 1 al- agli al-‘amalr”’. He is 
may be referring to Aristotle; cf. ARISTOTE, Ethique à Nichomaque 1.13, 1102510-15, 
trad. J. VOILQUIN, Paris 1965, 41. 

28 [BN BAJA, Sharh al-Sama‘ al-tabi t li-Aristütalis, ed. FAKHRI, 106: “wa amma 
al-insan fa li annahu u tiya jamr a anwä i al-tamyizi, li dhalika ju ila qabilan li al-in- 
fi‘alati ‘ala al’itlagi, li yataharraka bi al-tamyiz min tilqai hi". 

2 IBN BAJJA, Sharh al-Sama ' al-tabi t li-Aristútalis, ed. FAKHRI, 106. 

30 IBN BAJA, Sharh al-Sama  al-tabi T li-Aristütalis, ed. FAKHRI, 106: “wa kilahuma 
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to the principle of discernment, requires other principles that are essen- 
tial to his free will, such as virtue and responsibility. 


5. Virtue 


If virtuous and good behavior is due to the supremacy of reason over 
passions according to Aristotle,*! rational discernment presupposes, in 
Ibn Bajja’s view, the need for virtue to strengthen its effectiveness with 
the necessary immunity to face the sensuous natural passions.” 


It grants him freedom, not only in preference of one passion over 
another, but also the freedom to accept or not to accept it at all. That 
is, even “if he accepts a passion, he will not necessary move by it.” 
If the motion is chosen, he would have to rest whenever he wills. On 
the other hand, the absence of virtue in a non-virtuous man makes him 
lose his freedom of choice. Consequently, he may act not only as a 
beast that moves necessarily at the presence of a natural inclination 
and cannot stop until motion ends, but also as a natural body in its 
necessary motion initiated by an external mover. The difference is that 
the beast “used to accept by nature [tubi ‘a ‘alä] the passion that makes 
him in a better state.”** However, man is required to use his intellect to 
deliberate over the outcomes of his actions before being accomplished, 
since he takes advantage of other principles of motion in him, other 
than natural principles, such as the principle of discernment and virtue; 
based on this, he assumes the consequences of his actions. 


6. Responsibility and Freedom of Choice 


In a similar way, Ibn Bäjja holds that responsibility is a necessary attri- 
bute of the voluntary, rational and free mover, whether it is first or last. 
In his quest to demonstrate the existence ofthe first absolute mover, Ibn 


yushbihäni fi harakätihimä al-ajsama al-tabr'iyyata “inda hudüri al-infi ali [...] ghayra 
anna sáhiba al-radhilati anqasu wujüdan; fa ‘inna al-hayawan ghayr al-nätiqi innama 
tubi‘a li yaqbala mina al-infi‘ali má yakün lahu bihi imma jawdat al-hali aw al-salamat 
faqat". 

?! ARISTOTE, Ethique à Nichomaque 1.13, 1102515-25, trad. VOILQUIN, 41. 

32 [BN BAJA, Sharh al-Samà ' al-tabi T li-Aristútalis, ed. FAKHRI, 105. 

33 IBN BAJA, Sharh al-Sama' al-tabi T li-Aristútalis, ed. FAKHRI, 105. 

? IBN BAJA, Sharh al-Samà ‘ al-tabi 1 li-Aristútalis, ed. FAKHRI, 106. 
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Bajja distinguishes between two kinds of first movers: (1) má yuhar- 
riku nafsahu (‘what moves on its own’); (2) má yuharriku bi ghayrihi 
(‘what is moved by external factors”). The example of “a man moving 
a pen by hand" illustrates this idea: man is the first mover in terms of 
the absolute existence (bi itlaq alwujüd), while the hand is a second 
mover moving by the first, but it is the first in the physical world (fi al- 
hayüla). The difference between the first and the last is that the phys- 
ical mover cannot move unless it is moved by a mover. The first mover 
is an agent mover (muharrik fà ‘il), self-sufficient, and “does not need, 
in order to act, another mover"; that is man who assumes the conse- 
quences of his acts, which is *worthy of blame and praise, punishment 
and reward."? According to Ibn Bajja, the middle or last mover, be it 
animated or non-animated, is merely an instrument in the hands of the 
first voluntary mover, and shall not assume any responsibility, neither 
positive nor negative, in the act and its consequences,” unless it is a 
person with discernment and deliberation. 


If the concept of will enabled Ibn Bajja to create a rift in the wall 
of Aristotle's physics on natural necessity, will, and spontaneous vol- 
untary motion of beast and man, the concept of responsibility made a 
more significant separation, between free will that assumes the respon- 
sibility for consequences and a will that is not based on freedom. Like 
Philoponus (and Kant later), as demonstrated by Wolff, Ibn Bajja also 
"connects the idea of spontaneity with the idea of a (morally) free will. 
And, like Kant, he took the morally free will to be “force which is a 
prime mover. It is a capacity to begin a process spontaneously, and it 
influences the external, corporeal world directly.” 


Is it possible according to Ibn Bajja’s physics to conclude that the 
first eternal mover is a free voluntary mover? There is a major differ- 
ence between Ibn Bäjja and Philoponus; while it is clear for Philoponus 
that the first unmoved mover is a free agent, Ibn Bajja hesitated on the 


35 IBN BAJA, Sharh al-Samà ' al-tabi T li-Aristútalis, ed. FAKHRI, 135. 

36 IBN BAJA, Sharh al-Sama‘ al-tabi 7 li-Aristütàlis, ed. FAKHRI, 135: “la yahtäju fi 
tahrikihi ila äkhar ghayrahu”. 

37 [BN BAJA, Sharh al-Sama' al-tabi T li-Aristútalis, ed. FAKHRI, 135. 

38 IBN BAJA, Sharh al-Samà ' al-tabi 1 li-Aristutalis, ed. FAKHRI, 135. 

? See M. WOLFF, “Philoponus and the Rise of Pre-classical Dynamics”, in Philo- 
ponus and the Rejection of Aristotelian Science, ed. R. SORABII, London 1987, 158. 
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issue, and seemingly asserted that the first mover acts by nature as per 
Aristotle's doctrine. 


Conclusion 


A few observations may be summarized as follows: 


Unlike Aristotle, Ibn Bajja gave much importance to the sponta- 
neous motion, as a different kind of motion. He highlighted the passive 
aspect of the natural mobile on one hand, and that the voluntary mover 
is the only real and efficient mover in the world of generation and cor- 
ruption on the other. Hence, Ibn Bajja, like Philoponus, concluded “that 
everything that has no soul, is not a mover, but a passive mobile, and 
cannot be a mover unless it is connected to a mover.” 


Indeed, Ibn Bajja is closer to Philoponus than to Aristotle in his 
conception of spontaneous activity. Philoponus' theory of impetus, also 
found in Ibn Bàjja, originated from this very conception of spontaneity 
and free will in both philosophers.*' I do not think it is a coincidence 
that we find almost the same course of analysis in Ibn Bäjja. Although 
Ibn Bajja did not seem to have a direct access to Philoponus work, his 
thought represents, in fact, a continuation ofthe same Philoponean tra- 
dition in dynamics, as Ernest Moody argued with regard to the law of 
falling bodies.” Like Kant, both “connect the idea of spontaneity with 
the idea of a (morally) free will," taken as a prime mover that sponta- 
neously acts and influences the natural world.* A detailed comparison 
is certainly needed. 


It is clear now that discussing the concept of human will or, more 
precisely, the principle mover in human beings is not at odds in physics. 
Itis rather imposed by the physical context itself; not only because man 


4% [BN BAJJA, Sharh al-Sama ' al-tabi 7 li-Aristütàlis, ed. FAKHRI, 135. 

*! WOLFF, “Philoponus and the Rise of Pre-classical Dynamics", ed. SORABJI, 157, 
has already demonstrated that *Philoponus' impetus theory originates from a certain 
idea of spontaneity, i.e. from convictions concerning the freedom of action and will,” 
and thus “the basic principles of his impetus theory to be derived from moral philoso- 
phy or ethics rather than from natural philosophy or philosophical psychology". 

? E, Moopy, “Galileo and Avempace: the Dynamics of the Leaning Tower Experi- 
ment (1)”, in Journal of the History of Ideas 12 (1951), 163-93, in particular 187-88. 


5 See WOLFF, “Philoponus and the Rise of Pre-classical Dynamics”, ed. SORABII, 158. 
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is a physical moving entity like other natural bodies, but also because 
he is a metaphysical being that moves by itself as non-physical mo- 
tion. For this reason, Ibn Bäjja provided new definitions of spontaneous 
motion and introduced new classifications of motion, some of which 
seemed unprecedented among the commentators. If motion, in Aristot- 
le's view, is either a natural or a forced motion, Ibn Bajja, like Ibn Sina, 
went further to, first, add spontaneous motion as a third distinct kind 
of motion. Second, he distinguished between two kinds of motions: 
necessary motion (proper to natural bodies and plants) and voluntary 
motion (proper to animals).^ Third, he provided a new classification 
within voluntary motion between voluntary motion and free motion. 


To sum up, Ibn Bajja, who was obsessed with the question of hu- 
man nature, insisted that human motion cannot be described as neces- 
sary,* for a person is free in his motions and rests, moves and rests by 
his will, and he should not be put in the same rank as natural bodies. 
Moreover, free will necessarily requires virtue, in addition to discern- 
ment and responsibility, according to Ibn Bajja. It is by these principles 
that human beings can fully control their passions and acts by the pow- 
er of will and deliberation. 


Mohamed I University, Oujda 
Zayed University, Abu Dhabi 


4 [BN BAJA, Sharh al-Samà ' al-tabi 1 li-Aristútalis, ed. FAKHRI, 105. 
5 [BN BAA, Sharh al-Samà ‘ al-tabi 1 li-Aristütälts, ed. FAKHRI, 133. 


ABÉLARD ET LA NOTION ARISTOTÉLICIENNE D'HABITUDE 


GUY HAMELIN 


Introduction 


p Abélard congoit une éthique inspirée à la fois de la conception 
augustinienne de l'intention et de la théorie aristotélicienne de la 
vertu, bien qu'on y retrouve également certains autres éléments de na- 
ture plutót éclectique qui viennent compléter l'ensemble. L'influence 
d'Aristote est parfois explicite et se révèle clairement dans les diverses 
descriptions de la vertu rencontrées dans l’œuvre de notre protago- 
niste. Ainsi ce dernier caractérise, dans ses deux principaux traités sur 
l'éthique, la vertu en termes d’habitus de l’âme stable et quasi perma- 
nent acquis par un effort délibéré et assidu.! Dans ce cas précis, cette 
acquisition ne relève pas directement de la nature, mais bien de l’ha- 
bitude contractée par une pratique répétée et bénéfique. Cette descrip- 
tion aristotélicienne de la vertu est disponible au XIIe siècle, puisqu'on 
la retrouve notamment dans les Catégories d' Aristote et chez certains 
commentateurs. 


Dans ses deux ouvrages consacrés à l'éthique, Abélard emploie dif- 
férents termes pour se référer à cette pratique fréquente et constante, 
qui seul rend possible la conquéte de la vertu. Ces dénominations se 
rapportent toutes au vocable grec ethos (£0oc) utilisé par Aristote. Bien 
qu'il faille distinguer nettement Phabitus (&&c) de d'habitude (£00ç) 
chez le Stagirite, il semble toutefois que les expressions employées 
par Abélard pour se référer à l'habitude aristotélicienne connotent une 
réalité légèrement différente. Cette pratique qui exige une certaine ap- 
plication et un certain effort parait moins neutre ou moins indifférente 
et impassible chez Abélard que l'habitude telle que congue par Aris- 


! PETRUS ABAELARDUS, Collationes, ed. and trans. J. MARENBON and G. ORLANDI, 
Oxford 2001, 140 ; PETRUS ABAELARDUS, Peter Abelard s Ethics, ed. and trans. D. E. 
LUSCOMBE, Oxford 1971, 128. 
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tote, qui peut prendre autant la direction du bien que du mal. Dans le 
cas d'Abélard, il semble plutôt qu’il fasse allusion, dans ce cas précis, 
à une certaine attitude ou, plus précisément, à un penchant moral esti- 
mable qui serait, en quelque sorte, naturel, voire déjà acquis ou, à tout 
le moins, en voie d’acquisition, dans la mesure où l’effort et l’appli- 
cation pour acquérir la vertu doivent nécessairement être dirigés vers 
le bien. Il serait, en effet, curieux et improbable d’affirmer qu’il faille 
accomplir un effort ou déployer un zèle particulier pour acquérir un 
vice, bien que cette hypothèse soit envisageable. 


Dans le présent travail, nous voulons examiner de plus près la 
conception abélardienne de l'habitude en tant qu'élément indispensable 
à son explication de l’acquisition de la vertu. D’une manière plus pré- 
cise, nous voulons découvrir si notre auteur médiéval suit ou non de fait 
l'explication fournie par Aristote à ce sujet, malgré un usage terminolo- 
gique différent. Pour ce faire, il nous faut d'abord considérer la propre 
conception de l'habitude chez Aristote. Il en est question dans différents 
ouvrages, bien que nous nous contentions d'examiner les plus importants 
d'entre eux à l'égard de ce thème, à savoir la Rhétorique, la Politique 
et l'Éthique à Nicomaque. Par la suite, nous analysons les principales 
références que fait Abélard au sujet de cet effort et application nécessaire 
à l'acquisition de la vertu dans ses deux principaux traités sur l'éthique, 
à savoir le Dialogue entre un philosophe, un juif et un chrétien — doré- 
navant Dialogue? — et l'Éthique ou Connais-toi toi-méme — désormais 
Éthique.3 Ce faisant, nous espérons savoir de manière plus claire si Abé- 
lard se démarque de son éminent prédécesseur ou s'il accepte simple- 
ment l'essentiel de la description que donne Aristote de l'habitude. 


1. L'habitude (£0oc) chez Aristote 


L'habitude constitue chez Aristote une étape indispensable à la réali- 
sation de l'acquisition de la vertu morale. Bien que l'homme possède 
dés la naissance la capacité naturelle d'acquérir aussi bien la vertu que 
le savoir,* il est toutefois nécessaire d'accomplir d'une manière répétée 


? PETRUS ABAELARDUS, Collationes, ed. MARENBON and ORLANDI, 1-223. 

? PETRUS ABAELARDUS, Peter Abelard Ethics, ed. LUSCOMBE, 1-131. 

4 ARISTOTELES, Ethica Nicomachea 1.1, 1103a18-25, trans. H. RACKHAM (The 
Loeb Classical Library 73), London-Cambridge, MA 1947, 70; ARISTOTELES, Politi- 
ca VII.12, 1332a39-43, trans. H. RACKHAM (The Loeb Classical Library 264), Lon- 


Abélard et la notion aristotélicienne d'habitude 297 


et continue des actes, en l'occurrence bons, pour conquérir la vertu, 
dont la nature est considérée par Aristote comme étant une qualité en 
puissance stable et quasi permanente, qu'il nomme ‘état’ ou ‘manière 
d’être’ (&&c)? Depuis déjà Cicéron et Boèce, ce terme hexis (£&ic) est 
traduit par les latins occidentaux par habitus. Cette pratique habituelle 
se révèle donc indispensable à la réalisation entière de la vie morale 
puisqu'elle permet d'atteindre la vertu, considérée comme étant le 
moyen privilégié d'accéder au bonheur. Dans la présente section, nous 
allons d'abord distinguer chez le Stagirite l’action qui vient de l’habi- 
tude de celle provenant d'autres sources. Nous serons ainsi mieux à 
méme d'identifier l'acte habituel proprement dit parmi l'ensemble des 
autres causes à l'origine de nos actions. D'une maniére plus précise, 
nous examinerons par la suite ce qui différencie l'habitude de la nature 
et ce qui la rapproche de la raison. Nous verrons finalement, qu'en tant 
qu'acte qui rend notamment possible l'acquisition de la vertu, l'habi- 
tude permet la création de nouvelles puissances qui se révèlent essen- 
tielles à la théorie éthique d'Aristote. 


La Rhétorique constitue un ouvrage de choix pour saisir ce 
qu'Aristote entend par ‘habitude’, bien qu'il faille consulter d'autres 
textes clés pour approfondir notre compréhension à ce sujet. Malgré 
l'absence d'une définition précise du terme dans ce traité, l'habitude 
y est d'abord opposée à d'autres sources de l'action." Après avoir dis- 
tingué les actes provenant de la nécessité (ävéykn) et du hasard (105m) 
de ceux accomplis par l'homme lui-même (di atodos), Aristote divise 
ces derniers en deux grandes catégories. Il y a ceux qui procédent du 
désir (6peéic) et enfin ceux qui sont issus de l'habitude. Voyons de plus 
prés ce qui caractérise cette derniére réalité et ce à quoi elle s'oppose 
avant tout. 


don-Cambridge, MA 1959, 600; ARISTOTELES, Physica VIL3, 246al0sqq., trad. H. 
CARTERON, Paris, vol. II, 1961, 80sqq.; ARISTOTELES, De anima 11.5, 417512-16, trans. 
W.S. HETT (The Loeb Classical Library 288), London-Cambridge, MA 1995, 98. 

5 ARISTOTELES, Categoriae 8, 8b26-35, trans. H.P. COOKE (The Loeb Classical 
Library 325), London-Cambridge, MA 1938, 62; ARISTOTELES, Metaphysica V.20, 
1022b4-15, ed. y trad. V. GARCÍA YEBRA, Madrid 1998, 280. 

6 CICERO, De inventione 11.53, trad. H. BORNECQUE, Paris 1932, 256-58; BOE- 
THIUS, /n Categorias Aristotelis, ed. J.-P. MIGNE (PL 64), Paris 1847, 218B-220D, 
240D-244A. 

7 ARISTOTELES, Rhetorica 1.10, 1368528-1369532, trans. J.H. FREESE (The Loeb 
Classical Library 193), London-New York 1926, 106-14. 
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D’après l’œuvre à l'étude, l'habitude constitue une action qui se 
produit fréquemment, souvent ou de manière répétée (tO roMáxic).* 
Elle se distingue ainsi de l'acte nécessaire provenant de la nature, dans 
la mesure où ce dernier possède une cause fixe et survient de manière 
uniforme, soit toujours (det), soit la plupart du temps (tó noA0).? L’ac- 
tion tant habituelle que naturelle s'oppose donc à ce qui se produit par 
hasard, c'est-à-dire à ce qui n'a ni dessein précis, ni cause pouvant 
étre déterminée. En d'autres termes, les actes hasardeux n'arrivent en 
principe ni toujours, comme ceux de la nature, ni souvent, comme ceux 
de l'habitude. Par ailleurs, Aristote rapproche parfois les actions habi- 
tuelles de celles provenant de la nature, bien qu'il demeure essentiel de 
bien les distinguer. De fait, ce qui arrive souvent est semblable à ce qui 
se produit toujours: 

[...] ce qui nous est habituel devient comme naturel, et l'habitude a 

quelque ressemblance avec la nature. Souvent [tò noAAäkıc] est bien 

près de toujours [Tú aisi], et la perpétuité [tod aisi] est un des carac- 


teres de la nature ; de même, la fréquence [tod noAAókic] est un de 
ceux de l'habitude.'? 


Parmi les autres actions produites par l'homme lui-méme, celles pro- 
venant de la raison (Aoyiopóc) apparaissent, selon Aristote, utiles pour 
atteindre un objectif précis ou contribuent à son acquisition, alors que 
celles procédant de l’appétit (éx@vuia) nous semblent plaisantes ou 
agréables. À cette occasion, le Stagirite ajoute que ce qui nous est fami- 
lier et habituel fait partie de ce qui est agréable, dés lors que plusieurs 
actions qui ne sont pas au départ forcément plaisantes le deviennent 
lorsqu'elles nous sont familières.!! Cela dit, ce qui se produit souvent et 
de maniére répétée, à savoir ce qui est habituel, provient entre autres de 
la partie irrationnelle de l’âme, dans la mesure où il s'agit d'une action 
qui nous semble bonne et agréable. En bref, bien que l'ensemble des 
actions produites par un individu soient également dues à la chance ou 
à la nécessité, ces dernières pouvant provenir aussi bien de la contrainte 


$ ARISTOTELES, Rhetorica 1.10, 136956, trans. FRESSE, 112. 
° ARISTOTELES, Rhetorica 1.10, 1369b1-2, trans. FREESE, 110. 
10 ARISTOTELES, Rhetorica 1.11, 1370a6-9, trans. FREESE, 114. La traduction fran- 


çaise utilisée est : ARISTOTE, Poétique et rhétorique, 1.11, trad. Ch. É. RUELLE, Paris 
1883, 143. 


! ARISTOTELES, Rhetorica 1.10, 1369516-19, 1370a5-8, trans. FREESE, 112; ARIS- 
TOTELES, Ethica Nicomachea X.9 1179534-36, trans. RACKHAM, 630. 
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(Bia) que de la nature, les actes engendrés par l'homme lui-même sont, 
par contre, attribuables au désir — qu'il soit volontaire et raisonné d'une 
part, ou bien impulsif ou appétitif d'autre part — et éventuellement, s’ils 
se répètent fréquemment, à l’ habitude." 


Dans la Politique, on retrouve certaines discussions qui traitent 
plus directement des actes provenant de la raison en lien, cette fois-ci, 
avec la vertu. Au Livre VII du méme traité, Aristote souligne qu'une 
société ne peut étre vertueuse que si ses citoyens le sont : « [...] la 
vertu de tous est la conséquence de celle de chacun ».!º Cela dit, il 
examine ce qui rend les individus vertueux (ozovdaiot) et bons. Il y a 
essentiellement trois moyens distincts de le devenir, à savoir la nature, 
l'habitude et la raison.!* 


À l'encontre des animaux qui vivent avant tout selon la nature, 
l'homme peut se réaliser pleinement gráce à l'habitude, qui lui donne le 
moyen d'accéder à qu'il y a de mieux, mais aussi à ce qu'il y a de pire. 
Bien entendu, les animaux suivent également leurs habitudes, mais ils 
ne possédent pas la raison, qui permet à l'homme de développer tout 
son potentiel. L'habitude accompagnée de la raison distingue donc non 
seulement l'homme de l'animal, mais elle rend également possible 
la parfaite réalisation de la nature humaine. C'est pourquoi Aristote 
conclut à ce sujet dans la Politique que la nature, l'habitude et la raison 
doivent être chez l'homme en parfaite harmonie." 


Au tout début du deuxième livre de l’Éthique à Nicomaque, Aris- 
tote revient sur le sujet et laisse entendre que la nature humaine ne 
possède pas à la naissance toutes les qualités requises pour son plein 
épanouissement, notamment les capacités intellectuelles et morales, 
mas elle a tout le potentiel pour les acquérir. À la toute fin du méme 
traité, il reprend cette discussion et se demande si l'on devient bon par 


2 ARISTOTELES, Rhetorica 1.10, 1368b29-1369a4, 1369b6-33, trans. FREESE, 106-8, 
110-14. 


5 ARISTOTELES, Politica VII.12, 1332438, trans. RACKHAM, 600. 

^ ARISTOTELES, Politica VIL12, 1332a39-1332b8, trans. RACKHAM, 600. Cf. ARIS- 
TOTELES, Ethica Nicomachea 1.9, 1099510-12; X.9, 1179520-30, trans. RACKHAM, 44, 
630; PLATO, Meno 99e, trans. W. R. M. LAMB (The Loeb Classical Library165), Cam- 
bridge, MA-London 1952, 368. 

15 ARISTOTELES, Politica VII.12, 1332b2-7, trans. RACKHAM, 600. 

16 ARISTOTELES, Ethica Nicomachea 1.1, 1103a18-25, trans. RACKHAM, 70. 
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nature, par habitude ou par l'enseignement." Il répond en précisant, 
dans un premier temps, que l’habitude, l’enseignement et la vertu font 
partie des principaux moyens par lesquels on puisse se rapprocher du 
bonheur. Il clarifie enfin sa position en indiquant l'apport indispen- 
sable de l'habitude, du moins en l'absence d'une raison adéquate ou 
entiérement développée, dans ce processus qui conduit au bonheur : 
« Le raisonnement et l'enseignement, de leur cóté, ne sont pas, je le 
crains, également puissants chez tous les hommes, mais il faut cultiver 
auparavant, au moyen d'habitudes [toic ¿0z01], l'àme de l'auditeur, en 
vue de lui faire chérir ou détester ce qui doit l'étre, comme pour une 
terre appelée à faire fructifier la semence ».'” 


Bien que l'habitude soit, en certaines circonstances précises, in- 
dispensable, Aristote insiste, dans la Politique, sur le fait que la raison 
aide souvent l'homme à agir contre sa nature et certaines habitudes, en 
le persuadant qu'il est préférable de se comporter autrement. L'éduca- 
tion et l'habitude deviennent donc inévitables au bon développement 
de la société en formant adéquatement la raison humaine, bien que l'in- 
tervention du législateur soit nécessaire dans certains cas.” Il s'agit 
maintenant de savoir si l'éducation, qui doit commencer dés le jeune 
âge, est d'abord relative à l'habitude ou à la raison,?! puisque toutes 
les deux doivent, au final, s'harmoniser avec la nature, comme nous 
l'avons vu précédemment, pour que le plein développement individuel 
et, le cas échéant, social soit atteint. Bien qu' Aristote ne fournisse pas 
une réponse tout à fait claire à ce sujet, on peut inférer de ses propos 
que l'éducation des habitudes doit devancer celle de la raison, dans 
la mesure où les premières habitudes corporelles et irrationnelles sont 
bien antérieures aux agissements produits par la raison. En bref, il faut 
s'occuper, dans l'ordre de la génération, du corps avant de prendre soin 
de l'áme, ensuite du désir ($peé1c) et enfin de l'intellect (votc).” 


17 ARISTOTELES, Ethica Nicomachea II.1, X.9, 1179520-30, trans. RACKHAM, 630. 
18 ARISTOTELES, Ethica Nicomachea 1.9, 1099514-16, trans. RACKHAM, 44. 


19 ARISTOTELES, Ethica Nicomachea X.9, 1179b23-27, trans. RACKHAM, 630. Cf. 
ARISTOTE, Éthique à Nicomaque X.10, 1179b23-27, trad. J. TRICOT, Paris 1990, 524. 


? ARISTOTELES, Politica VII.12, 133258-12, trans. RACKHAM, 600. Cf. ARISTOTELES, 
Metaphysica 1.1, 981b2-6, ed. y trad. GARCÍA YEBRA, 6-8. 
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En résumé, l’habitude constitue, chez Aristote, une espèce d’action 
qui se produit non pas toujours, ni par hasard, mais de manière fréquente 
et constante. Cette habitude permet l’épanouissement de la nature hu- 
maine, qui ne possède au départ qu’un potentiel en devenir. La nature 
se rapproche en quelque sorte de l’habitude, dès lors que ce qui arrive 
toujours est semblable à ce qui survient la plupart du temps. Elle s’en 
distingue toutefois, étant donné que les actes provenant de l’homme lui- 
méme, qu'ils soient rationnels ou irrationnels, peuvent se transformer en 
habitude. Ces actions habituelles sont donc indispensables pour acquérir 
les vertus morales, alors que l'éducation permet la conquéte des vertus 
intellectuelles.? Dans les deux cas, l'apport de la raison reste essentiel, 
bien que l'habitude soit fondamentale pour orienter, dés le jeune áge, les 
actions en direction du bien. C'est ce que laisse entendre Aristote dans 
l’ Éthique à Nicomaque : « Ce n'est donc pas une œuvre négligeable de 
contracter des la plus tendre enfance telle ou telle habitude [é0iCec0ou], 
c'est au contraire d'une importance majeure, disons mieux totale ».% 


2. L'application (applicatio) et l'effort (studium) chez Abélard 


Les informations recueillies au sujet de l'habitude chez Aristote de- 
vraient nous éclairer sur la propre conception morale d'Abélard étant 
donné que ce dernier reprend dans les grandes lignes la théorie de la 
vertu du Stagirite. Dans la présente partie, nous examinons d'abord 
les principaux passages du Dialogue et de l’Éthique, dans lesquels se 
retrouve décrite la notion d'habitude. Nous considérons par la suite la 
comparaison faite par Abélard entre l'habitude et la nature d'une part 
et l'importance donnée à l'éducation pour la rectitude de cette même 
habitude d'autre part. Le passage indispensable de l'habitude à l’ac- 
quisition de la vertu retient enfin notre attention. Ces divers thémes 
développés par Abélard ne sont pas sans nous rappeler ceux que l'on 
vient d'examiner chez Aristote. 


23 ARISTOTELES, Metaphysica IX.5, 1047b30-32, ed. y trad. GARCÍA YEBRA, 450 ; 
ARISTOTE, La métaphysique X.5, 1047b30-32, trad. J. TRICOT, Paris, vol. II, 1970, 496: 
« De toutes les puissances, les unes sont innées, comme les sens ; d'autres viennent 
de l'habitude, comme l'habileté à jouer de la flüte ; d'autres sont acquises par l'étude, 
par exemple les facultés artistiques [...] ». Cf. ARISTOTELES, Ethica Nicomachea 11.4, 
1105a17-1105b18, trans. RACKHAM, 82-86. 

2 ARISTOTELES, Ethica Nicomachea 1.1 1103524-25, trans. RACKHAM, 74 ; ARIS- 
TOTE, Éthique à Nicomaque 51.1 1103524-25, trad. TRICOT, 90. 
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Abélard utilise à l’occasion le terme consuetudo et son équivalent ad- 
jectival assuetus dans ses deux principaux traités sur l’éthique,?° mais il 
ne les emploie pas pour décrire directement l'action réitérée qui conduit 
à la vertu. En revanche, il recourt à un vocabulaire à connotation plutót 
morale pour se référer à l'habitude telle que décrite par Aristote au début 
du deuxième livre de l'Éthique à Nicomaque pour distinguer l’acquisi- 
tion de la vertu intellectuelle de celle de la vertu morale.? Par exemple, 
Abélard affirma dans le Dialogue : « L'habitus est donc une qualité de 
la chose qui ne lui est [pas] naturellement innée, mais conquise par un 
effort délibéré [studio ac deliberatione], et difficile à modifier ».” Dans 
l’ Éthique, nous retrouvons sensiblement les mêmes propos : 

Mais qu'appellent-ils [les philosophes] habitus ou dispositions? Aris- 

tote a établi de soigneuses distinctions, enseignant qu'on appelle ha- 

bitus ou dispositions ces qualités qui ne nous sont [pas] innées mais 

deviennent nôtres par notre application [per applicacionem nostram] 


— habitus si elles sont difficiles à changer, comme sont, dit-il, sciences 
et vertus — disposition au contraire si elles sont faciles à changer. 


Le vocabulaire utilisé par Abélard pour se rapporter à l'£0og aristo- 
télicien n'est pas nouveau et se retrouve déjà en partie chez Cicéron, 
lorsqu'il définit ce qu'est un habitus (£&vc) dans le De l'invention : 


Par manière d’être [Habitum], on entend quelque qualité de l’äme ou 
du corps constante et définitive, comme la vertu, la possession d'un 


25 PETRUS ABAELARDUS, Peter Abelard s Ethics, ed. LUSCOMBE, 36 ; PETRUS 
ABAELARDUS, Collationes, ed. and trans. MARENBON and ORLANDI, 6, 10, 14, 144. 
Cf. PETRUS ABAELARDUS, Dialectica 1.1, ed. L.M. DE RIK, Assen 1970, 111.21-26 ; 
PIERRE ABÉLARD, Des intellections 18, éd. et trad. P. MORIN, Paris 1994, 36-38. 

26 ARISTOTELES, Ethica Nicomachea 1.1, 1103a14-18, trans. RACKHAM, 70. 

27 PIERRE ABÉLARD, Conférence: Dialogue d'un philosophe avec un juif et un chrétien, 
in Pierre Abélard. Conférence: Dialogue d'un philosophe avec un juif et un chrétien. 
Connais-toi toi-méme: Éthique, trad. M. DE GANDILLAC, Paris 1993, 143 : “Est igitur 
habitus qualitas rei non naturaliter insita, sed studio ac deliberatione conquisita et difficile 
mobilis". PETRUS ABAELARDUS, Collationes, ed. and trans. MARENBON and ORLANDI, 128. 

28 PIERRE ABÉLARD, Connais-toi toi-même: Éthique, in Pierre Abélard. Conférence: 
Dialogue d'un philosophe avec un juif et un chrétien. Connais-toi toi-méme: Éthique, 
trad. M. DE GANDILLAC, Paris 1993, 288-89 : “Quid uero habitum uel dispositionem 
dixerint, Aristoteles in prima specie qualitatis diligenter distinxit, docendo uidelicet 
eas qualitates que non natutaliter nobis insunt, set per applicacionem nostram ueniunt, 
habitus vel disposiciones uocari. Habitus quidem, si sint difficile mobiles, quales, in- 
quit, sunt sciencie uel uirtutes. Disposiciones uero, si e contra fuerint facile mobiles". 
PETRUS ABAELARDUS, Peter Abelard $ Ethics, ed. and trans. LUSCOMBE, 128. 
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art, une science et de même une supériorité physique, que nous ne 
devons pas à la nature, mais que nous avons acquise par l’application 
[studio] et le travail [industria]? 


Cette tournure se rapproche considérablement des expressions em- 
ployées par Abélard. 


Dans les deux extraits cités précédemment, Abélard décrit avant 
tout la nature de la vertu telle que l’entend Aristote dans les Catégories, 
à savoir un état stable et quasi permanent (habitus — &&1c), qui s’op- 
pose, dans le premier genre de la qualité, à la disposition (dispositio 
— 01ú0e010). Il met notamment l'accent sur le fait que cette qualité soit 
acquise par un certain effort et un dévouement particulier appuyés par 
les ressources de la raison (deliberatio), ce qui implique qu’elle ne se 
rencontre pas à l’état naturel. Dans un autre passage du Dialogue, notre 
protagoniste accentue davantage cette dernière caractéristique : « Mais 
puisque la vertu est un habitus de l’âme dont il est bien établi, d’après 
ce qu’on a dit déjà, qu’il résulte moins de la nature que de l’application 
[per applicationem] et du zèle [studium] ».* Bref, seul un effort soute- 
nu et constant peut modifier qualitativement notre nature. 


Dans un contexte bien différent, Abélard utilise, cette fois-ci, le 
terme consuetudo pour indiquer la place intermédiaire qu'occupe l’ha- 
bitude entre la nature et la raison. C'est ce qu'affirme le Juif dans la 
première partie du Dialogue : 


Assurément tous les hommes, c'est bien établi, tant qu'ils sont de 
petits enfants et n'ont [pas] encore atteint l'áge de discrétion [discre- 
tionis], suivent la loi ou la coutume [fidem uel consuetudinem] des 
hommes en compagnie desquels ils vivent [...] ».°' 


2 CICERO, De inventione 1.25, trad. BORNECQUE, 54-55: “Habitum autem appellamus 
animi aut corporis constantem et absolutam aliqua in re perfectionem, ut virtutem aut 
artis alicujus perceptionem aut quamvis scientiam et item corporis aliquam commodi- 
tatem non natura datam, sed studio et industria partam". 

30 PIERRE ABÉLARD, Conférence: Dialogue d'un philosophe avec un juif et un chré- 
tien, trad. DE GANDILLAC, 150. “Sed et cum uirtus habitus sit animi, quem, ut ex supe- 
rioribus liquet, per applicationem uel studium magis quam per naturam haberi constat 
[...]". PETRUS ABAELARDUS, Collationes, ed. and trans. MARENBON and ORLANDI, 140. 

31 PIERRE ABÉLARD, Conférence: Dialogue d'un philosophe avec un juif et un chré- 
tien, trad. DE GANDILLAC, 67 : “Omnes quidem homines, dum paruuli sunt nec adhunc 
discretionis etate pollent, constat eorum hominum fidem uel consuetudinem sequi, cum 
quibus conuersantur [...]”. PETRUS ABAELARDUS, Collationes, ed. and trans. MAREN- 
BON and ORLANDI, 14. 
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Comme chez Aristote, Abélard insiste donc sur le fait que notre condi- 
tion humaine naturelle n’est pas à la naissance vertueuse, ni vicieuse. Il 
est nécessaire de pratiquer assidüment certains actes bons ou de suivre 
simplement les habitudes honorables d'autrui, lorsque la raison n'a pas 
encore atteint son plein développement, pour s'approcher ou acquérir 
la vertu. 


Une fois expliquée la transformation de notre condition naturelle 
innée au moyen de nos efforts et de notre zéle soutenus par la rai- 
son, Abélard souligne également l'importance de la répétition et de la 
fréquence de ces actes habituels pour conquérir de nouveaux habitus, 
qu'ils soient bons ou mauvais. En se rapportant dans son Dialogue au 
commentaire de Boèce sur les Catégories d' Aristote,? notre protago- 
niste veut surtout insister sur le fait qu'un seul acte bon ou mauvais 
ne rend pas son auteur vertueux, ni vicieux : « Pas plus que n'est juste 
celui qui porte une seule fois un juste jugement, ni adultére qui commet 
une seule fois l'adultére, mais quand persiste [permanserit] ce vouloir 
[uoluntas] et cette pensée [cogitatioque] ». En somme, une seule ac- 
tion, voire quelques-unes, ne constitue pas, comme nous l'avons vu 
chez Aristote, une habitude et ne permet donc pas de transformer notre 
nature de maniére favorable ou néfaste. 


Conclusion 


L’é00g aristotélicien se rapporte aussi bien à la vertu qu'au vice et cor- 
respond à une pratique diversifiée. Les termes qu'utilise Abélard pour 
se référer à cette méme réalité renvoient plutót au comportement adé- 
quat qui permet d'acquérir la vertu. Que ce soit applicatio ou studium, 
juxtaposé à deliberatio, il est forcément question de l'acquisition de la 
vertu, car on n'imagine mal qu'il faille s'efforcer et s'appliquer autant 
pour obtenir un vice quelconque. Abélard semble donc limiter l’habitu- 
de au seul domaine de l'éthique, notamment à celui du bien moral, dans 


32 BOETHIUS, /n Categorias Aristotelis, ed. MIGNE, 242B-C. 

9 PIERRE ABÉLARD, Conférence: Dialogue d'un philosophe avec un juif et un chré- 
tien, trad. DE GANDILLAC, 143-44 : *Neque enim qui semel iuste iudicat, iustus est, 
neque qui semel adulterium facit est adulter, sed cum ista uoluntas cogitatioque per- 
manserit". PETRUS ABAELARDUS, Collationes, ed. and trans. MARENBON and ORLANDI, 
130. Cf. PETRUS ABAELARDUS, Sic et non. A critical Edition q.144, ed. B. B. BOYER and 
R.P. MCKEON, Chicago-London 1977, 497-98. 
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la mesure où il ne peut se référer qu'à des actes causés par l'homme 
lui-même. En effet l’idée d'effort et d'application délibérée ne peut que 
concerner les actions volontaires et réfléchies (uoluntas cogitatioque). 
En outre, lorsque la discussion porte sur les vices, notre auteur accen- 
tue l'idée de la fréquence des actes. 


Abélard ne définit pas clairement ce qu'est l'habitude, à l'exemple 
d'Aristote. Les deux auteurs s'entendent néanmoins sur ce avec quoi 
elle interagit. L'habitude s'oppose bien sûr à la nature et à l’inertie 
des corps bruts et semble n'étre réservée qu'aux étres vivants. Il est 
certes plus facile de changer d'habitude que de changer de nature, bien 
que seules l'habitude et l'éducation soient aptes à modifier notre com- 
plexion. Une mauvaise habitude n'est possible qu'en l'absence de rai- 
son ou qu'en présence d'une raison non éclairée. L’habitude et la raison 
vont donc de pair pour atteindre la vertu, bien que seule l'habitude 
imposée puisse diriger favorablement la destinée humaine lorsque la 
raison n'a pas encore atteint sa pleine maturité. Il s'avére alors impor- 
tant de contracter dès le jeune âge les bonnes habitudes et d'éviter les 
mauvaises si l'on prétend acquérir les vertus et étre éventuellement 
heureux. Il s'agit d'un cas d'exception, car l'habitude doit d'ordinaire 
être consciente et maîtrisée par la raison pour modifier avantageuse- 
ment notre nature. En somme, malgré une explication plus détaillée 
de l'habitude de la part d' Aristote, Abélard conserve l'essentiel de sa 
conception à ce sujet tout en insistant sur certaines de ses qualités pour 
atteindre le bonheur. 
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Introduction 


a ihab ad-Din Abū l-Futúh Yahya b. Habas b. Amirak as-Suhrawardi 

(connu comme « as-Suhrawardi al-Maqtül », « Suhrawardi, |’ As- 
sassiné », à cause de sa condamnation à mort en Alep et son exécu- 
tion en 587 / 1191) est un personnage unique dans l'histoire intellec- 
tuelle islamique. De méme, ce philosophe d'origine kurdo-iranienne 
est célébre dans la littérature orientaliste par ses allégories, rédigées 
en arabe et en persan, et par une œuvre philosophique en particulier, 
la Hikmat al-israg (Philosophie de l'illumination),' rédigée en arabe 
— livre qui lui a valu le titre honorifique de sayh al-isrãg (« le Maitre 
de l'illumination »). Si au début des études suhrawardiens en l’Occi- 
dent les autres livres et traités philosophiques de Suhrawardi furent, 
grosso modo, négligés, l'intérét, au cours de ces dernières années, pour 
toutes ses ceuvres philosophiques est réapparu dans la recherche. Le 
rapport entre ses allégories et sa Philosophie de l'illumination, la re- 
lation entre ce dernier livre et ses autres ouvrages philosophiques et 


! H. Corbin et H. Nasr ont rassemblé les ouvrages-clé de Suhrawardi dans une col- 
lection nommée Opera Metaphysica et Mystica [= Œuvres philosophiques et mystiques 
/ magmü ‘a fi l-hikma al-ilahiyya] en quatre tomes. Les deux premiers tomes furent 
édités par H. Corbin (le premier en Istanbul 1945, et le deuxième en Téhéran 1952), 
le troisiéme tome fut édité par H. NAsR (Téhéran 1970) et le quatriéme par N. HABIBI 
(Téhéran 1977). L’editio princeps de la Philosophie de l'illumination est celle de H. 
CORBIN et qu'est dans le deuxiéme tome d'Opera Metaphysica et Mystica (désormais, 
Opera, éd. CORBIN, t.2), 9-260. Il y a une autre édition du texte arabe faite par J. WAL- 
BRIDGE et H. ZIAI, avec une traduction en anglais : The Philosophy of Illumination — A 
New Critical Edition of the Text of Hikmat al-i$ràq, Provo 1998. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 307-324 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121789 
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même la connexion entre les deux parties qui forment ce livre — une 
première partie, en trois traités, sur les règles de la pensée, et une deu- 
xième partie, en cinq traités, sur les lumières divines, la lumière des 
lumières et les principes de l'existence et leur ordre — sont des sujets 
difficiles à résoudre de manière satisfaisante? Cette constatation et la 


? Mon approche, c'est que, dans une pentalogie d'ouvrages (al-Lamahat fi l-haga 'iq, 
at-Talwihät al-lawhiyya wa-l- 'arsiyya, al-Muqawamat, al-Masari' wa-l-Mutarahát 
et Hikmat al-i$raq), Suhrawardi présente didactiquement sa philosophie (un avicen- 
no-platonisme illuminatif ou, pour être plus exact, un platonisme avicenno-plotinien) à 
ses disciples. Comme caractéristique générale, il démontre un grand talent de concision 
et une lecture précise de la philosophie d’Avicenne. Dans ses ouvrages al-Lamahat fi 
I-haqà iq (Eclairs des réalités), dans une version plus courte et simple, et at-Tahvihät 
al-lawhiyya wa-I- 'arsiyya (Élucidations de la table et du trône), dans une version plus 
grande et complexe, l'auteur établi un épitomé de la philosophie des Péripatéticiens, 
c’est-à-dire de la philosophie d’Avicenne. Nonobstant, dans ses Elucidations, il est, 
surtout en métaphysique, plus indépendant. Dans ce livre, l'auteur aboutit à dévelop- 
per, en emploient ingénieusement des outils empruntés à Avicenne — surtout pendant 
un dialogue avec Aristote dans un réve de Suhrawardi — une conception de la nature de 
la perception en termes de « présence » (hudür) et de l'intellection en termes présen- 
tiels sémantiquement négatifs de « privation de l'absence » ( adam al-gayba). Dans sa 
Hikmat al-israq (Philosophie de l’illumination), Suhrawardi présente ce qui est sa mé- 
taphysique — « philosophie divine », al-hikma al-ilahiyya, la « science des lumières » 
("ilm al-anwar) —, fondée sur la notion présentielle sémantiquement positive de « ma- 
nifestation » (zuhür). La notion présentielle la plus simple de « présence » (hudiir), 
méme si positive, est incapable d'étre la base la plus fondamentale de l'appréhension 
et la réalité, dans la mesure où « présence » suppose une dualité. À titre de prolégo- 
menes à la Philosophie de I illumination, Suhrawardi a écrit, dans sa pentalogie péda- 
gogique, en suivant la méthode avicenno-péripatéticienne, al-Masári ‘ wa-l-Mutarahat 
(Promenades et Entretiens). En annexe aux Élucidations et comme transition aux Pro- 
menades et Entretiens, Suhrawardi a écrit les al-Muqawamat (Confrontations). En ce 
qui concerne la division interne de la Philosophie de l’illumination, je l'interpréte dans 
le sens suivant : pour établir sa métaphysique comme une science, c'est-à-dire un en- 
semble de connaissances construit à partir des évidences primaires — « ce qu'il y a de 
plus manifeste » —, Suhrawardi érige sa science des lumières en cherchant à obéir rigou- 
reusement aux règles de la pensée. Dans ce qui concerne le développement de la pen- 
talogie et qui est explicité dans la deuxième partie de la Philosophie de l illumination, 
Suhrawardi est marqué par « l'expérience de l’âme de Platon » raconté par la Théologie 
du pseudo-Aristote ; sur l'expérience de Platon, cf. PLOTINO, La discesa dell'anima nei 
corpi (Enn. IV 8[6]). Plotiniana Arabica (Pseudo-Teologia di Aristotele, capp. 1 e 7; 
"Detti del Sapiente Greco”), a cura di C. D'ANCONA (Subsidia Mediaevalia Patavina 
4), Padova 2003, 229.9-230.16. Le « Platon plotinien » de la Théologie est la base qui 
permet à Suhrawardi subsumer la métaphysique d' Avicenne. Sur ce dernier point, je le 
travaille dans ma thèse de doctorat (en rédaction). Sur ma position sur zuhür — et non 
hudür — comme fondation cognitive et fondation de la métaphysique de la Philosophie 
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brièveté de la vie de notre philosophe — ajoutée à sa condamnation à 
mort — sont unes des raisons pour lesquelles Suhrawardi suscite des 
divergences entre les chercheurs, beaucoup d'entre elles étant inconci- 
liables. De toute façon, il y a une nouvelle tendance qui peut, en méme 
temps, marquer des convergences et initier des nouvelles divergences : 
pour reconstruire la pensée de Suhrawardi, il faut lire ses ouvrages 
en lien trés étroit avec Avicenne et surtout le contexte de la réception 
de la philosophie d'Avicenne au cours du VIe / XIIe siècle. En outre, 
pour une meilleure interprétation du texte de Suhrawardı, il faut une 
compréhension de ce que Suhrawardi chercha à établir et à développer 
dans ses écrits. Alors, en suivant ici cette derniére approche, je prétends 
présenter quelques aspects fondamentaux de la métaphysique de la per- 
ception visuelle et la perception sensorielle élaborée par Suhrawardt 
dans sa Philosophie de l illumination. Avant de commencer, il faut une 
présentation du cadre conceptuel « illuminatif » que Suhrawardi établit 
dans sa Philosophie de l’illumination. 


1. Manifestation et lumière 


Suhrawardi s'oppose, dans la première partie de la Philosophie de l’il- 
lumination, à la thése selon laquelle la « définition essentielle » est 
considérée comme la fondation de la connaissance? Suhrawardi af- 
firme qu'on ne peut jamais étre absolument sür d'étre arrivé à une dé- 
finition essentielle compléte qui rassemble toutes les caractéristiques 
constitutives de la chose dont la quiddité (mahiyya) on cherche à dé- 
finir. En outre, la connaissance de la quiddité de quelque chose par le 
biais de la définition exige une connaissance partielle de cette quid- 


de l'illumination, cf. M. DOMINGUES DA SILVA, « La métaphysique des lumières de 
Suhrawardi et la question de la connaissance divine », in Mideo 34 (2019), 147-97. Sur 
les nuances entre hudür, ‘adam al-gayba et zuhür, cf. H. EICHNER, « “Knowledge by 
Presence”, Apperception and the Mind-Body Relationship: Fakhr al-Din al-Razi and 
al-Suhrawardi as Representatives of a Thirteenth Century Discussion », in /n the Age 
of Averroes: Arabic Philosophy in the Sixth/Twelfth century, ed. P. A. ADAMSON, Lon- 
don-Turin 2011, 139-40 ; J. KAUKUA, Self Awareness in Islamic Philosophy: Avicenna 
and Beyond, Cambridge 2015, 124-25, 237. Sur le platonisme avicenno-plotinien de 
la Philosophie de l'illumination, cf. R. ARNZEN, Platonische Ideen in der arabischen 
Philosophie: Texte und Materialien zur Begriffsgeschichte von suwar aflatüniyya und 
muthul aflätüniyya (Scientia Graeco-Arabica), Berlin-Boston 2011, 119-50. 


3 Cf. KAUKUA, Self-Awareness in Islamic Philosophy, 144-46. 


310 Mateus Domingues da Silva 


dité.* La connaissance quidditative n’est donc pas fondée sur la défi- 
nition ; il faut ainsi avoir une autre fondation, antérieure à toute sorte 
de définition, comme principe pour la connaissance de la quiddité ou 
réalité (haqiqa) de quelque chose. Ce qui est perçu sensoriellement 
est le donné cognitif le plus primaire ; en même temps, ce perceptible 
conduit à la réalité ou quiddité elle-même. Il y a, par conséquent, une 
équivalence entre la réalité in mente (fi d-dihn) et la réalité in re (fr 
l-'ayän) — réalité qui est saisissable par la perception : 


La vérité est que la noirceur [as-sawad] est une seule chose simple ; 
elle est sürement intelligée et il ny a aucune d'autre partie [de la 
noirceur] qui est ignorée. Il n'y a pas de possibilité de la connaitre si 
on n'a jamais l'observé comme elle est ; cependant, celui qui l'a déjà 
observé n'a pas plus besoin de la connaître de nouveau — sa forme 
dans l'intellect est comme la forme dans les sens. Choses de ce type- 
là n'ont pas de définition. Non, les réalités composées sont sürement 
connues à partir des réalités simples, comme quand on conçoit les 
réalités simples distinctement et, ainsi, on connait ses composés une 


fois qu'on les groupe dans quelque substrat.* 


Suhrawardi explique la structure de la connaissance comme fonda- 
tionnaliste. La connaissance n'est qu'une extraction de l'expérience. 


4 Cf. SUHRAWARDI, Opera §§13-15, éd. CORBIN, t.2, 18-21 ; SUHRAWARDI, The Phi- 
losophy of Illumination, ed. WALBRIDGE and ZIAI, 8-11 ; H. Ziar, Knowledge and Illu- 
mination: A Study of Suhrawardr's Hikmat al- ishraq, Atlanta 1990, 115-16 ; KAUKUA, 
Self- Awareness in Islamic Philosophy, 144-45. 


3 Les quiddités dans la mesure où elles sont quiddités, si elles ne se réduisent pas aux 
considérations propres à l'activité mentale, elles sont purement et absolument quiddités, 
indépendamment d'avoir occurrence in mente ou in re ; selon Suhrawardi, ces quiddi- 
tés sont coéternelles et manifestes à la « Lumière des lumières » (l’intellect divin) ; de 
méme, ces quiddités pures sont la cause de l'occurrence de leurs incidences in re (comme 
membres individuels d'une espéce ou comme une incidence concréte d'un élément) et 
in mente (comme formes intelligibles). Méme si chaque quiddité est irréductible (par 
exemple, l’équinité en tant que telle est uniquement équinité), néanmoins, elles partagent, 
sur une autre perspective, la plus fondamentale, la même réalité, puisque chaque quid- 
dité pure est un appréhendant de soi. Dans l'existence, les quiddités pures, avec d'autres 
intellects séparés et la Lumière des lumières, sont fixes et dominantes ; tout le reste, ce 
sont des choses suspendues qui reproduisent, comme des icônes, le monde des lumières 
fixes et dominantes. Les quiddités pures sont les formes platoniciennes ; cf. SUHRAWARDI, 
Opera $$164-173, éd. CORBIN, t.2, 154.3-167.4 ; SUHRAWARDI, The Philosophy of Illumi- 
nation, ed. WALBRIDGE and ZIAI, 107.1-112.12 ; voir aussi ci-dessous, note 26. 

6  SUHRAWARDI, Opera $770, éd. CORBIN, t.2, 73.15-74.3 ; SUHRAWARDI, The Philoso- 
phy of Illumination, ed. W ALBRIDGE and ZIAI, 52.4-9. 
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En particulier, il affirme que le fondement de la connaissance n'a 
besoin ni de démonstration ni de définition, car toute connaissance est 
dérivée d'une chose manifeste — une sensation.” Suhrawardi élabore 
le rapprochement entre la notion fondationelle de « manifestation » et 
la notion de « lumière » quand il établit : « la lumière est le manifeste 
dans sa réalité elle-même et elle est ce qui fait manifester d'autres 
choses ».º La lumière est décrite ici en termes de ce qui est appréhen- 
dé et de ce qui permet l'appréhension d'autrui? Selon Suhrawardr, 


7 SuHRAWARDI, Opera $105, éd. CORBIN, t.2, 104.4-7 ; SUHRAWARDI, The Philoso- 
phy of Illumination, ed. WALBRIDGE and ZIAI, 74.1-6 : « Le son ne peut pas être défini 
par d'autre chose, puisque les simples sensations ne peuvent pas étre définies. Inévi- 
tablement, [toutes] les définitions finissent dans les [choses] connues qui n'ont pas 
besoin de définition — sinon, il y aurait une régression ad infinitum, et ce n'est pas ainsi. 
Il n'y a rien plus manifeste que les sensations auxquelles les [définitions] finissent, 
puisque toutes nos connaissances sont extraites des sensations ». 


$ SUHRAWARDI, Opera $117, éd. CORBIN, t.2, 113.6-7 ; SUHRAWARDI, The Philo- 
sophy of Illumination, ed. WALBRIDGE and ZIAI, 81.11-12. Au niveau ontologique, 
au début de la deuxiéme partie de la Philosophie de l'illumination, l'association 
entre la notion de « manifestation » (zuhür) et la notion de « lumière » (nür) est la 
fondation de sa science des lumières ; cf. SUHRAWARDI, Opera $107, éd. CORBIN, t.2, 
106.12-13 ; SUHRAWARDI, The Philosophy of Illumination, ed. WALBRIDGE and ZIAI, 
76.1-2: « S'il y a dans l'existence quelque chose qui n'a besoin ni de définition ni 
d'élucidation, c'est ce qui est manifeste [az-zahir]. Rien n'est plus manifeste que 
la lumiére [an-nür]. Donc il n'est rien qui soit que [la lumiére] plus indépendant de 
toute définition ». 


° Correspondant au rapport entre choses manifestes par elles-mêmes et choses qui ma- 
nifestent d'autrui sans être manifestes à elles-mêmes, Suhrawardi introduit une distinction 
entre deux types de manifestation. Une lumière qui n'est pas manifeste à elle-même est 
une « lumière accidentelle » (nür ‘arid) ; cf. SUHRAWARDI, Opera $$109-110, éd. COR- 
BIN, 107.9-109.1 ; SUHRAWARDI, The Philosophy of Illumination, ed. WALBRIDGE and ZIAI, 
71.1-78.6. Il s'agit de la lumiére comme une configuration qui appartient à quelque chose 
d'autre qu'elle-méme, des états particuliers, et non des formes universelles intelligibles. 
Sur ces universaux, ils appartiennent à une catégorie de choses qui n'ont qu'une exis- 
tence mentale. Des notions capitales dans la métaphysique d’Avicenne, comme quiddité 
en état absolu, choséité en absolu, réalité absolue, existence, existence réalisée, hyle, cor- 
poréité, unité, nécessité, possibilité, substantialité, etc., ne sont que « considérations intel- 
lectuelles » (‘itibarat ‘aqliyya) incapables d'informer sur la réalité des choses en dehors 
de l'activité mentale. Pour son caractére non-manifeste, chacune de ces considérations 
existantes dans l'activité mentale est une « configuration ténébreuse » (hay ‘a zulmaniyya), 
différemment de la lumière accidentelle qui est une configuration lumineuse. Sur le plan 
cognitif, ce qui est la chose elle-même (en termes avicenno-péripatéticiens, sa réalité, quid- 
dité ou nature, ce qui n'est pas une propriété ajoutée à la chose, mais c'est la chose en tant 
que telle, sa choséité) n'est que ce qui est appréhendé comme « manifeste » ; sur le plan 
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pour une chose être purement lumière, une « lumière abstraite » (nür 
mugarrad), il y a un autre trait distinctif : une « lumière pure » (nur 
mahd) est l’appréhension et aperception de soi (idráku d-dati wa- 
su üru-hà) de tout ce qui est appréhendant d’autrui.!° Par conséquent, 
« être une lumière pure » ou « être manifeste à soi-même et par soi- 
méme » n'est pas un trait supplémentaire de la manifestation ou de 
l'expérience ; il s'agit du fait que toute chose qui saisit d'autres chose 
est elle-même, et que tout ce qui est cognitivement donné dans une 
expérience quelconque à ce qui est appréhendant de soi-méme est une 
réalité. La manifestation de soi à soi — la lumière pure — n'est donc 
pas un attribut ajouté à sa réalité, mais sa manifestation à soi est sa 
réalité essentielle. 


ontologique, ce qui est la constitution de chaque chose (sa réalité) est ce qui est intrinsè- 
quement elle-même, sa « manifestation ». Par le biais de l'équivalence entre manifestation, 
manifeste et lumiére, de méme que par l'appréhensibilité de tout ce qui est manifeste, il 
y un accord direct entre les plans cognitif et ontologique. Sur les considérations intellec- 
tuelles, cf. SUHRAWARDI, Opera $856-68, éd. Corbin, t.2, 64.9-72.10 ; SUHRAWARDI, The 
Philosophy of Illumination, ed. WALBRIDGE and ZIAI, 45.1-51.5. Dans les Promenades et 
Entretiens (al-Masari' wa al-Mutärahät), Suhrawardi est plus détaillé sur les considéra- 
tions intellectuelles ; cf. SUHRAWARDI, Opera 8898-113, éd. CORBIN, t.1, 340.4-364.16. 

10 SUHRAWARDI, Opera $8115, éd. CORBIN, t.2, 111.5-7 ; SUHRAWARDI, The Philo- 
sophy of Illumination, ed. WALBRIDGE and ZIAI, 80.1-3 : « Une chose subsistante par 
elle-même qui appréhende à elle-même ne connaît pas elle-même par une image [bi- 
mital] d’elle-même en elle-même. Si on suppose que sa connaissance est par une image, 
l'image de « la réalité individuelle » [al-aná iyya] n'est pas la [réalité individuelle]. 
Cette [image] est, par rapport à la [réalité individuelle], un « cela » [huwa] et l'ap- 
préhendé est l'image ». Selon Suhrawardi, le caractère manifeste de l'appréhension de 
l'essence est absolument évident ; cf. SUHRAWARDI, Opera $114, éd. CORBIN, t.2, 110.16- 
111.1 ; $119, éd. CORBIN, t. 2, 114.11-116.4 ; SUHRAWARDI, The Philosophy of Illumi- 
nation, ed. WALBRIDGE and ZIAI, 82.4-83.3. Le grand souci de Suhrawardi est celui de 
montrer que cette appréhension est immédiate et directe ; cf. SUHRAWARDI, Opera $115, 
éd. CORBIN, t.2, 111.5-14 ; 8116, éd. CORBIN, t. 2, 112-113.1-5 ; 8118, éd. CORBIN, t.2, 
114.5-10 ; SUHRAWARDI, The Philosophy of Illumination, ed. WALBRIDGE and ZIAI, 80.1- 
10 ; 80.11-81.10 ; 81.19-82.3. Pour une discussion plus approfondie, cf. H. KOBAYASHI, 
« Ibn Sina and Suhrawardi on Self-Consciousness: Some Comparative Remarks », in 
Orient 26 (1990), 62-77 ; R. MARCOTTE, « Irja ' ilā nafsika: Suhrawardr's Apperception 
of the Self in Light of Avicenna », in Transcendent Philosophy 5 (2004), 1-22 ; R. 
MARCOTTE, « L’aperception de soi chez Shihab al-Din al-Suhrawardi et l’héritage avi- 
cennien », in Laval Théologique et Philosophique 62:3 (2006), 529-51 ; J. KAUKUA, "Tin 
the Light of God: Selfhood and Self-Awareness in Suhrawardr's Hikmat al-ishräq”, in Jn 
the Age of Averroes: Arabic Philosophy in the Sixth/Twelfih Century, ed. P. A. ADAMSON, 
London-Turin 2011, 141-57 ; KAUKUA, Self-Awareness in Islamic Philosophy, 104-60. 
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Après avoir pris connaissance, trop résumée sans doute, de la struc- 
ture conceptuelle de la Philosophie de l’illumination, on est maintenant 
en mesure d’aborder sa métaphysique de la vision. 


2. La doctrine illuminative de la vision 


Dans sa discussion sur la perception visuelle, Suhrawardi, tout en répé- 
tant des arguments trouvés, parmi d’autres, chez Avicenne, cherche à 
montrer la vanité de la doctrine extramissive de la vision, sans nommer 
ceux qui ont soutenu cette doctrine.!! Si, en suivant Avicenne et les Péri- 


1 Avec Avicenne, Suhrawardi réfute l’idée que la vision est le résultat de l’émis- 
sion d'un rayon de l’œil de celui qui voit vers la chose qui est vue. La réfutation par 
Suhrawardi de la doctrine qui considère que la vision est due à un faisceau de rayons 
(Su à^) provenant de la pupille est double. Tout d'abord, Suhrawardi vise à démontrer 
que le faisceau de rayons ne peut être ni un accident ni un corps. Suhrawardi demande 
comment un faisceau de rayons pourrait étre émis par les yeux, sortir vers la chose vue et 
se déplacer d'un endroit à l'autre, s’il s'agissait d'un accident. En outre, selon Suhrawar- 
di, l'accident ne peut pas être émis par les yeux, et il ne pourrait pas rencontrer la chose ; 
cf. SUHRAWARDI, Opera $101, éd. CORBIN, t.2, 99.16 ; SUHRAWARDI, The Philosophy of 
Illumination, ed. WALBRIDGE and ZIAI, 70.19. Suhrawardi prête aussi attention à l'aspect 
qui concerne le faisceau de rayons. Si on suppose que le faisceau de rayons est un corps, 
alors son mouvement doit étre ou bien naturel ou bien non. Tout d'abord, dans le premier 
cas, le mouvement du faisceau lumineux ne prendrait place que dans une seule direction ; 
cf. SuHRAWARDI, Opera $101, éd. CORBIN, t.2, 99.18 ; SUHRAWARDI, The Philosophy of 
Illumination, ed. WALBRIDGE and ZIAI, 70.21-71.1. Si ce n'est pas naturel, mais volon- 
taire, il faudra donc étre en mesure de le contróler afin de diriger le regard fixe dans la 
direction d'une autre chose. Par conséquent, il serait impossible de voir deux choses en 
méme temps. Deuxiémement, la vision de choses varie en fonction de leur proximité ou 
leur éloignement ; des corps célestes, les plus éloignés et les plus proches, ne pourraient 
pas être observés en même temps et de même façon ; cf. SUHRAWARDI, Opera $101, éd. 
CORBIN, ed. WALBRIDGE and ZIAI, t.2, 100.2-3 ; SUHRAWARDI, The Philosophy of Illumi- 
nation, ed. WALBRIDGE and ZIAI, 71.2-4. Troisiémement, la voûte du ciel, où sont situées 
les différentes sphéres célestes, devrait étre déchirée en quelque facon afin de laisser ce 
faisceau de rayons passer à travers elle ; cf. SUHRAWARDI, Opera $101, éd. CORBIN, t.2, 
100.3-5 ; SUHRAWARDI, The Philosophy of Illumination, ed. WALBRIDGE and ZIAI, 71.4- 
5. Et, enfin, ce corps lumineux aurait à se disperser dans le monde entier et jusqu'aux 
sphères célestes. Et tout cela est une absurdité, conclut Suhrawardt ; SUHRAWARDI, Opera 
$101, éd. CORBIN, t.2, 100.5 ; SUHRAWARDI, The Philosophy of Illumination, ed. WAL- 
BRIDGE and ZIAI, 71.4-5. Le mouvement d'un tel rayon implique certaines incohérences : 
si le rayon était transféré par volonté, on devrait le retenir ; si le rayon était transféré par la 
nature il devrait pénétrer dans la terre cuite plus facilement que dans le verre, puisqu'il est 
plus poreux ; cf. SUHRAWARDI, Opera $101, éd. CORBIN, t.2, 99.18-100.2 ; SUHRAWARDI, 
The Philosophy of Illumination, ed. WALBRIDGE and ZIAI, 71.1-2. 
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patéticiens, Suhrawardi s'oppose à l’extramission, dans la Philosophie 
de l'illumination, il se tourne contre les Péripatéticiens eux-mêmes en 
montrant les difficultés internes à l’intromission. Suhrawardi rappelle 
que les formes dans la faculté visuelle se distinguent des corps en ce qui 
concerne la caractéristique la plus fondamentale des corps eux-mêmes : 
leur dimensionnalité quantitative. À titre d'exemple, comment la pu- 
pille serait-elle suffisante pour contenir la forme d'une montagne ?*? 


2 Cf. SUHRAWARDI, Opera $102, éd. CORBIN, t.2, 100.6-9 ; SUHRAWARDI, The Phi- 
losophy of Illumination, ed. WALBRIDGE and ZIAI, 71.7-10. Le principal argument de 
Suhrawardi en dénonçant les difficultés d'une explication de la perception visuelle 
par l’intromission souligne que pratiquement tout ce qu’on voit est plus grand que le 
cristallin (al-galidiyya) dans l'oeil. Comment la forme d'une chose plus grande que 
l'humeur cristalline serait-elle alors imprimée dans l'humeur cristalline elle-méme ? 
Suhrawardi reconnait trois possibles contre-arguments et il cherche à y répondre, en 
montrant leurs vulnérabilités. On pourrait dire que l'humeur cristalline peut étre po- 
tentiellement divisée dans un nombre infini de parties ; de méme, on pourrait diviser 
infiniment la forme visuelle de ce qui est vu. Ainsi, il y aurait une équivalence entre 
le nombre infini de parties qui composent la forme d'une chose de n'importe quelle 
dimension et le nombre infini de celles qui composent l'humeur cristalline. Suhrawardî 
n'est pas d'accord avec cette solution, dans la mesure où la forme d'une chose plus 
grande que l'humeur cristalline reste toujours plus grande que le cristallin lui-méme. 
Un autre contre-argument possible, c'est de concevoir que la forme d'une chose de 
grande dimension, comme, par exemple, celle d'une montagne, est en effet réduite 
à la dimension du cristallin et elle est ensuite imprimée. Ainsi, l’âme serait capable 
de conclure, par inférence, qu'il s'agissait de la forme d'une chose énorme. Selon 
Suhrawardi, cf. SUHRAWARDI, Opera $103, éd. CORBIN, t. 2, 101.2 ; SUHRAWARDI. 
The Philosophy of Illumination, ed. WALBRIDGE and ZIAI, 71.20-21, cette hypothèse 
contredit les donnés basiques de l'expérience, car si « on voit une extension énorme 
C'est à travers l'expérience, non par l’inférence [huwa bi-l-musahada la bi-l-istidlal}». 
Curieusement, dans ses al-Mabahit al-masriqiyya ft ‘ilm al-ilahiyyat wa-t-tabi 'iyyat 
(Les recherches orientales sur les sciences divines et naturelles, éd. M. AL-MU TASIM 
BI-LLAH AL-BAGDADI, Beyrouth, t.2, 1990, Fahr ad-Din AR-RAZI s'oppose également 
aux doctrines extramissives et intromissive de la perception visuelle, proposant la per- 
ception visuelle comme pure relation ; cf. RAZI, al-Mabahit al-masrigiyya II, éd. AL- 
BAGDADI, 313.7-12. Pourtant, selon Razi, la perception visuelle n'est pas réceptive, 
mais le résultat de la capacité à réfléchir sur les données visuelles. En effet, on peut 
percevoir visuellement seulement les lumiéres et les couleurs, et on ne peut pas ap- 
préhender visuellement la chose dans sa réalité — la chose elle-même n'est saisi que par 
déduction ; cf. RAZI, al-Mabahit al-masriqiyya IL, éd. AL-BAGDADI, 320.18-26. Ainsi, 
Razi a une approche psychologique et phénoménologique de la perception visuelle et 
la perception sensorielle ; sur cette approche-là, voir I. BILAL, « Fakhr al-Din al-Razr 
and Aristotelian Science: Essentialism versus Phenomenalism in Post-Classical Islamic 
Thought », in Oriens 41 (2013), 379-431. Suhrawardi, par contre, est essentialiste. En 
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Dans son opposition à l’extramission, tout en insistant sur le fait 
que le faisceau de rayons n'est pas un corps, Suhrawardi affirme que 
la cause du faisceau de rayons est « la source lumineuse qui se produit 
d'un corps transparent comme l'air ».? Le principe de luminosité doit 
être présent pour expliquer la transmission de la lumière de la chose 
vue à celui qui perçoit cette chose. Dans sa discussion sur l'intromis- 
sion, il est important de retenir que, selon Suhrawardi, la perception 
visuelle ne peut pas étre expliquée par le biais d'une instance intermé- 
diaire. Cela le conduit à proposer sa doctrine de la vision, établie dans 
la deuxième partie de sa Philosophie de l’illumination où il écrit : 


Dès lors que tu sais que la perception visuelle [ibsar] n'a pas pour 
cause l'impression de la forme de la chose dans l'ceil, et qu'elle ne se 
produit pas non plus par l'émission de quelque chose du regard, c'est 
donc qu'elle n'est due qu'au face-à-face de la chose éclairée et de 
l’œil sain — et rien d’autre.!* 


outre, Suhrawardi défend que la chose vue est la chose elle-même et que la vision n'est 
pas par inférence, et pour Räzi est par inférence ; cf. RAZI, al-Mabahit al-masrigiyya, 
éd. AL-BAGDADI, 332.7-8. Le rejet par Suhrawardi de l'approche psychologique de la 
vision serait-il contre un approche phénoménologique semblable à celui de Razi ? En 
outre, une derniére possibilité pour défendre l'intromission est indiquée quand Su- 
hrawardi affirme, cf. SUHRAWARDI, Opera $103, éd. CORBIN, t.2, 101.2-3 ; SUHRAWAR- 
DI, The Philosophy of Illumination, ed. WALBRIDGE and ZIAI, 71.21-22, que « certains 
d'entre eux permettent qu'une seule [chose] matérielle contienne sa propre dimension 
petite et qu'une autre contienne une grande dimension qui est l'image de quelque chose 
d'autre. ». Autrement dit, une partie de l'humeur cristalline pourrait étre utilisée plu- 
sieurs fois pour la réception de la forme de la chose visible. Suhrawardi dit que si cela 
était vrai, « 1l ne serait donc plus possible de faire l'expérience de leur arrangement », 
cf . SUHRAWARDI, Opera $103, éd. CORBIN, t.2, 101.6 ; SUHRAWARDI, The Philosophy of 
Illumination, ed. WALBRIDGE and ZIAI, 72.1-2. Deux options restent : ou la dimension 
de la forme est plus petite que la dimension du cristallin, ou bien la dimension de la 
forme est plus grande ou égale à celle du cristallin. Si la premiére option est correcte, la 
chose ne peut jamais étre vue comme grande ; si on suit la deuxiéme option, certaines 
parties de la forme ne seront pas imprimées dans le cristallin et ne seront pas observées. 
Les deux cas sont contre l'expérience et doivent être donc rejetées. Selon Suhrawardı, 
cf. SUHRAWARDI, Opera $103, éd. CORBIN, t.2, 101.12 ; SUHRAWARDI, The Philosophy 
of Illumination, ed. WALBRIDGE and ZIAI, 72.8-9, il y a des vulnérabilités internes à la 
doctrine intromissive ; la constatation de ces fragilités « est un principe trés important 
dans notre méthode ». 

3 SUHRAWARDI, Opera $99, éd. CORBIN, t.2, 97.12 ; SUHRAWARDI, The Philosophy of 
Illumination, ed. WALBRIDGE and ZIAI, 69.9-10. 

^ SUHRAWARDI, Opera $145, éd. CORBIN, t.2, 134.11-13 ; SUHRAWARDI, The Philo- 
sophy of Illumination, ed. WALBRIDGE and ZIAI, 96.10-11 : « Il est bien établi que la 
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Suhrawardi est catégorique : la perception visuelle n’est le résultat ni 
de l'impression de la forme de la chose dans l'oeil ni de l'émission de 
quelque chose sortant de l'oeil. La perception visuelle est accomplie 
quand une chose illuminée se trouve face à un organe de perception 
visuelle sain. La forme qui configure une chose visible ne configure pas 
de la méme manière l’œil du voyant. Ainsi, la perception visuelle ne 
se produit pas par la médiation d'une forme visuelle qui devient inhé- 
rente à l'organe visuel. La perception visuelle se produit au moment oü 
deux choses sont mises en relation de rencontre entre une et l'autre. La 
rencontre entre celui qui perçoit et ce qui est perçu nécessite un certain 
nombre de critères : un organe capable de vision — « l'oeil sain » —, la 
présence d'une chose illuminée, un face-à-face et l'absence d'obstacle 
— « voile »P — entre le voyant et le visible. 


Les discussions de Suhrawardi au sujet de la perception visuelle 
— le sens externe le plus important! — sont emblématiques pour cer- 
tains motifs. Ces discussions permettent d'évaluer le degré de fidélité 
de la Philosophie de l'illumination aux enseignements d' Avicenne." 


perception visuelle n'a pas pour condition l'impression d'aucune figure extérieure, ni 
davantage quelque émission [hors de l'oeil]. Non, il y suffit l'absence de voile entre 
celui qui est le voyant et la chose vue ». 

15 SUHRAWARDI, Opera $145, éd. CORBIN , t.2, 134.12-13 ; SUHRAWARDI, The Phi- 
losophy of Illumination, ed. WALBRIDGE and ZIAI, 96.14-15 : « Le cas du face-à-face 
reconduit au cas de l'absence de voile entre celui qui regarde et la chose regardée ». 


16 Cf. SUHRAWARDI, Opera 8215, éd. CORBIN , t.2, 203.7-204.3 ; SUHRAWARDI, The 
Philosophy of Illumination, ed. W ALBRIDGE and ZIAI, 133.11-14. 

17 Dans ses épitomés de la philosophie péripatéticienne, Suhrawardi reproduit les 
arguments d'Avicenne à la défense de l'intromission : SUHRAWARDI, al-Lamahát fr 
Lhagã'ig, éd I. AL-MA'LOF, Beyrouth 1969, 114.15-16 ; SUHRAWARDI, al-Lamahát 
fi l-hagã'ig $80, in Opera, éd. HABIBI, t.4, 202.8-9 ; SUHRAWARDI, at-Talwihát al- 
lawhiyya wa-l-' arsiyya, in IBN KAMMONA, Šarh at-Talwihät al-lawhiyya wa-l-‘arsiyya, 
éd. N. HABIBI, Téhéran, t.2, 2009, 231,17-18 ; SUHRAWARDI, Partaw-námah $34, in 
Opera, éd. NASR, 1.3, 29.6-8 ; SUHRAWARDI, The Book of Radiance (Partaw-námah): A 
Parallel English-Persian Text 834, éd. and trans. H. Ziar, Costa Mesa 1998, 30.12-15. 
Dans ce dernier livre, méme s'il ne présente que la doctrine de la perception visuelle 
d'Avicenne, il y a néanmoins ce que Suhrawardi retient de la doctrine d’Avicenne et 
qui est capital dans la métaphysique de la perception de la Philosophie de l'illumina- 
tion ; cf. ibid. : « La vision des choses est assurée par des formes qui sont imprimées 
dans l'humeur cristalline de l'oeil — cela est conforme au point de vue d’Aristote, le 
philosophe. Les conditions exigées [pour la vision] sont la luminosité, le face-à-face et 
une médiation par le biais d'un corps translucide ». D'aprés l'appropriation suhrawar- 
dienne d’ Avicenne, la relation entre l' eil sain et la chose réceptrice de lumière conduit 
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Certes, selon la Philosophie de l’illumination, il ny a pas d'impression 
de formes visuelles à l'oeil ; il y a néanmoins un contact d'illumina- 
tion. Si, d’après la doctrine intromissive d' Avicenne, la lumière n'est 
finalement pas seulement l'actualisation du milieu transparent, mais — 
même si de différentes manières, la luminescence et la luminosité sont 
qualifiées par les choses qui les reflètent — la lumière est ce qui est réel- 
lement vu, est-ce que la doctrine de la vision de Suhrawardi serait une 
rupture avec Avicenne lui-même ? Il faut bien reconnaitre que, souvent, 
Suhrawardi reste très fidèle à Avicenne, malgré ses polémiques envers 
les Péripatéticiens. D’après Avicenne, la sensation est l’actualisation ou 
réalisation de la forme sensorielle, c'est-à-dire l'occurrence de l'image 
(mital) de la chose sensible. La forme sensorielle est donc un vestige 
(atar) du perçu dans la faculté corporelle de la perception. Le mouve- 
ment de Suhrawardi est celui de soutenir que les formes visuelles — et, 
par extension, les formes sensorielles — ne laissent pas des vestiges 
imprimés dans la faculté de perception ; les formes sensorielles ne sont 
donc pas inhérentes à quoi que ce soit. De cette manière, il s'agit moins 
d'une réfutation que d'une révision de la doctrine intromissive d’Avi- 
cenne. Ce révisionnisme suhrawardien de la doctrine d’Avicenne per- 
met d'évaluer son effort pour dépasser une explication matérialiste de 
la perception afin d'élaborer une noétique compatible avec les thèses 
ontologiques, théologiques et cosmologiques développées au cours de 
sa Philosophie de l'illumination. Le Maitre de l'illumination fait ainsi 
valoir que les organes des facultés corporelles ne sont pas des lieux 
d'inhérence ; ils ne sont que lieux de manifestation aux formes senso- 
rielles — formes qui ne sont pas matérielles, car elles ne sont inhérentes 
à aucun lieu d'inhérence, c'est-à-dire elles sont en suspens. La sensa- 
tion est donc la manifestation d'une forme appréhendée par le biais 
d'une faculté de perception. L’organe responsable pour cette faculté 
devient le lieu de manifestation à la forme appréhendée. 


à la vision. Ce qui est plus suhrawardien, c'est que dans la mesure où tout ce qui ap- 
préhende est une lumière et tout ce qui est appréhendé est également une lumière, l'ap- 
préhension de tout ce qui est externe à l'appréhendant est congue comme une relation 
illuminative (idafa isragiyya). L'appréhension des choses externes est donc pure rela- 
tion entre manifestations. Comme les relations sont des considérations intellectuelles, 
rien ne change l'essence de celui qui voit. 


318 Mateus Domingues da Silva 


3. Qu'est-ce qu'un « lieu de manifestation » ? 


Aprés avoir rejeté l'explication de la perception visuelle en termes 
d'impression de la forme de la chose vue dans les yeux de celui qui 
voit, notre philosophe établit une analogie entre l'oeil et le miroir ; Su- 
hrawardi indique que la forme de la chose n'est ni dans l'oeil ni dans un 
miroir qui reflète une forme visible.!* Après avoir cherché à démontrer 
les limites des hypothéses intromissives pour expliquer la perception 
visuelle, dans les $8102-103, le Maître de l' illumination cherche à cri- 
tiquer, au $104, l'analyse intromissive de la vision spéculaire : « Sache 
que la forme n'est pas dans le miroir, car ta vision de la chose vue [dans 
le miroir] ne changerait pas avec le changement de ton point d'observa- 
tion ».? Suhrawardi rejette des hypothèses fondées sur l’extramission, 
en refusant la supposition que si quelqu'un voit sa forme reflétée dans 
le miroir, il voit à travers un rayon visuel émis par ses yeux, qui touche 
la surface du miroir et est réfléchi vers son visage.” Suhrawardi ren- 
force le lien du cas des miroirs à sa doctrine de la vision : 

Puisque la forme n'est pas dans le miroir et le lien entre l''humeur] 

cristalline et les [choses] vues est comme le lien avec le miroir, la 


forme que certains supposent comme étant dans le [cristallin] est 
donc comme la forme dans le miroir?! 


La négation de Suhrawardi des hypothéses extramissives et la consta- 
tation des vulnérabilités de l'hypothéses intromissive pour expliquer 
la perception visuelle des formes spéculaires ne sont pas seulement 


!8 L’analogie entre l'oeil et le miroir n'est pas originale. Avicenne, parmi d'autres, 
a également soutenu cette liaison ; IBN SINA, « Sciences Naturelles », in Livre de la 
connaissance dédié à ‘Ala’ i ad-Dawla (tabi iyyat : danisnama-yi * ala’ i), éd. M. 
MISKAT, Téhéran 1952, 90.9-91.1 : « la doctrine d'Aristote est la suivante : l'oeil est 
comme un miroir, et quelque chose que l'on voit est comme quelque chose qui brille 
sur le miroir, par le biais de l'air ou d'un autre corps transparent ». Quant à la manière 
ingénieuse que Suhrawardi, avec une argumentation avicennienne, corrige la doctrine 
de la vision d'Avicenne lui-même, cf. l'étude de N. SINAI, « Al-Suhrawardi on Mirror 
Vision and Suspended Images (muthul mu ‘allaga) », in Arabic Sciences and Philoso- 
phy 25 (2015), 279-97, notamment 283-87. 

12 SUHRAWARDI, Opera $104, éd. CORBIN , t.2, 101.13-14 ; SUHRAWARDI, The Philo- 
sophy of Illumination, ed. W ALBRIDGE and ZIAI, 72.10-11. 

? Cf. SUHRAWARDI, Opera $104, éd. CORBIN, t.2, 102.4-5 ; SUHRAWARDI, The Philo- 
sophy of Illumination, ed. WALBRIDGE and ZIAI, 72.16-18. 

?! SUHRAWARDI, Opera $104, éd. CORBIN, t.2, 102.14-103.1 ; SUHRAWARDI, The Phi- 
losophy of Illumination, ed. W ALBRIDGE and ZIAI, 73.6-8. 
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pour Suhrawardi être cohérent avec les $$101-103 ; elles se connectent 
au refus du Maître de l’illumination d’accepter que, quand on perçoit 
la forme d’une chose reflétée dans le miroir, on perçoit la chose telle 
quelle. Mais qu’est-ce qu’on perçoit ? On perçoit une forme, mais la 
forme n’est pas dans le miroir. Où est-elle ? Comment on peut appré- 
hender visuellement la forme spéculaire si elle n’est pas dans le mi- 
roir ? On trouve une résolution au $225 : 

Tu as déjà pris connaissance que l’impression des formes dans l’œil 

est impossible ; par similitude, elle est également impossible dans un 

emplacement du cerveau. La vérité sur les formes dans les miroirs et 

les formes imaginatives est qu’elles ne sont pas imprimées mais que 

ce sont des « citadelles en suspens » [sayásin mu 'allaqa] qui n'ont 

pas de lieu d’inhérence [mahall]. Elles ont des lieux de manifestation 

[mazahir], mais ne sont pas dans ces [lieux]. Ainsi le miroir est-il le 

lieu de manifestation [mazhar] de formes qui y sont vues, et celles-ci 

sont en suspens, non pas en un lieu spatial [makán] non plus qu'en 

lieu d’inhérence [mahall]. De même, la phantasia [tahayyul] est le 

lieu de manifestation [mazhar] des formes de |’ imagination [hayal], 


et celles-ci sont en suspens.? 


Selon Suhrawardi, une forme spéculaire n'est pas inhérente à la su- 
perficie du miroir, de méme que la forme visuelle n'est pas inhérente 
à l'oeil. Même si le miroir n'est pas le lieu d'inhérence, il est le lieu 
où la forme devient manifeste. Si la condition pour la vision ordinaire 
est la manifestation d'une chose par le biais de l'inhérence d'un per- 
ceptible à un lieu d'inhérence, le miroir offre la possibilité de penser à 
quelques perceptibles qui n'ont aucun rapport avec un lieu d'inhérence 
et qui ne sont pas irréels — car il s'agit vraiment des perceptibles. Si la 
forme spéculaire n'est pas irréelle et si elle n'est pas dans le miroir, où 
est-elle ? D’après Suhrawardı, cette forme n'occupe aucun lieu spatial. 


La formulation de la Philosophie de l'illumination, au $225, 
offre une perspective plus approfondie de sa métaphysique. Dans la 
perception ordinaire, la forme perçue correspond à une chose dans 
son lieu d'inhérence ; Suhrawardi pense à la possibilité de l'appré- 
hension de formes qui n'ont aucun rapport avec un lieu d'inhérence 
— et le cas des formes spéculaires est significatif, car on voit effec- 
tivement la forme reflétée dans le miroir.? Cette classe spéciale des 


2 SUHRAWARDI, Opera, $225, éd. CORBIN, t.2, 211.12-212.3 ; SUHRAWARDI, The Phi- 
losophy of Illumination, ed. WALBRIDGE and ZIAI, 138.12-17. 


? Sur cette perspective, le fait d'un lieu d'inhérence n'est pas déterminant à la per- 
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perceptibles, Suhrawardi la considère « en suspens ». Pour rester 
dans le cadre de la vision : selon Suhrawardi, on voit quelque chose 
par la relation entre ce qui est vu — et qui reçoit lumière — et le 
voyant — une lumière pure — ; ce qui est vu est placé devant l'organe 
visuel. En décrivant les yeux en termes de miroir — ce qui permet 
conclure que les yeux sont « lieux de manifestation » —, les organes 
de la vision — et, par extension, toutes les autres facultés corporelles 
responsables pour les sens externes et leurs organes respectifs,” de 


ception visuelle ; cf. SUHRAWARDI, Opera 8247, éd. CORBIN, t.2, 234.1-3 ; SUHRAWARDI, 
The Philosophy of Illumination, ed. WALBRIDGE and ZIAI, 150.4-7. 


2 La discussion sur la nature de la perception visuelle offre à Suhrawardi, dans 
le $105 de la Philosophie de l'illumination, les moyens pour une discussion sur la 
nature de la perception auditive. Une chose est audible dans la mesure où elle se ma- 
nifeste comme audible ; en outre, l'audition et les sons ne sont saisis que par une 
perception auditive. Est-ce que les thèses sur la vision et l’audition sont généralisables 
à une doctrine unifiée de la perception sensorielle ? La relation plus matérielle des 
autres sens externes avec les sensibles pourrait poser un probléme à cet égard et Su- 
hrawardi reste muet sur cela dans sa Philosophie de l'illumination. En tout cas, si les 
yeux — et aussi les oreilles — ne sont que lieux de manifestation, les autres organes de 
la perception sensorielle peuvent parfaitement être décrits en termes de mazähir. En 
fait, dans Promenades et Entretiens (al-Masari° wa-l-Mutarahát), Suhrawardi soutient 
— en développant plus profondément des positions déjà présentes dans son dialogue 
avec Aristote selon ses Élucidations de la table et du trône (at-Talwihát al-lawhiyya 
wa-l-'arsiyyah) — que ce qui est présent à chaque organe responsable pour chaque 
faculté corporelle est aussi immédiatement présent à l'áme ; c'est par la présence de 
chaque organe corporel et du corps tout entier à l’âme qu'une chose devient présente 
et donc connue. La perception comme relation illuminative telle qu'on la trouve dans 
la Philosophie de l'illumination semble étre une maniére d'améliorer et de perfection- 
ner la thèse de la perception comme présence — these qui est spéculativement née de 
l'interprétation suhrawardienne d’Avicenne. Une des limites de « présence » comme 
explication de la perception, c'est que ce terme conceptuel est incapable de montrer 
le caractère immatériel de la perception. De plus, il me semble, c’est la raison pour 
laquelle dans Promenades et Entretiens, quand « présence » ou « présentiel » est em- 
ployé comme terme pour expliquer l'appréhension d'autrui, Suhrawardi ajoute un qua- 
lificatif illuminatif, en soulignant ainsi le caractère immatériel de toute perception ; 
la perception est donc une « présence illuminatrice », une « présence manifestante ». 
Sur la perception comme présence dans les Elucidations et les Promenades et Entre- 
tiens, il y a des études plus approfondies de la question : cf. EICHNER, « ‘Knowledge 
by Presence', Apperception and the Mind-Body Relationship », 117-40 ; J. KAUKUA 
« Suhrawardr's Knowledge as Presence in Context », in Studia orientalia 114 (2013), 
309-24; KAUKUA, Self-Awareness in Islamic Philosophy, 125-33. Comme introduction 
à la question, cf. M.H. YAzDI, The Principles of Epistemology in Islamic Philosophy: 
Knowledge by Presence, New York 1992, 57-68. Sur ma position sur les rapports entre 
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même que l’organe corporel responsable pour la faculté imagina- 
tive? — sont aussi lieux de manifestation. 


«présence » et « manifestation », cf., au-dessus, note 2 ; cf. aussi DOMINGUES DA SILVA, 
« La métaphysique des lumières de Suhrawardi », surtout 154-58. 


25 Sur les sens internes, ils ne sont que des lieux de manifestation. Dans la Philoso- 
phie de l'illumination (§§220-224), immédiatement avant le $225, Suhrawardi modifie 
la psychologie d' Avicenne, en réduisant les cinq sens internes dans le cerveau à deux 
seulement : le sens commun (hiss mustarak) et la faculté imaginative (al-mutahayyila). 
Où Avicenne défend l'occurrence d'une faculté indépendante pour l'estimation (wa/um), 
d'aprés Suhrawardi, c'est — avec la cogitation (fikr) — une fagon de fonctionner de la 
faculté imaginative (mutahayyila). H ajoute que la mémoire (dikr) (la conservation des 
jugements) et l'imagination (hayal) (la conservation des sensibilia) ne peuvent pas 
être facultés corporelles. Son argument, c'est qu'on ne peut pas supposer qu'on oublie 
quelque chose quand on suppose aussi que la faculté opérative est corporelle et que 
le corps est en état de manifestation à l'àme. Comme il est évident dans l'expérience 
qu'on oublie et qu'il faut souvent un grand effort pour se souvenir de quelque chose, 
ce n'est pas le corps qui contient la mémoire. En effet, tout ce qui compose la mémoire 
et l'imagination fait partie du monde de la mémoire ( alam ad-dikr), connecté à un 
parmi les orbes célestes, où l’âme a besoin de se connecter pour se rappeler de quelque 
chose. De méme, Suhrawardi est conscient d'avoir simplifié la doctrine de l'àme d’ Avi- 
cenne ; en réalité, dans ses épitomés de la philosophie des Péripatéticiens, Suhrawardi 
expose la classification et l'énumération établies par Avicenne : le sens commun (a/-hiss 
al-mustarak), l'imagination (al-hayal), estimation (al-wahm), l'imaginative (al-mu- 
tahayyila) et la mémoire (al-háfizah). Cf. SUHRAWARDI, Partaw-namah $35, in Ope- 
ra, éd. NASR, t.3, 29.9-31.3 ; SUHRAWARDI, Book of Radiance (Partaw-námah) 835, 
ed. ZIAI, 30.16-32.9 ; SUHRAWARDI, Hayakil an-nür, éd. M. A. ABU RAYYAN, Le Caire 
1957, 52.1-55.4 [en arabe] ; SUHRAWARDI, Hayäkil an-nür 88, in Opera, éd. NASR, t.3, 
87.15-88.15 [en persan] ; SUHRAWARDI, Kalimat at-tasawwuf $21, in Opera, éd. HABIBI, 
t.4, 111.17-112.16 ; SUHRAWARDI, al-Lamahat fi l-hagã iq $82, in Opera, éd. HABIBI, 
t.4, 202.21-203.15 ; SUHRAWARDI, at-Talwihat al-lawhiyya wa-l-“arsiyyah, in IBN KAM- 
MUNA, Šarh at-Talwihat al-lawhiyya wa-l-‘arsiyya, éd. HABIBI, t.2, 238.12-244.16. En 
outre, dans la Philosophie de l illumination, Suhrawardi exemplifie le cerveau, organe 
corporel responsable pour la faculté imaginative, comme le lieu de manifestation aux 
formes imaginatives, de méme que le miroir aux formes spéculaires. Dans le cas des 
formes imaginatives, Suhrawardi soutient les orbes célestes comme substrats qui de- 
viennent des organes corporels pour activer la faculté imaginative. En effet, la doctrine 
des formes suspendues est introduite par Suhrawardi seulement dans les passages finaux 
du pénultiéme traité de la Philosophie de l'illumination et est développée uniquement 
dans le dernier traité dédié à la sotériologie, la prophétologie et les exercices spirituels. 
Sur l'eschatologie et la sotériologie de Suhrawardi, cf. R. MARCOTTE, « SuhrawardT's 
Realm of the Imaginal », in Ishrãg: Islamic Philosophy Yearbook 2, ed. Y. ESHOTS, 
Moscou 2011, 68-79 ; L.W.C. van Lir, The World of Image in Islamic Philosophy: Ibn 
Sina, Suhrawradi, Shahrazuri, and Beyond, Edinburgh 2018, 20-78. 
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Conclusion 


Suhrawardi établit un monisme où la « lumière » est le seul principe 
positif. Sur ce qui est réel dans le sens le plus vrai, il s’agit de ce qui 
est manifeste et ce qui est manifestation. En outre, la manifestation 
n’est pas extérieure à la réalité quidditative, mais la manifestation est 
la quiddité elle-même. En expliquant la perception visuelle par le biais 
de lieux des manifestations, l'approche métaphysique de Suhrawardi 
sur la perception visuelle devient capitale dans son argumentation. Il 
défend une doctrine de la perception sensorielle selon laquelle la vi- 
sion se produit par la forme visuelle elle-même — une forme suspendue 
— manifestée dans l'organe corporel de la faculté de la vision. Cela 
provoque une dématérialisation de la perception, en impliquant que 
toute appréhension d'autrui est une relation des manifestations. La 


26 Les perspectives de Suhrawardi sur l'appréhension de soi et la dématérialisation 
de la perception permettent de comprendre l'appréhension de soi comme ce qui est 
l’« ipséité existentielle » (anniyya) de chaque appréhendant, sa « réalité quidditative 
individuelle » (aná 'iyya). De même, elles permettent de comprendre, dans le cas hu- 
main, l'intellection comme une relation entre manifestations, c'est-à-dire pure percep- 
tion dématérialisée, appréhension de ce qui est abstrait et non-sensible. Dans le cas 
divin, la connaissance divine de soi est une simple appréhension divine de soi — et non 
une appréhension intellectuelle divine de soi par le biais des formes intelligibles. De 
méme, la connaissance divine du monde est une relation illuminative — ou, autrement 
dit, ce sont les choses elles-mémes qui le Connaisseur divin appréhende directement, 
sans y avoir des formes intelligibles dans l'intellect divin et sans y avoir une provi- 
dence antérieure aux choses elles-mémes. Enfin, le flux d'émanation (fayd) qui est 
l'univers consiste dans les « fluxes illuminatives » (zsraqat) toujours appréhendées par 
la vision divine. Comme l'appréhension d'autrui est une relation — et donc une consi- 
dération intellectuelle — cela n'introduit aucune multiplicité dans l'essence divine. Au- 
trement dit, selon les termes de Suhrawardi, cf. SUHRAWARDI, Opera $162, éd. CORBIN, 
t. 2, 152.7-153.4 ; SUHRAWARDI, The Philosophy of Illumination, ed. WALBRIDGE and 
ZIAI, 106.5-11, « la vérité sur la connaissance est le principe de l'illumination [qa idat 
al-i$raq] : Sa connaissance de Soi est ce que le [Nécessaire de l'existence] est : une 
lumière à Soi-méme et manifeste à Soi-méme. Sa connaissance des choses est qu'elles 
sont manifestes à Lui, soit par les [choses] elles-mêmes, soit par ceux où les [choses] 
sont suspendues [muta ‘allagätuhä] qui sont les sujets de la perception permanente des 
régents les plus exaltés. Il s'agit d'une relation et la privation de voile est négative. Ce 
qui montre que la [relation] est suffisante, c'est que la perception visuelle est, à son 
tour, en elle-méme seulement une relation de manifestation de la chose vue quand il y 
a privation de voile. Ainsi, Sa relation avec tout ce qui Lui est manifeste, c'est Sa vision 
et Son appréhension. La multiplication de relations intellectuelles n'implique aucune 
multiplicité dans Son essence ». Cela permet à Suhrawardi de défendre l'existence des 
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perception n’est donc que la réalité essentielle simple de la chose saisie 
telle quelle par le biais d’un lieu de manifestation et, au niveau de la 
conceptualisation, de la condition négative de privation d’obstacles. 
D’après Suhrawardi, le miroir est le paradigme de lieu de manifestation 
dans le sens qu’une forme devient manifeste dans le miroir et elle est 
conditionnée par le miroir. La constatation de Suhrawardı, c’est qu'il y 
a d’autres lieux de manifestation au-delà des facultés corporelles de la 
perception sensorielle et leurs organes respectifs, en ayant tous le rôle 
d’un miroir. Une autre thèse apportée, c’est que toutes les formes en 
suspens ne sont pas seulement cognitivement réelles, mais aussi onto- 
logiquement. Les formes suspendues — par le biais de chaque faculté 
corporelle responsable pour chacun des cinq sens externes, de la facul- 
té imaginative, du miroir et d’autres formes suspendues —, partagent le 
mode d’être en tant que formes effectivement existantes, même si sans 
avoir aucun rapport avec un lieu d’inhérence. Comme résultat des op- 
tions faites par Suhrawardi dans la direction d'un réalisme direct, tout 
ce qui est appréhensible est un être existant. Le Maître de l’illumination 
invite alors à comprendre l’appréhension en elle-même, même si cette 
compréhension exige un nouveau cadre conceptuel, comme il le fait en 
termes illuminatifs, en établissant une métaphysique de l’expérience, 
une science des lumières. 
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formes platoniciennes, c’est-à-dire des quiddités pures universelles concomitantes de 
l’essence divine et qui ne sont pas des intelligibles universaux dans l’intellect divin, 
mais des entités appréhendantes de soi et qui sont en présence permanente du Voyant 
divin. Sur le refus suhrawardien de la providence, cf. J. KAUKUA, « Providence and 
Problem of Evil in Suhrawardi », in The Problem of Evil: A Challenge to Shi ‘i Theo- 
logy and Islamic Philosophy, ed. M. TERRIER, Leiden [à venir]. Sur les rapports entre 
vision, connaissance divine et formes platoniciennes, cf. DOMINGUES DA SILVA, « La 
métaphysique des lumières de Suhrawardi », 147-197 ; voir aussi ci-dessus note 5. Sur 
les motifs platoniciens et plotiniens dans les doctrines suhrawardiennes des formes pla- 
toniciennes et des formes en suspens, cf. ARNZEN, Platonische Ideen in der arabischen 
Philosophie, 119-50 ; ces motifs, je les analyse également dans ma thése de doctorat 
(en rédaction). Sur l’intellection humaine d’après la Philosophie de I illumination, cf. 
M. DOMINGUES DA SILVA, « Human Knowledge of God according to SuhrawardT's Me- 
taphysics of Lights », in Angelicum 96:1 (2019), 91-108. 


MITTELALTERLICHE ANTHROPOLOGIE IM UMBRUCH: 
DAS LEHRSTÜCK VON DEN VIRES MOTIVAE ANIMAE RATIONALIS 
DES ALBERTUS MAGNUS 


HENRYK ANZULEWICZ 


I 


usgangspunkt und These der nachfolgenden Ausführungen ist die 

Beobachtung, dass Albertus Magnus aufgrund seiner Begegnung 
mit neuen und unterschiedlichen Lehrtraditionen bereits sich in seinem 
Frühwerk! veranlasst sieht und in seinen nachfolgenden Schriften zu- 
nehmend bestrebt 1st, platonisch-augustinische Konzepte aristotelisch 
umzudeuten, um damit bislang geltende Ausformungen traditioneller 
Konzepte und Lehren den neuen wissenschaftlichen Standards anzu- 
passen. Sein neuplatonisches Reflexionsmodell hingegen, welches ihm 
als hermeneutisches Prinzip und systemische Konstante seines Den- 
kens der Seinswirklichkeit dient, bleibt unveránderlich. In der Tat ent- 
wickelte er dieses Modell bereits in seiner Erstlingsschrift De natura 
boni in Anlehnung an den Begriff des Guten? und der natürlichen Ord- 


! Bei Alberts Frühwerk, ausgenommen die Erstlingsschrift De natura boni, handelt 
es sich um theologisch-philosophische Synthesen (der literarischen Gattung nach Sum- 
men), in denen die nichttheologischen Wissenschaften der Theologie untergeordnet 
werden. Zu diesen Werken gehóren: De sacramentis, De incarnatione, De resurrectio- 
ne, De IV coaequaevis und De homine sowie De bono. 


? Luc. 18,19 (Vulgata): “Quid me dicis bonum? Nemo bonus nisi solus Deus"; Gen. 
1,31: *Vidit Deus cuncta quae fecit et erant valde bona”; Ps. 103, 28: “Aperiente te ma- 
num tuam omnia implebuntur bonitate"; 1 Tim. 4, 4: “Quia omnis creatura Dei bona”. 
Cf. ALBERTUS MAGNUS, De natura boni tr.1 pars 1, ed. E. FILTHAUT (Opera omnia 
25.1), Münster i. W. 1974, 1.2-3.31-34.69. Hierzu und zum Folgenden cf. H. ANZULE- 
WICZ, ,,Ab eodem in idem. Verstándnis und hermeneutische Funktion der Kreislauffor- 
mel bei Albertus Magnus“, in Chemins de la pensée médiévale. Études offertes à Zénon 
Kaluza, éd. P.J.J. M. BAKKER, E. FAYE et C. GRELLARD (Textes et Études du Moyen 
Âge 20), Turnhout 2002, 323-350. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 325-338 
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nung,’ an Augustinus und Boethius,‘ und sicherte es in seinen nachfol- 
genden Werken theologisch und philosophisch im Anschluss an Rómer- 
brief 11,36% und Kohelet 1,77 sowie an das Corpus Dionysiacum® und 


? Sap. 11,21: *Omnia mensura et numero et pondere disposuisti". Cf. ALBERTUS 
MAGNUS, De natura boni tr.1 pars 1, ed. FILTHAUT, 1.42-43. 


* AUGUSTINUS, De Trinitate 1.8 c.3 n.4, PL 42 (1886), 449; ed. W.J. MOUNTAIN et F. 
GLORIE (CCSL 50) Turnhout 1968, 272.15-17; ID., De natura boni c.1, PL 42 (1886), 
553; ed. J. ZvcHA (CSEL 25/2), Prag-Wien-Leipzig 1892, 856.10-21; IDEM, De diver- 
sis quaestionibus 83 q.6, PL 40 (1887), 13; ed. A. MUTZENBECHER (CCSL 444), Turn- 
hout 1975, 14.4-6. Cf. ALBERTUS MAGNUS, De natura boni, tr.1 pars 1, ed. FILTHAUT, 
1.19-10.35. 


* BOETHIUS, De consolatione philosophiae 1.3 metrum 9, ed. C. MORESCHINI (Bi- 
bliotheca Teubneriana), München-Leipzig 2000, 80.10-12: “Tu numeris elementa li- 
gas, ut frigora flammis, arida conveniant liquidis, ne purior lignis evolet aut mersas 
deducant pondera terras". Cf. ALBERTUS MAGNUS, De natura boni tr.1 pars 1, ed. FILT- 
HAUT, 1.44-48; cf. IDEM, Commentarii in III Sententiarum d.27 a.4, ed. A. BORGNET 
(Opera omnia 28), Paris 1894, 521a. 


6 Rom. 11, 36: “ex ipso, et per ipsum, et in ipso sunt omnia". Cf. ALBERTUS MAG- 
NUS, De IV coaequaevis (Summa de creaturis Y) tr.4 q.73 a.1, ed. A. BORGNET (Opera 
omnia 34), Paris 1895, 748a-b; IDEM, Commentarii in II Sententiarum d.1 a.12, ed. A. 
BORGNET (Opera omnia 27), Paris 1894, 34b; Ip., De causis et processu universitatis 
a prima causa 1.1 tr.1 c.11, ed. W. FAUSER (Opera omnia 17.2), Münster 1. W. 1993, 
24.91-25.8. 

7 Eccl. 1, 7: “Ad locum unde oriuntur (exeunt al. lectio codd. Alb. et Vulg.) flumina, 


revertuntur, ut iterum fluant". Cf. ALBERTUS MAGNUS, Super Dionysium De caelesti 
hierarchia Prol., ed. P. SIMON (Opera omnia 36.1), Münster 1. W. 1993, 1.4-5. 


* An dieses explizit an Ps.-Dionysius angelehnte, onto-theologische Kreislaufmo- 
dell, knüpft Albert in / Sent. und allenthalben in Super Dionysium De divinis nomini- 
bus sowie in Super Dionysii De caelesti hierarchia vor. Im Prolog des letztgenannten 
Werkes macht er es programmatisch zum hermeneutischen Schlüssel nicht nur seiner 
Auslegung der ersten Schrift des Corpus Dionysiacum, sondern des gesamten Schrif- 
tenkorpus. Cf. ALBERTUS MAGNUS, Commentarii in I Sententiarum d.24 a.1, ed. A. 
BORGNET (Opera omnia 25), Paris 1893, 606b: “prima causa est unum numerans causa- 
ta, non quod iteretur in illis, vel quod sua iteratio sit quantitas illorum, ut quidam male 
intellexerunt, sed quod uniuscujusque forma per relationem ad ipsum et exemplar sit 
unum, et omnes formae exemplares faciunt multitudinem. Hoc modo dicimus solum 
Deum unum, qui est principium et exemplar totius multitudinis creaturarum: et hoc 
unum non est potentia multa sui iteratione, sed potentia effectuum et exemplatorum 
multorum: et haec est intentio Philosophi in auctoritate supra posita, et intentio Com- 
mentatoris. Et hoc est quod dicit Dionysius in libro de Divinis nominibus: * Theologia 
totam thearchiam sicut omnium causam laudat unius nominatione. Et unus Deus Pater, 
et unus Dominus Jesus Christus, et unus et idem Spiritus propter excedentem totius 
divinitatis simplicitatem, in qua omnia singulariter congregata sunt et superunita, et 
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den Liber de causis ab.? Diese Konstante seines Denkens, sein Reflexi- 
onsmodell, welches das Seiende im Ausgang aus dem transzendenten 
Ursprung in die Kontingenz, seine Verwirklichung in Zeit, Raum und 
Materie in der Ausrichtung auf sein Letztziel, das mit dem transzenden- 
ten Ursprung identisch ist, und seine Riickfúhrung zu diesem als Ziel 
reflektiert, wurde andernorts erórtert. Unser Augenmerk gilt daher 


praesunt supersubstantialiter. Propter quod et omnia ad ipsam juste revertuntur et repo- 
nuntur, a qua, et ex qua, et per quam, et in qua, et ad quam, omnia sunt, et coordinata 
sunt, et manent, et continentur et adimplentur et convertuntur". ALBERTUS MAGNUS, 
Super Dionysium De divinis nominibus c.13, ed. P. SIMON (Opera omnia 37.1), Münster 
1. W. 1972, 441.74-78.71-442.25: “quia unum est principium omnium, ita sacra scriptu- 
ra laudat thearchiam, idest principalem deitatem, totam, idest perfectam vel secundum 
omnes personas, nominatione unius, inquantum est omnium causa; et dicit, quod est 
unus deus pater etc.; et est sumptum de epistula prima ad Corinthios viii capitulo. Et 
hoc dicitur propter eminentiam divinae simplicitatis, et sic expositum est per causam 
et formaliter; in qua, scilicet divina unitate, omnia sunt congregata secundum suas 
rationes, non secundum essentiam, singulariter, quia res omnes in deo sunt una divina 
essentia, superunita, quia sunt unum in deo unitate divina, quae est super omne unum, 
et praesunt supersubstantialiter, idest in illo supersubstantiali esse prius sunt quam in 
suis naturis. Propter quod iuste omnia reponuntur et remittuntur ad ipsam sicut exem- 
plata ad exemplar, a qua, scilicet divina unitate, sunt omnia, sicut a causa efficiente, 
et ex qua, sicut ex causa exemplari, omnia sunt coordinata ad invicem et ad exemplar 
— ordo enim est a sapientia — ef per quam, sicut virtutem operativam in omnibus, ma- 
nent in suis operationibus ef in qua, sicut in causa conservante, omnia continentur per 
conservationem in esse et adimplentur per dona procedentia et ad quam sicut ad finem 
omnia convertuntur. Et nullum ens est, quod non habeat esse et perfectionem et conser- 
vationem in uno, quod est omnis deitas, idest perfecta vel secundum omnes personas". 
Cf. ANZULEWICZ, „Ab eodem in idem“, 323-50. 


? ALBERTUS MAGNUS, De causis et processu universitatis a prima causa 1.1. tr.1 
c.11, ed. FAUSER, 24.15-25.8; siehe oben Anm. 6. 


10 Cf. H. ANZULEWICZ, „Die Denkstruktur des Albertus Magnus. Ihre Dekodierung 
und ihre Relevanz für die Begrifflichkeit und Terminologie“, in L'élaboration du voca- 
bulaire philosophique au Moyen Âge, éd. J. HAMESSE et C. STEEL (Rencontres de Phi- 
losophie Médiévale 8), Turnhout 2000, 369-96; IDEM, ,,Pseudo-Dionysius Areopagita 
und das Strukturprinzip des Denkens von Albert dem Großen“, in Die Dionysius-Re- 
zeption im Mittelalter. Internationales Kolloquium in Sofia vom 8. bis 11. April 1999 
unter der Schirmherrschaft der Société Internationale pour l'Étude de la Philosophie 
Medievale, hrsg. v. T. BOIADJIEV, G. KAPRIEV und A. SPEER (Rencontres de Philosophie 
Médiévale 9), Turnhout 2000, 251-95; IDEM, „Die Rekonstruktion der Denkstruktur des 
Albertus Magnus“, in Theologie und Glaube 8 (2000), 602-12. Weitere Prázisierungen 
wären diesbezüglich natürlich möglich und sinnvoll, aber die äußerliche Limitierung 
des Beitrags lässt dies hier nicht zu. Lediglich als FuBnote sei angemerkt, dass der Ur- 
sprung und das Letztziel des Seienden als das ein und dasselbe, transzendente Prinzip 
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dem ersten Teil der Ausgangsthese, den variablen Strukturelementen 
in Alberts Denken. Diese Elemente sollen für das Lehrstück über die 
motorischen Kräfte der anima rationalis an drei Entwicklungsphasen 
verdeutlicht und in einigen Stichworten erklárt werden. 


Zunáchst jedoch ist diese Lesart der Verwobenheit dynamischer 
Strukturelemente mit einem konstanten Reflexionsmodell in Alberts 
Denken kritisch ins Verháltnis zu der spätestens seit M. Grabmanmn'' 
in der philosophiehistorischen Forschung erwogenen Ansicht von der 
„Christianisierung“ der Philosophie des Aristoteles bei Albertus Ma- 
gnus zu setzen, also einer ihm unterstellten, verallgemeinernden und 
umstrittenen Art der Umdeutung des philosophischen Denkens insge- 
samt. Mit der Formel der „Christianisierung“ des Aristoteles meinte 
Grabmann nicht die theologische Indienstnahme der aristotelischen 
Philosophie durch Albertus Magnus, sondern sein genuin philosophi- 
sches Programm der Kommentierung und Ergánzung des corpus Aris- 
totelicum. Man muss jedoch berücksichtigen, dass die bereits viel frü- 
her einsetzende theologische Adaption der aristotelischen Philosophie 
in Alberts Frühwerken? sein theologisches und philosophisches Den- 
ken nachhaltig beeinflusste und sein spáteres Aristoteles-Projekt als 
die Grundlage und den Kernbestand seines eigenen Systems wissen- 


in diesem Modell durch den Mittelpunkt des Kreises bezeichnet werden. Die Kontin- 
genz, in die das Seiende aus dem transzendenten Ursprung hervorgehend eintritt, wird 
durch die Peripherie des Kreises versinnbildlicht. Der Prozess der Verwirklichung des 
Seienden in Zeit, Raum und Materie, anders gewendet der Seinsvollzug, kommt hin- 
gegen durch die kreisläufige Bewegung zum Ausdruck, deren Laufbahn die Peripherie 
des Kreises vorzeichnet. Diese Bewegung endet mit der Rückkehr des Seienden zum 
Ursprung als dem Ziel, sinnbildlich ausgedrückt mit dem Rückgang von der Peripherie 
des Kreises zu dessen Zentrum. Der an diesem Denkmodell anschaulich dargestellte 
Prozess des Hervorgehens des Seienden aus dem transzendenten Ursprung, seine Ver- 
wirklichung in Zeit, Raum und Materie sowie dessen Rückkehr zum Ursprung als dem 
Ziel wird von Albert als ein Dreischritt begriffen und in Anlehnung an Ps.-Dionysius 
Areopagita mit den Termini exitus, perfectio und reductio gekennzeichnet. Die Kreis- 
fomel (ratio circuli) beschreibt Albert in De IV coaequaevis (Summa de creaturis I) tr.3 
q.8 a.l, ed. BORGNET, 410b folgenderweise: “circulus in quantum circulus principium 
et medium et finem habet in centro, et non in circumferentia". 

! Cf. M. GRABMANN, „Der Einfluss des Albertus Magnus auf das mittelalterliche 
Geisteslebe. Das deutsche Element in der mittelalterlichen Scholastik und Mystik“, in 
IDEM, Mittelalterliches Geistesleben, München, Bd. II, 1936, 325sq. 


? Gemeint sind Alberts Werke von der Erstlingsschrift De natura boni bis zu den 
Kommentaren zu den Sententiae des Petrus Lombardus. 
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schaftlicher Erklärung der Wirklichkeit im Ganzen vorbereitete.? Die 
Rede von der ,,Christianisierung“ des Aristoteles darf nicht verwun- 
dern, wenn man den Rezeptionsvorgang vor dem Hintergrund seiner 
ursprünglichen Zweckmäfigkeit, d.h. der Anwendung einer paganen 
Philosophie als ein formales, begriffliches und sachliches Instrumen- 
tarium zur rationalen Erschliefung einer christlichen Weltsicht und 
der Glaubensgeheimnisse ansieht. Die neueren Interpretationen des 
philosophischen Programms des Doctor universalis bescheinigten ihm 
daher entweder die ,,Aristotelisierung” des christlichen Denkens, das 
durch die platonische und neuplatonische Philosophie geprágt war," 
oder eine teilweise Re-Platonisierung des Aristoteles. 


B Wenn wir Alberts Gesamtwerk als „System“ einer wissenschaftlichen Erklärung 
der Wirklichkeit im Ganzen bezeichnen, rekurrieren wir auf einen durch unsere Un- 
tersuchungen zur Hermeneutik des Werkes ermittelten Befund sowie nicht zuletzt auf 
Alberts Selbsterklärung zu Beginn seines Physik-Kommentars. L. Sturleses Skepsis 
gegenüber dieser Auffassung bzw. deren Infragestellung liegt ein Pseudoeinwand 
zugrunde, da seine Überlegung keine Alternative zu unserem Standpunkt darstellt, 
sondern in unserer Antwort auf die hermeneutische Frage bereits enthalten ist; cf. L. 
STURLESE, „Albert der Große“, in Die Philosophie des Mittelalters, Band 4: 13. Jahr- 
hundert, hrsg. v. A. BRUNGS, V. MUDROCH und P. SCHULTHESS (Grundriss der Geschich- 
te der Philosophie), Basel 2017, 875. 


14 Diese Position vertritt A. QUERO-SANCHEZ, Über das Dasein. Albertus Magnus 
und die Metaphysik des Idealismus (Meister-Eckhart-Jahrbuch. Beihefte, 3), Stuttgart 
2013. In der Tat kann man gegen die Auffassung von Alberts philosophischem Realis- 
mus nichts einwenden, da er die theoretische Philosophie als die ,,philosophia realis“ 
begreift und so bezeichnet. Für unsere Stellungnahme hierzu cf. H. ANZULEWICZ, „In- 
terpretiert Albertus Magnus die neuplatonisch-idealistischen Elemente der Metaphy- 
sik aristotelisch-realistisch? Anmerkungen zu einer Studie von A. Quero-Sänchez“, 
in Freiburger Zeitschrift für Philosophie und Theologie 61 (2014), 479-91, beson- 
ders 486-89. 

5 M. Grabmann hält Albert für den „Schöpfer“ des „christlichen Aristotelismus“ 
und zugleich für den ,,Begründer des Neuplatonismus in der deutschen Dominikaner- 
scholastik“; siehe oben Anm. 11. Dieser Ansicht steht J. A. Aertsen, kritisch gegenüber; 
cf. J.A. AERTSEN, „Albertus Magnus und die mittelalterliche Philosophie“, in Allgemei- 
ne Zeitschrift für Philosophie 21 (1996), 124. Anders urteilt A. DE LIBERA, Albert le 
Grand et la Philosophie, Paris 1990, 43-54, indem er mit Blick auf Alberts Kommen- 
tare zur Metaphysik und zum Liber de causis den Doppelcharakter von Alberts Phi- 
losophie, einerseits aristotelischen und andererseits neuplatonischen, herausstellt; er 
vertritt die Ansicht einer durch Albert fallweise vorgenommenen „Re-Platonisierung“ 
des Aristoteles, cf. A. DE LIBERA, ,,Albert le Grand et le Platonisme. De la doctrine 
des idées à la theorie des trois états de l'universel», in On Proclus and His Influence 
in Medieval Philosophy, ed. E.P. Bos and P.A. MEINER (Philosophia Antiqua 53), 
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Da diese komplett gegensätzlichen Ansichten sich mit Alberts 
Lehraussagen belegen lassen, muss sein Denken, so schlieBen wir, bei- 
den philosophischen Traditionen gegenüber offen gewesen sein und 
ihre Divergenzen in wichtigen Teilen auf entscheidende Weise über- 
brücken bzw. zusammendenken.'* Unsere Schlussfolgerung findet ihre 
Bestätigung in einer dritten, vermittelnden Interpretation, die ausweist, 
dass Albert sich zwar vorzugsweise auf die Seite des Aristoteles und 
der Peripatetiker stellte, für sein Philosophieren jedoch nicht nur Aris- 
toteles, sondern ebenso Platon und die Platonici konstitutiv waren." 
Sein Werk zeigt, so wird argumentiert, dass er die aristotelische Phi- 
losophie mit ihrer Epistemologie, Methodik und einem enormen Ex- 
plikationspotential zwar bevorzugte, aber nicht in der Tradition eines 
reinen Aristotelismus stand.'* Andererseits sehen wir, dass Albert man- 


Leiden-New York-Köln 1992, 89-119, besonders 109; hierzu auch H. ANZULEWICZ, 
„Neuere Forschung zu Albertus Magnus“, in Recherches de Theologie et Philosophie 
Médiévales 66 (1999), 186sq. Die Auffassung von de Libera lehnt A. Quero-Sänchez 
entschieden ab, cf. QUERO-SANCHEZ, Über das Dasein. Albertus Magnus und die Me- 
taphysik des Idealismus, 667sq. 


16 Cf. ALBERTUS MAGNUS, Commentarii in II Sent. d.1 a.4, ed. BORGNET, 15a: “Hoc 
enim (meo judicio) omnis causa fuit controversiae inter Platonem et Aristotelem, quod 
ille rationes universalium sequi voluit, et ex illis rerum principia quaesivit. Aristoteles 
autem non sic, sed ex naturis rerum quaesivit principia rei”. IDEM, Liber de natura et 
origine animae tr.1 c.2, ed. B. GEYER (Opera omnia 12), Münster i.W. 1955, 5.45-59: 
“Nec est differentia inter Platonem et Aristotelem in re aliqua, sed tantum in modo, 
quoniam Aristoteles probat, quod omnes formae naturales sint ab intellectu conferente 
virtutem formativam, qua ad formam formantem educuntur de materia, eo quod in ipsa 
sint omnes per incohationem. Sed Plato et Pythagoras idem quidem dicere intende- 
bant, sed nescierunt exprimere materiae potentiam, quae est formae incohatio. Et ideo 
dixerunt a datore primo dari formas et non esse in materia, sed tamen materiam mereri 
formam, meritum materiae vocantes id quod Aristoteles vocavit formae incohationem 
sive potentiam sive privationem. Et de his multum late disputatum est in libris nostris 
physicis”. 

17 B. MOISICH, „Aristoteles mit oder ohne Platon“, in Albertus Magnus und die An- 
fünge der Aristoteles-Rezeption im lateinischen Mittelalter, hrsg. v. L. HONNEFELDER, 
R. Woop, M. DREYER und M.-A. Anis (Subsidia Albertina I), Münster 2005, 821-33, 
besonders 823sq. Cf. H. ANZULEWICZ, „Albertus Magnus als Vermittler zwischen Aris- 
toteles und Platon“, in Acta Mediaevalia 18 (2005), 63-87; IDEM, „Interpretiert Alber- 
tus Magnus die neuplatonisch-idealistischen Elemente der Metaphysik aristotelisch-re- 
alistisch?", 483-85. 

18 Cf. H. JORISSEN, Der Beitrag Alberts des Großen zur theologischen Rezeption des 
Aristoteles am Beispiel der Transsubstantiationslehre (Lectio Albertina 5), Münster 
2002, hier 18. 
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che philosophisch fragwürdigen oder seiner Ansicht nach unhaltbaren 
Auffassungen des Platon und des Augustins sowie dieser Tradition zu- 
gehóriger christlicher Theologen einschränkte, korrigierte oder umdeu- 
tete.! Er ging umsichtig vor, indem er sich auf Vernunftgründe, philo- 
sophische Autoritáten und ,,Expertenwissen“ berief, in Glaubensfragen 
indes und bezüglich der Moral Augustin dann zustimmte, wenn es kei- 
ne konsistenten und unumstrittenen philosophischen Lósungen gab.” 


Unserer Hypothese nach sind die Umdeutungen bestimmter pla- 
tonischer und augustinischer Lehransichten durch Albert vor allem 
als philosophische Re-Interpretationen im Sinne der Verwissenschaft- 
lichung und Anpassung einer universal gültigen Wahrheit über die 
Wirklichkeit im Ganzen an die neuesten Rationalitätsstandards zu 
verstehen. Solchen Anpassungen begegnet man in Alberts Früh- und 
Spätwerk in mehreren Bereichen; sie bilden klar identifizierbar das 
variable Element seines Denkens. Im Folgenden nehmen wir daher 
die Entwicklungen und Transformationen in Alberts Anthropologie, 
die hinsichtlich der Psychologie der motorischen Kráfte festzustellen 
sind, als Beispiel in den Blick. Wir wollen uns an diesem Beispiel der 
Eingangsthese von den variablen und feststehenden Strukturelementen 
seines Denkens versichern und zeigen, dass und wie Albert bereits in 
seinem Frühwerk platonisch-augustinische Konzepte aristotelisch um- 
deutet, wáhrend sein neuplatonisches Reflexionsmodell eine Konstante 
bildet, die ihn als den „Denker des Ganzen“ ausweist und sein Werk zu 
einem kohärenten System eint?! 


IT. 


Die Anfänge der Lehre des Albertus Magnus von den psychomoto- 
rischen Kräften des Menschen, ihre Entfaltung und philosophische 
Umformung auf Grundlage der aristotelischen Psychologie kommen 


12 Cf. ALBERTUS MAGNUS, Commentarii in II Sent. d.1 a.12, ed. BORGNET, 33b, 34b. 

? Cf. ALBERTUS MAGNUS, Commentarii in II Sent. d.13 a.2, ed. BORGNET, 247a: 
"sciendum, quod Augustino in his quae sunt de fide et moribus plusquam Philosophis 
credendum est, si dissentiunt. Sed si de medicina loqueretur, plus ego crederem Gale- 
no, vel Hipocrati: et si de naturis rerum loquatur, credo Aristoteli plus vel alii experto 
in rerum naturis". 

2! H, ANZULEWICZ, „Albertus Magnus — Der Denker des Ganzen“, in Wort und Ant- 
wort 41 (2000), 148-54. Cf. oben Anm. 13. 


332 Henryk Anzulewicz 


nahezu vollständig in den Blick, wenn man sein Lehrstück über die 
vires motivae animae rationalis vom letzten Traktat des Frühwerkes 
De IV coaequaevis über seine anthropologische Schrift De homine, 
vier moraltheologische Quástionen, den Sentenzenkommentar bis zum 
Kommentar zu De anima des Aristoteles einschlieBlich verfolgt.? Mit 
Blick auf den Ausgangspunkt des Lehrstücks, seine Kontextualisierung 
und wissenschaftssystematische Einbettung sowie die angewandte Me- 
thode kónnen drei verschiedene Erklárungsmodelle und drei Entwick- 
lungsphasen der Lehre unterschieden werden. 


Die erste, theologische Periode von Alberts Schaffen, die bereits 
naturphilosophische Erklárungsmodelle einbezieht, kann als eine von 
moralpsychologischem Interesse geleitete Phase charakterisiert wer- 
den. Sie spiegelt sich in Frühwerk De IV coaequaevis wider, in dem 
Albert der augustinischen, durch die Sententiae des Petrus Lombardus 
und die álteren Pariser Magister der Theologie, wie Wilhelm von Au- 
xerre vertretenen Tradition folgt.” 


Die mittlere Phase wird durch das Werk De homine bezeugt. Hier 
nimmt das Lehrstück die Gestalt einer umfassenden, theologisch über- 
formten Synthese an, deren Herzstück seine naturphilosophische Er- 
klárung darstellt. In dieser Ganzheit und Geschlossenheit findet man 
das Lehrstück in der Endphase seiner Ausgestaltung im Kommentar zu 
De anima trotz der Ergánzung der aristotelischen Auffassung um die 
platonischen und theologischen Elemente nicht mehr.” 


22 ALBERTUS MAGNUS, De IV coaequaevis (Summa de creaturis pars I) tr.4 q.69 a.3 
particula 3, ed. BORGNET, 700a-713b; IDEM, De homine, ed. H. ANZULEWICZ et J. R. 
SÖDER (Opera omnia 27.2), Münster i. W. 2008, 474-555; IDEM, Quaestiones, ed. A. 
Fries, W. KUBEL et H. ANZULEWICZ (Opera omnia 25.2), Münster i. W. 1993, 218-41; 
IDEM, Commentarii in II Sent. d.24 a.8-14, ed. BonGNET, 406-13; IDEM, De anima 1.3 
tr.4 c.1-10, ed. C. STROICK (Opera omnia 7.1), Münster 1. W. 1968, 228-42. 

2 Cf. H. ANZULEWICZ, ,,Die Emanationslehre des Albertus Magnus: Genese, Gestalt 
und Bedeutung", in Via Alberti. Texte — Quellen — Interpretationen, hrsg. v. L. HONNE- 
FELDER, H. MÔHLE und S. BULLIDO DEL BARRIO (Subsidia Albertina 2), Münster 2009, 
219-20. 

? Blicken wir genauer auf die formalen und inhaltlichen Unterschiede in der Ausge- 
staltung des Lehrstücks, finden wir zwischen dessen frühesten und der mittleren Stufe 
seiner Entfaltung, d.h. zwischen De IV coaequaevis und De homine, weitere Texte Al- 
berts, die zwar chronologisch nach De homine verfasst sind, sich aber im Unterschied 
zu der anthropologischen Synthese auf dezidiert theologische Position zurückziehen. 
Es sind die Quástionen „Über die Sensualitát und über den höheren und den niederen 
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Für die dritte Phase ist das philosophische Erklárungsmodell der 
vires motivae in Alberts De anima-Kommentar charakteristisch. Das 
ursprünglich unter dem moralpsychologischen Gesichtspunkt entfal- 
tete Lehrstück wird nunmehr nach Maßgabe der aristotelischen Psy- 
chologie und Intellektlehre ausbuchstabiert. Den naturphilosophischen 
und intellekttheoretischen Interpretationsrahmen sprengt Albert jedoch 
mit einem abschlieBenden Digressionskapitel über ,,platonische und 
theologische Unterscheidungen der Bewegkräfte“.2 Darin stellt er mit 
einer Ausnahme alle in De homine zu einer Synthese mit der aristoteli- 
schen Auffassung zusammengeführten platonischen und theologischen 
Unterscheidungen der seelischen Bewegkráfte des Menschen vor. Die 
Ausnahme bildet das trinitätspsychologische Konzept der Gottähnlich- 
keit des Menschen, das er im Anschluss an Augustin in De homine und 
im Sentenzenkommentar elaborierte, die imago als die in der Hierar- 
chie erhabenste innere Bewegkraft menschlicher Handlungen anneh- 
mend. Die Leiter der inneren Bewegkráfte umfasst nach seiner Typolo- 
gie, die er in De homine aufstellt, folgende neun Stufen: (1) intellectus 
practicus, (2) phantasia, (3) appetitus (bestehend aus drei Vermógen: 
voluntas, concupiscibilis und irascibilis), (4) sensualitas, (5) ratio infe- 
rior und ratio superior, (6) liberum arbitrium, (7) synderesis, (8) cons- 
cientia und (9) imago. Es sei angemerkt, dass das Imago-Konzept in 
Alberts theologischem Spätwerk Summa theologiae 1, wieder prásent 
ist, jedoch nicht als eine handlungsleitende Bewegkraft, sondern als ein 
Medium der Gotteserkenntnis.? 


Teil der Vernunft“, welche zum Bestand des Sentenzenkommentars gehören, ferner die 
Quästionen „Über die Sensualität“, „Über den niederen und höheren Teil der Vernunft“, 
„Über die Synderesis“ und „Über das Gewissen“ aus Alberts Quästionensammlung. 
Da sie methodisch und inhaltlich keine neuen Elemente gegenüber den chronologisch 
früheren Texten enthalten, lassen wir sie hier ganz außer Acht. Cf. ALBERTUS MAGNUS, 
Commentarii in II Sent. d.24 a.8-14, ed. BoRGNET, 406a-414b; IDEM, Quaestio de sen- 
sualitate et eius motibus, ed. A. FRIES, W. KÜBEL et H. ANZULEWICZ (Opera omnia 
25.2), Münster i. W. 2008, 218-25; IDEM, Quaestio de inferiori und superiori portione 
rationis, ed. A. FRIES, W. KÜBEL et H. ANZULEWICZ (Opera omnia 25.2), Münster 1.W. 
2008, 226-32; IDEM, Quaestio de synderesi, ed. A. FRIES, W. KÜBEL et H. ANZULEWICZ 
(Opera omnia 25.2), Münster 1. W. 2008, 232-38; IDEM, Quaestio de conscientia II, ed. 
A. FRIES, W. KÜBEL et H. ANZULEWICZ (Opera omnia 25.2), Münster 1. W. 2008, 238-41. 


25 ALBERTUS MAGNUS, De anima 1.3 tr.4 c.10, ed. STROICK, 240-42. 


26 ALBERTUS MAGNUS, Summa theologiae sive de mirabili scientia dei 1.1 tr.3 q.15 
c.2 a.2 I-II, ed. D. SIEDLER, W. KUBEL et H.-G. VOGELS (Opera omnia 34.1), Münster 
1. W. 1978, 65-75. 
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Was kann nun über die Anfänge, Entfaltung und wissenschafts- 
systematische Einordnung sowie philosophische Umdeutung des ur- 
sprünglich theologischen Lehrstücks über die vires motivae animae 
rationalis hier in wenigen Sätzen gesagt werden? Welche hermeneu- 
tischen Aspekte spielen hierbei eine Rolle und worin bestehen diese? 
Den Ausgangspunkt des Lehrstücks bildet nicht die frühscholastische 
Psychologie, wie sie etwa Alkuin, Hrabanus Maurus, Wilhelm von St. 
Thierry, Isaak von Stella oder Alcher von Clairvaux entwickelten,” 
sondern die Moralpsychologie des Augustins. Diese legt Albert seiner 
Interpretation der Wahrnehmung, des Strebens und des Urteilens als 
Einfallstor für die Versuchungen der Dámonen (d.h. der gefallenen En- 
gel) zugrunde, die er für die Erstursache aller sittlichen Verfehlungen 
des Menschen hált.” Alle menschlichen Aktivitäten und alle sittlich re- 
levanten Handlungen deutet er im Anschluss an Augustin als die Funk- 
tion der drei (bzw. zwei, da die Vernunft als ein funktional zweigeteil- 
tes, an sich aber als geeintes Vermógen begriffen wird) Seelenteile: der 
Sensualitát und des „niederen“ sowie des „höheren Teils der Vernunft“. 
Er nimmt wie Augustin eine in den Vermógen des hóheren Teils der 
Vernunft ausgeprágte und das Handeln des Menschen im Sinne der 
Nachahmung Gottes lenkende Gottáhnlichkeit (imago) an.” Außerdem 
erwähnt er das freie Wahlvermógen und den Willen als Bewegkräfte 
des praktischen Vermógens der Vernunftseele. An diese moral- und tri- 
nitátspsychologische Tradition des Augustins schliefit er die Grundele- 
mente der psychologischen Lehre von den vires motivae des Aristote- 


27 Zu den Anfängen der mittelalterlichen Psychologie cf. K. WERNER, Der Entwi- 
ckelungsgang der mittelalterlichen Psychologie von Alcuin bis Albertus Magnus, Wien 
1876 (Reprint Amsterdam 1966), 73-154. 

?* ALBERTUS MAGNUS, De IV coaequaevis (Summa de creaturis pars I) tr.4 q.69 a.2, 
ed. BORGNET, 696b: “Licet enim quandoque peccatum fiat quod non suggerit diabolus, 
sive per corruptionem carnis, sive per suggestionem hominis, tamen quia hoc ipsum 
non fieret nisi primo diabolus peccatum suggessisset, etiam secundum illud peccatum 
primus auctor diabolus est, secundum quod dicitur, Sapientiae, II, 24 et 23: Invidia di- 
aboli mors introivit in orbem terrarum: imitantur autem illum qui sunt ex parte illius". 
Ibid., a.3 particula 3, ed. BORGNET, 700a-706b. 

? Diese in der Seele des Menschen abgebildete Gottáhnlichkeit wird in eine imago 
similitudinis und eine imago creationis unterschieden; die Erstere wird auf die drei 
Vermógen Gedáchtnis, Intelligenz und den Willen bezogen, die Letztere auf die Akti- 
vitáten im Sinne der Nachahmung Gottes (ratio imitationis); cf. ALBERTUS MAGNUS, 
De IV coaequaevis (Summa de creaturis pars D tr.4 q.69 a.3 particula 3, ed. BORG- 
NET, 705a. 
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les und des Avicenna an. Hierzu gehóren die praktische Vernunft, das 
Einbildungsvermógen (phantasia) und das Strebevermógen in Gestalt 
des Willens, der zornmütigen und der begierlichen Kraft (irascibilis 
und concupiscibilis). Diese zwei unterschiedlichen Lehrtraditionen 
von den vires motivae, die theologische und die naturphilosophische, 
folgen unvermittelt aufeinander.” Die Kompatibilitütsfrage bescháftig- 
te Albert nicht, da er sie trotz einer impliziten Trennung der disparaten 
Lehrgehalte weder zu einer konsistenten Theorie zu verbinden noch 
systematisch einzuordnen suchte. Man muss wissen, dass er in seinem 
Frühwerk die Auffassung vertrat, dass die naturphilosophischen Inter- 
pretationen grundsátzlich, somit auch die der psychomotorischen Kräf- 
te, der Theologie untergeordnet waren.*! 


Im unmittelbar auf De IV coaequaevis folgenden Frühwerk De 
homine unterscheidet Albert erstmalig explizit zwischen einer philo- 
sophischen und einer theologischen Lehre von den vires motivae. Er 
bietet eine die Differenz der Diskurse wahrende Synthese seines genu- 
in theologischen, durch Augustin (De Trinitate XII) und Petrus Lom- 
bardus (Sententiae II) inspirierten Lehrstücks mit der Psychologie des 
Aristoteles und ihrer arabisch-islamischen Fortführung durch Avicenna 
und Averroes dar.? Dem formalen und inhaltlichen Aufbau des Lehr- 
stücks in dieser Synthese ist zu entnehmen, dass er der philosophischen 
Interpretation aus sachlichen und didaktischen Gründen den Vorrang 
einráumt. Wir sind jetzt mit einem genau umgekehrten Befund zu dem 
in De IV coaequaevis festgestellten konfrontiert. Denn Albert erarbei- 
tet sein Lehrstück in De homine im Ausgang von der aristotelischen 
Einteilung der vires motivae. Diese umfasst den praktischen Intellekt 
und das Einbildungsvermógen sowie das dreigeteilte Begehren (appe- 
titus), zu dem er den Willen und die begierliche sowie die zornmütige 
Kraft (concupiscibilis et irascibilis bzw. desiderium et animus gemäß 
der aristotelischen Begrifflichkeit) rechnet.* 


30 Cf. ALBERTUS MAGNUS, De IV coaequaevis (Summa de creaturis pars D) tr.4 q.69 
a.3 particula 3, ed. BORGNET, 705a, 710a-711b. 

?! Cf. H. ANZULEWICZ, ,,Alberts Konzept der Bildung durch Wissenschaft", in A/ber- 
tus Magnus und der Ursprung der Universitätsidee. Die Begegnung der Wissenschafts- 
kulturen im 13. Jahrhundert und die Entdeckung des Konzepts der Bildung durch Wis- 
senschaft, hrsg. v. L. HONNEFELDER, Berlin 2011, 392-97 (542-45: Anmerkungen). 

? ALBERTUS MAGNUS, De homine, ed. ANZULEWICZ et SÓDER, 474-555. 

33 ALBERTUS MAGNUS, De homine, ed. ANZULEWICZ et SODER, 479.25-486.40: In- 
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Diese Umkehrung der Abfolge der Erórterung über die seeli- 
schen Bewegkráfte in De homine gegenüber dem Lehrstück in De IV 
coaequaevis erklärt sich zum Einen durch sein Interesse an der Psy- 
chologie des Aristoteles, dessen Schrift De anima er zur Vorlage des 
seelentheoretischen Teils seines anthropologischen Werkes De homine 
und damit auch zur Grundlage seiner naturphilosophischen und natur- 
wissenschaftlichen ErschlieBung der psychomotorischen Kráfte des 
Menschen machte. Die Hinwendung zur Psychologie des Aristoteles 
bedeutet jedoch keinen Paradigmenwechsel, keine Wende in seinen 
Forschungsinteressen und keine Aufgabe seiner bisherigen Auffassung, 
sondern eine Offnung seiner ganzheitlich aufgefassten Anthropologie 
gegenüber ihren naturphilosophischen Grundlagen. Die Anderung des 
ursprünglichen ordo doctrinae erklàrt sich zum anderen durch didakti- 
sche Gründe, wie Albert selbst vermerkt.** 


Der Faktor, der die Kontinuität der Lehre unter ihrer sich gleich- 
zeitig in wissenschaftssystematischer, methodischer und didaktischer 
sowie doktrineller Hinsicht vollziehenden Entfaltung sichert, ist die 
eingangs erwáhnte Konstante in Alberts Denken. Es ist die fundamen- 
tale Denkstruktur exitus — perfectio — reductio, die als das hermeneu- 
tische Prinzip dem Lehrstück zugrunde liegt und seinen Gegenstand 
ganzheitlich in dessen doktrineller Kontinuität und Kohärenz reflexiv 
erfassen und begreifen lässt. Die im Rahmen dieser Struktur stattgefun- 
dene Lehrentwicklung im Übergang von De IV coaequaevis zu De ho- 
mine und von hier aus zu De anima ist gleichsam sekundärer Art. Der 
Veränderung unterliegen nur die Explikationsmodi und die Ordnung, 
in der die einzelnen Strukturebenen und Strukturteile erórtert werden, 
nicht jedoch die Struktur als Ganzes, in der die vires motivae expliziert 
werden. Diese bildet die feststehende und regulative Größe in Alberts 
Denken. 


tellectus practicus; ibid., 487.1-488.8: phantasia movens; ibid., 488.9-503.57: partes 
appetitus: voluntas, concupiscibilis, irascibilis. Cf. ALBERTUS MAGNUS, De anima 1.3 
tr.4 c.1, ed. STROICK, 228-29. ARISTOTELES, De anima 1.3 c.9 (432a15-b7); transl. vetus, 
in ALBERTUS MAGNUS, De anima, ed. STROICK, 228.57-68. 

34 ALBERTUS MAGNUS, De homine, ed. ANZULEWICZ et SÖDER, 504.2-5: “Consequen- 
ter quaeritur de his motivis quae antecedunt istas, licet non possint cognosci nisi per 
praehabitas, eo quod non ponuntur a philosophis nisi raro, sed a sanctis tractantur. Et 
sunt sex, scilicet sensualitas, et ratio cum portione superiori et inferiori, et liberum 
arbitrium, et synderesis, et conscientia, et imago dei quae est in anima". 
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Anders formuliert: Die von Albert in seinen Werken reflektierten 
psychomotorischen Kráfte werden genetisch, an sich und funktio- 
nal-teleologisch begriffen. Doch die fundamentale Dreierstruktur büßt 
nichts an ihrer Gültigkeit ein, wenn Gegenstände gegebenenfalls nur 
hinsichtlich bestimmter Aspekte und hinsichtlich nur einer der drei 
Strukturebenen reflektiert werden. Ánderungen in der Explikation, die 
mit dem Erkenntnisfortschritt bisweilen so weit gehen, dass wir sie 
als Umdeutungen bezeichnen, kónnen grundsätzlich auf allen Ebenen 
stattfinden. Sie erfolgen jedoch zumeist auf der mittleren Ebene der 
Dreierstruktur, da diese Ebene der Kontingenz naturgemäß und im um- 
fassendsten Sinne ontologisch, phánomenal und epistemologisch der 
Veránderung unterliegt. So werden die theologischen Elemente der 
Explikation, die anfánglich das Lehrstück einleiteten, in De homine 
nicht in ihrer Bedeutung deplatziert, sondern aus Gründen der Ver- 
stándlichkeit in ihrer Anordnung versetzt. Sie bleiben nach wie vor auf 
das finale, mit dem Ursprung identische Prinzip der reflexiven und der 
seinsverwirklichenden Bewegung ausgerichtet. Die mittlere Ebene der 
hermeneutischen Struktur, in diesem Fall die Verwirklichung des Men- 
schen in Zeit, Raum und Materie qua seine seelischen Bewegkráfte, 
wird somit lediglich um eine naturphilosophische, genauer eine psy- 
chologische Grundlage ergánzt. Bedenkt man die Tatsache, dass Albert 
in De homine die seelischen Kräfte genetisch und funktional-teleolo- 
gisch auffasst, leuchtet ein, dass er die hermeneutische Struktur mit 
ihren drei Ebenen voraussetzt, wenngleich er ihre speziellen Inhalte 
nicht für alle drei Teile und nicht mit derselben Intensität so wie auch 
die Struktur selbst nicht als Untersuchungsgegenstand reflektiert. 


Der status quo dieser in De homine vorgenommenen Verhältnisbe- 
stimmung und die damit hinsichtlich ihrer Vollständigkeit und Validität 
zum Ausdruck gebrachten hermeneutischen Koordinaten werden im 
Kommentar zu der Schrift des Aristoteles De anima, wo das Lehrstück 
seine Endgestalt erlangt, bestätigt.’ In diesem Kommentarwerk wird 
das Lehrstück nach Maßgabe der aristotelischen Psychologie und In- 
tellektlehre entlang der /ittera Aristotelis philosophisch interpretiert. 
Obwohl Albert das Lehrstück in De anima philosophisch auslegt, be- 
steht der neuralgische Kern seiner philosophischen Umdeutung des 
ursprünglich theologischen Konzeptes in der Substitution von Syn- 
deresis und Gewissen als eines zweigeteilten Prinzips der Moralität, 


35 ALBERTUS MAGNUS, De anima 1.3 tr.4 c.1-10, ed. STROICK, 228-42. 
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des sittlichen Bewusstseins und des Handelns durch den Begriff der 
praktischen Vernunft und des praktischen Syllogismus. Mit dieser In- 
terpretation hat Albert die ausgezeichnet theologische Gewissenslehre 
philosophisch umgedeutet und ihr unter dem Namen der praktischen 
Vernunft eine philosophisch begründete und begriffene Legitimität und 
Perspektive in der Theologie verschafft. Damit hat er auch der genuin 
theologischen Gewissenslehre dem Begriff und der Sache nach einen 
festen Platz in der praktischen Philosophie gesichert.** Doch auch hier 
verlässt Albert den Rahmen seiner hermeneutischen Struktur nicht; 
ganz im Gegenteil bindet er diese aristotelische Umdeutung in sie ein. 


III 


Die Begegnung mit neuen und unterschiedlichen Lehrtraditionen, ihre 
Rezeption und die sich damit einstellenden Kompatibilitätsprobleme 
führen bei Albert vielfach zur Reformulierung und Umdeutung bislang 
geltender Konzepte und ihrer doktrináren Entfaltung. Die modale und 
systematische Offenheit hierfür, die ihn vom Zwang einer philoso- 
phiesystematischen Selbstfesselung befreit, gewinnt er durch die fun- 
damentale Struktur exitus — perfectio — reductio, die ihm als herme- 
neutisches Prinzip und systemische Konstante dienen, sein holistisches 
Denken der Seinswirklichkeit zu ordnen und dessen Kohärenz auf ei- 
ner hóheren Stufe zu sichern. 


Albertus-Magnus-Institut 


36 Cf. J. MULLER, “Agere contra conscientiam. The Relationship between Weakness 
of the Will and Conscience in Albert the Great”, in Intellect et imagination dans la 
Philosophie Médiévale. Actes du XI Congrès International de Philosophie Médiévale 
(S.I.E.P.M.) Porto, du 26 au 31 août 2002, éd. M.C. PACHECO et J.F. MEIRINHOS (Ren- 
contres de Philosophie Médiévale 11/3), Turnhout 2006, 1303-05. C. STEEL, “What a 
Philosopher May Learn from Theologians. Albert the Great on the Principles of Move- 
ment in Humans (De anima III, 9-11)”, in Contemplation and Philosophy: Scholastic 
and Mystical Modes of Medieval Philosophical Thought. A Tribute to Kent Emery, Jr., 
ed. R. HOFMEISTER PICH and A. SPEER (Studien und Texte zur Geistesgeschichte des 
Mittelalters 125), Leiden-Boston 2018, 157-77. 


ALBERT THE GREAT'S ETHICAL COMMENTARIES 
AND AL-FARABI'S DE INTELLECTU 


TRACY WIETECHA 


hen the Dominican Order saw a need to expand its only studi- 

um generale at the University of Paris to four more studia gen- 
eralia in 1246, Albert the Great was chosen to lead one of them in 
Cologne. Upon his arrival in Germany in 1248, Albert made a bold 
move as a teacher. Departing from the established curriculum that one 
would have seen at the Dominican's St.-Jacques studium, Albert chose 
to teach pseudo-Dionysius' works and right after them Aristotle's Nico- 
machean Ethics in the form of lectures and disputed questions between 
the years 1250-1252.' From this time, we have what can be identified 
as Albert's first philosophical work, Super Ethica. 


Super Ethica, which Albert's most famous student, Thomas Aqui- 
nas, helped to transcribe, became the first full commentary on Aristot- 
le's Nicomachean Ethics in the Latin West thanks to the full translation 
of the Stagirite's work into Latin by Robert Grosseteste in 1246/1247 
which Albert had access to probably in Paris but definitely in Cologne.? 
Ten years after Super Ethica, Albert wrote a second commentary on 
Aristotle's ethical text, which he called Ethica, during a stay in Ita- 
ly around the year 1262. One noticeable difference between the two 
works is Albert's conception of the acquired intellect, intellectus adep- 
tus, which is a key concept in Ethica, but which is missing in his ear- 
lier ethical commentary. Albert develops this concept in his doctrine 


! See M. MICHELE MULCHAHEY, “The Studium at Cologne and Its Role within Early 
Dominican Education”, in Listening: Journal of Religion and Culture (2008), 118-47. 

2 See A. CELANO, Aristotle s Ethics and Medieval Philosophy, Cambridge 2016; A. 
CELANO, “The ‘finis hominis” in the Thirteenth Century Commentaries on Aristotle's 
Nicomachean Ethics”, in Archives d'Histoire Doctrinale et Littéraire du Moyen Age 
53 (1986), 23-53; A. CELANO, "The Understanding of Beatitude, the Perfection of the 
Soul, in the Early Latin Commentaries on Aristotle's Nicomachean Ethics", in Docu- 
menti e Studi sulla Tradizione Filosofica Medievale 17 (2006), 1-22. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 339-350 
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of intellect throughout many years in his works. Further, the concept 
of intellectus adeptus changes the Universal Doctor's explanation of 
happiness in a striking manner. J. Müller, for example, has described 
this as a change from a rationalistic understanding of contemplative 
happiness connected with the virtue of wisdom to an intuitive knowl- 
edge whereby one can contemplate the separate substances in this life.* 


While there are many different reasons which account for Albert's 
incorporation of intellectus adeptus as a crucial concept in understand- 
ing contemplative happiness, this article will focus on the question of 
sources. Was Albert perhaps influenced by different sources between 
Super Ethica and Ethica? The answer to this question seems to be ‘yes.’ 
Indeed, one of the sources which Albert had access to while writing 
Ethica is al-Farabi's text De intellectu, a source which he also used in 
writing his own De intellectu et intelligibili in 1259. Albert, however, 
did not use this text while composing Super Ethica. I will make a case 
for holding that al-Farabi's De intellectu is a new source of inspiration 
in Ethica in contrast to Super Ethica. 1 will conclude with some specu- 


? See L. STURLESE, Vernunft und Glück. Die Lehre vom „intellectus adeptus" und 
die mentale Glückseligkeit bei Albert dem Großen (Lectio Albertina 7), Münster 2005; 
A. DE LIBERA, Albert le Grand et la philosophie, Paris 1990, 215-66; H. ANZULEWICZ, 
“Entwicklung und Stellung der Intellektlehre im System des Albertus Magnus”, in 
Archives d'Histoire Doctrinale et Littéraire du Moyen Age 70 (2003), 165-218. J. 
MULLER, “Der Einfluf der arabischen Intellektspekulation auf die Ethik des Albertus 
Magnus", in Wissen über Grenzen. Arabisches Wissen und lateinisches Mittelalter, 
hrsg. v. A. SPEER und L. WEGENER (Miscellanea Mediaevalia 33), Berlin-New York 
2006, 545-68; J. MULLER, Natürliche Moral und philosophische Ethik bei Albertus 
Magnus, Münster 2001; D. N. HASSE, “Das Lehrstück von den vier Intellekten in der 
Scholastick: von den arabischen Quellen bis zu Albertus Magnus", in Recherches 
de Théologie et Philosophie médiévales 6 (1999), 21-77; L. DEWAN, "St. Albert, St. 
Thomas, and Knowledge", in American Catholic Philosophical Quarterly 70 (1996), 
121-35; A. DE LIBERA, “Épicurisme, stoicisme, péripatétisme. L'histoire de la philoso- 
phie vue par les Latins (XIIe-XIlIe siècle)”, in Perspectives arabes et médiévales sur 
la tradition scientifique et philosophique grecque, éd. M. AOUAD, A. ELAMRANI-JA- 
MAL et A. HASNAWI (Orientalia Lovaniensa analecta), Leuven-Paris 1997, 343-64; H. 
ANZULEWICZ und C. RIGO, “Reductio ad esse divinum. Zur Vollendung des Menschen 
nach Albertus Magnus”, in Ende und Vollendung. Eschatologische Perspektiven im 
Mittelalter, hrsg. v. J. A. AERTSEN und M. PICKAVÉ, (Miscellanea Mediaevalia 29), Ber- 
lin-New York 2002, 388-416; L. BIANCHI, “La felicità intellettuale come professione 
nella Parigi del Duecento”, in Rivista di Filosofia 78 (1987), 181-99. 

^ MÜLLER, “Der Einfluß der arabischen Intellektspekulation auf die Ethik des Alber- 
tus Magnus", 545-68. 
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lative remarks on what Albert’s texts can and cannot tell us about what 
sources were available to him through the exchange and availability of 
texts such as through his own monastic order. 


al-Farabi's De intellectu* 


Al-Farabi's De intellectu was translated into Latin around 1140 by 
Gundissalinus in Toledo.^ It narrows in on four ways in which Aristotle 
uses the term intellect in De anima and calls them: potential, actual, 
acquired, and active intellect. The potential intellect is a disposition 
to extract a form from its matter. Once a form has been extracted from 
matter and becomes an intelligible, it becomes actual intellect. The 
intellect is actual with regard to the particular intelligible extracted. 
When the intellect then intellects the intelligible forms which are with- 
in it, it is called acquired intellect. At this stage, matter is no longer 
required for intellectual understanding and one is able to intellect one's 
self. Although this is a high stage for the human intellect, in the hier- 
archy of forms not in matter, the acquired intellect is the lowest in the 
hierarchy. Human beings must ascend to higher things by virtue of low- 
er things, since the latter are more known to us. The acquired intellect 
is, nonetheless, of “the same species” and “very similar to”! the active 
intellect. The active intellect is described by al-Farabi as a “separate 
form" which is “not in matter;" hence, it is not ontologically part of the 
human intellectual soul. Nonetheless, the human acquired intellect has 
a special relationship with the active intellect. 


5 The focus here is on the Latin text of al-Farabi's De intellectu. For an analysis 
on the development of al-Farabi's doctrine see M. GEOFFREY, “La tradition arabe du 
Hepi vod d’ Alexandre d’ Aphrodise et les origines de la théorie farabienne des quartre 
degrés de l'intellect", in Aristotle e Alessandro di Afrodisia nella Tradizione Araba, 
a cura di C. D'ANCONA e G. SERRA, Padova 2002, 191-231. Cf. C. D'ANCONA, “Aux 
Origines du Dator Formarum. Plotin, l'Építre sur la Science Divine, et al-Farabr", in 
De l'Antiquité tardive au Moyen Age, éd. E. CODA et C. MARTINI BONADEO, Paris 2014, 
381-413; R.C. TAYLOR, “Abstraction in al-Farabi", in Proceedings of the American 
Catholic Philosophical Association 80 (2006), 151-68. 

$ D. SALMON, “The Medieval Latin Translations of Alfarabi's Works”, in New Scho- 
lasticism 13:3 (1939), 246. 

7 That is, the same sort of thing or kind of thing as the agent intellect. AL-FARABI, 
De intellectu, in Les sources greco-arabes de l'Augustinisme avicennisant, éd. È. GIL- 
SON et L. MASSIGNON, Paris 1986, 122. 


$ AL-FARABI, De intellectu, éd. GILSON et MASSIGNON, 121. 
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The function of the active intellect is to bring forms which are in 
matter closer to the immaterial forms. In the process of obtaining intel- 
ligibles, it is the acquired intellect which al-Farabi says is the closest to 
the active intellect. At the stage of the acquired intellect, one is in pos- 
session of all or most of the intelligibles which means that one is able 
to think of the intelligibles as the forms it has already acquired and thus 
no longer needs the body as an instrument for knowledge acquisition. 


Because the acquired intellect is the closest a human being can 
come to the active intellect, its achievement marks the perfection of the 
human being: 


And in this way [the realization of the acquired intellect] the sub- 
stance of a human being with what makes him a substance, comes 
to be nearer to the agent intellect, which is the ultimate end and the 
afterlife. This is so because ultimately something through which he 
is made a substance is acquired for man and his ultimate perfection 
is acquired. This is so that he may carry out another different action 
through which he will be made a substance. And this is the meaning 
of the afterlife.? 


Despite the somewhat difficult Latin translation ofthe Arabic, the Latin 
text did reflect adequately enough the basic notions of al-Farabi's doc- 
trine for its Latin readers, including Albert the Great. For al-Farabi, the 
human being realizes himself in fullness as intellect as the real self is 
the fulfilled soul as intellectual. That is, one's true self is to rise near to 
the level ofthe agent intellect. Thus, the human being achieves immor- 
tality which is concomitant with the acquired intellect.!º 


2 AL-FARABI, De intellectu, éd. GILSON et MASSIGNON, 123: “Et sic substantia anime 
hominis uel homo cum eo per quod substanciatur, fit propinquius ad intelligenciam 
agentem et hic est finis ultimus, et uita alia, scilicet quia ad ultimum acquiritur homini 
quiddem per quod substanciatur et acquiritur perfeccio eius ultima, quod est ut agat 
in alteram aliam accionem per quam substancietur, et haec est intencio de uita alia". 
Although our focus here is on the Latin text, it should be noted that there are discrep- 
ancies between the Arabic and the Latin of al-Farabi's De intellectu as can be seen in 
comparison to J. MCGINNIS and D. REISMAN'S clear translation of the Arabic: “This 
[when the acquired intellect comes to be] is the ultimate happiness and the afterlife, 
which is that ultimate thing by which man becomes a substance comes about for him, 
and he attains his final perfection, which is that final thing through which he becomes a 
substance performs the final action by virtue of which he becomes a substance. This is 
what is meant by the afterlife"; AL-FARABI, De intellectu, in Classical Arabic Philoso- 
phy: An Anthology of Sources, trans. J. MCGINNIS and D. REISMAN, Indiana 2007, 76. 


? H. DAvIDSON, Alfarabi, Avicenna, and Averroes, on Intellect: Their Cosmolo- 
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Super Ethica 


Although Albert did not make use of the concept of acquired intel- 
lect (al-Farabi's De intellectu) in Super Ethica, it is not impossible that 
Albert had read this text or had access to it during his lectures on the 
Nicomachean Ethics in Cologne or at the University of Paris. Perhaps 
Albert did not yet see the value of this text for his own project, or 
perhaps he just simply did not yet have access to the text itself. The 
Universal Doctor, however, was aware of al-Farabi’s doctrine through 
his reading of Averroes? Long Commentary on the De anima." Yet, he 
explains in Super Ethica that the perfection of the human being lies 
in the perfection of one's intellect which in turn leads to the ultimate 
happiness which can be achieved in this life, contemplative happiness: 

The greatest good concerning man is the perfection of man, according 

to what man is. The perfection of man inasmuch as he is man is the 


intellect only, as is said in the tenth book of this work. Since contem- 
plative happiness is the ultimate perfection of the intellect, it is better 


than civic happiness." 


Albert holds to a hierarchical twofold natural end of the human be- 
ing. Civic happiness is ordered to contemplative happiness which is 
reached through the perfection of one's intellect. Contemplative happi- 
ness is thus higher and more perfect than civic happiness. Each of these 
natural ends of the human being consists in an activity of one virtue. 
For civic happiness, it is the activity of prudence. For contemplative 


gies, Theories of the Active Intellect, and Theories of Human Intellect, New York 
1992, 70. 

1 AVERROES, De Anima, ed. F. STUART CRAWFORD (Corpus Commentariorum Aver- 
rois in Aristotelem VI,1), Cambridge MA 1953, 483. Cf. AVERROES, Long Commentary 
on the De anima, trans. R. C. TAYLOR and T.-A. DRUART, New Haven-London 2009, 
Ixxxvi-Ixxxix. In addition to Arabic sources, Albert also made use of Byzantine sources 
for the concept of acquired intellect. Cf. M. TRIZIO, ‘Qui fere in hoc sensu exponent 
Aristotelem." Notes on the Byzantine Sources of the Albertinian Notion of ‘Intellectus 
Possessus””, in Via Alberti: Texte-Quellen-Interpretationen, hrsg. v. L. HONNEFELDER, 
H. MÔHLE und S. BULLIDO DEL BARRIO, Münster 2009, 79-109. 

12 ALBERTUS MAGNUS, Super Ethica 1.7, ed. W. KÜBEL, (Opera omnia 14.1), Münster 
1968, 34: “Illud enim est optimum in humanis quod est perfectio hominis, secundum 
quod est homo; sed perfectio hominis, inquantum est homo, est tantum intellectus, ut 
dicitur in decimo huius; cum igitur contemplative sit intellectus perfectio ultima, vide- 
tur, quod sit melior civili felicitate". 
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happiness, it is the activity of wisdom." Albert explains, “In contem- 
plative happiness is a certain good which elicits an act, and this is one, 
namely wisdom, which is the contemplation of divine things, and the 
greatest happiness is in the contemplation of these things."'^ Contem- 
plative happiness is an activity of the speculative intellect according to 
the best intellectual virtue; that is, it is an intellectual operation of the 
virtue of wisdom. This 1s reached when the speculative intellect 1s for- 
mally united with the agent intellect.'? Albert explains that by reaching 
contemplative happiness "the soul is entirely pure and entirely con- 
quers the body and it will then be the intellect which Avicenna calls 
holy [sanctum] because it grasps the speculative sciences and also the 
principles of operations and the rules of life per se."!6 


We can thus see that the Universal Doctor's understanding of con- 
templation departs very little from Aristotle in his rationalistic under- 
standing of contemplative happiness as the perfection of the theoretical 
or speculative intellect. Albert does reference Avicenna in his description 
of this state as intellectus sanctus, but happiness is not described with the 
concept of intellectus adeptus." There is, in fact, only one explicit cita- 
tion of al-Farabi. Although it 1s unclear if this reference can be attributed 
to al-Farabi and if so, to which work, it is clear that this citation 1s not 
from al-Farabi’s De intellectu. The absence of the concept of intellec- 


B ALBERTUS MAGNUS, Super Ethica 10.11, ed. KÜBEL, 748: “Sic igitur dico, quod 
felicitas contemplative est operatio unius virtutis tantum elicitive, scilicet sapientiae". 

^ ALBERTUS MAGNUS, Super Ethica 10.11, ed. KÜBEL, 748: “Quod in felicitate con- 
templative est quoddam bonum ut eliciens actum, et hoc est unum, scilicet sapientia, 
cuius est contemplatio divinorum, in quibus contemplandis est summa haec felicitas". 

5 Cf. ALBERTUS MAGNUS, De anima 3.3.11, ed. C. STROICK, (Opera omnia 7.1), 
Münster 1968, 221.91-222.9. 


16 ALBERTUS MAGNUS, Super Ethica 10.17, ed. KUBEL, 779: *Quandoque igitur con- 
tingit, quod anima est omnino pura et omnino vincens corpus, et sic erit intellectus, 
quem Avicenna vocat sanctum, quia accipit scientias speculativas et etiam principia op- 
erabilium et regulas vivendi per se et in nullo impeditur vel valde modicum a passion- 
ibus corporis ad bene vivendum, et tunc natura sola efficit studiosum". Cf. AVICENNA, 
Liber de anima seu Sextus de naturalibus I-III, pars 1 c.5, ed. S. VAN RIET (édition cri- 
tique de la traduction latine médiévale), Louvain-Leiden 1972, 100.85-89; AVICENNA, 
Liber de anima seu Sextus de naturalibus IV-V, pars 5 c.6, ed. S. VAN RIET (édition cri- 
tique de la traduction latine médiévale), Louvain-Leiden 1968, 134.40; 151.84-152.90. 

See footnote 14. 


18 ALBERTUS MAGNUS, Super Ethica 5.4, ed. KUBEL, 327. 
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tus adeptus in connection with human perfection and happiness shows 
that Albert did not utilize this source while composing Super Ethica. 


Ethica 


In Ethica, Albert writes that the way to obtain contemplative happiness 
is through a process of stages of intellectual development whereby the 
culmination is obtained in the acquired intellect. The human intellect 
is then able to contemplate in a manner similar to the higher intelli- 
gences: “It is evident that the intellect which is in man, in every act of 
understanding, obtains the connatural light of the intelligence flowing 
above it. And this Aristotle calls the acquired intellect."'? The acquired 
intellect is open to the light of the intelligences and to illumination; that 
is, it has the power to know purely spiritual beings. It also possesses 
the capacity to know itself, a notion which he also credits to al-Farabi 
in De intellectu.2 While in the passage above Albert cites Aristotle as 
upholding the concept of acquired intellect, this attribution differs from 
his earlier treatment of the topic in his De anima: 

Then man is perfected for performing the activity that is his activity 

inasmuch as he is man, and this is the activity that God performs, and 

this is to contemplate perfectly on his own and to understand separate 


forms. And this way and cause of conjunction agrees with Aristotle in 
book ten of the Ethics where he almost says this.” 


Albert says here that the conjunction of the active and possible intellect 
fits so well with Aristotle that Aristotle almost says this himself. In 
Book III.2.5 of De anima, Albert attributes the concept of the intellec- 


19 ALBERTUS MAGNUS, Ethica I. VI, ed. A. BORGNET (Opera omnia 7), Paris 1891, 92: 
“Per hoc patet, quod intellectus qui est in homine, in omni actu intellligendi, connatu- 
rale sibi lumen adipiscitur intelligentiae influentis super ipsum. Et ideo dicit Aristoteles 
quod hoc vocatur intellectus adeptus". 

20 ALBERTUS MAGNUS, De intellectu et intelligibili, ed. A. BORGNET (Opera omnia 
9) Paris 1890, 515. Cf. MULLER, “Der Einfluf der arabischen Intellektspekulation auf 
die Ethik des Albertus Magnus", 564-68; ARISTOTELES, De anima 3.4, ed. A.F. DIDOT 
(Opera Omnia Graece et Latine 3), Paris 1854, 467-68. 

?! ALBERTUS MAGNUS, De anima 3.3.11, ed. STROICK, 222: “Tunc homo perfectus 
est ad operandum opus illud quod est opus suum inquantum est homo, et hoc est opus, 
quod operatur deus, et hoc est perfecte per seipsum contemplari et intelligere separata. 
Et iste modus et ista conijunctionis causa concordat cum Aristotele in X Ethicae, ubi 
fere dicit ista". 
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tus adeptus to Alexander and the other Peripatetics.? Further, in Book 
III.2.19, Albert references Avicenna when he writes: 


When one possesses science which is called the acquired intellect, 
one no longer needs the powers of the sensitive soul, just as one who 
seeks out a carriage, as Avicenna says, to carry himself to his home- 


land, no longer needs the carriage once he has returned home.? 


In his De anima, Albert states that the highest stage that one can reach 
in this life is the intellectus adeptus et divinus, whereby one has knowl- 
edge of one's self as well as divine insight. Albert's understanding is 
thus inspired by both Aristotle and Avicenna.” 


In Ethica, however, Albert references al-Farabi in explaining the 
concept of intellectus adeptus. Describing its link to the incorruptibil- 
ity of the human soul and, further, that contemplative happiness is the 
perfection of the acquired intellect, the Universal Doctor writes: 


Yet because everything that someone reaches, he reaches in accor- 
dance with the power proportioned to the acquired [intellect]. And the 
intellect of man reaches it incorporeally (for it [the intellect of man] 
reaches it separate from matter and the appendices of matter). The 
intellect of man ought, from necessity, be incorruptible, because oth- 
erwise it would not be proportionate to the incorruptible. This is what 
al-Farabi says: that the acquired intellect is the root of immortality. It 
is therefore also evident that the intellect reaches itself: By virtue of 
the intellectuality that is has reached, it is made to the image of the 
first intelligence. And from the perfection of his intellect, contempla- 


tive happiness ensues.” 


2 ALBERTUS MAGNUS, De anima 3.32.6, ed. STROICK, 184. 


23 ALBERTUS MAGNUS, De anima 3.2.6, ed. STROICK, 184: “Cum autem iam habeat 
scientiam, vocatur intellectus adeptus, et tunc non indigent amplius virtutibus sensibi- 
lis animae, sicut qui quaerit vehiculum, ut dicit Avicenna, ad vehendum se ad patriam, 
cum pervenerit ad patriam, non indigent amplius vehiculo". Cf. AVICENNA, Liber de 
anima pars 5 c.3, ed. VAN RIET, 105.36-39. 

2 For the influence also of Averroes, see STURLESE, Vernunft und Glück, 13-17. 


25 ALBERTUS MAGNUS, Ethica I. VI, ed. BORGNET, 92-93: “Cum vero omne quod adi- 
piscitur aliquid, adipiscatur illud secundum potentiam proportionatam ipsi adepto, et 
intellectus hominis adipiscatur ipsam incorporaliter (adipiscitur enim separatum a ma- 
teria et appendiciis materiae), oportet de necessitate quod intellectus hominis incorrupt- 
ibilis sit: quia aliter incorruptibili non proportionaretur. Et hoc est quod dicit Alfarabius 
quod intellectus adeptus radix est immortalitatis. Ex hoc etiam patet quod intellectus 
adipiscitur seipsum: quid intellectualitate quam adipiscitur, constitutus est ad imaginem 
intelligentiae primae: et de perfectione hujus intellectus est felicitas contemplative". 
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Albert explains that the acquired intellect has obtained the intelligible 
forms and is able to intellect itself; that is, it no longer needs the body 
to know the intelligibles.? It is separated from matter because it is able 
to think the intelligible forms 1t has acquired without having to depend 
on matter. 


Further, Albert cites al-Farabi for the idea that the acquired intellect 
is the radix immortalitatis, the root of immortality, a reference which 
is also found in several other works of Albert, all written post Albert’s 
own De intellectu. For example, the reference is found in De causis et 
processu universitatis a prima causa, which was written after Ethica 
sometime between the years 1264 and 1271.77 The phrase radix immor- 
talitatis, however, is not found in al-Farabi's De intellectu which raises 
the question whether al-Farabi is indeed the source for Albert’s refer- 
ence. For Albert, the intellectus adeptus is a culmination in the process 
of human intellectual development. Although this is true as well for 
al-Farabi, this is also how Albert interprets Avicenna in his De anima.” 
Yet, the Universal Doctor is consistent with his references of al-Farabi 
and even sometimes states specifically in other works that al-Farabi's 
De intellectu is the source.” Therefore, if Albert’s reference is correct, 


26 See ARISTOTELES, De anima 3.4, ed. DIDOT, 467-68. 

27 ALBERTUS MAGNUS, De causis et processu universitatis a prima causa 2.3.16, ed. W. 
FAUSER (Opera omnia 17.2), Münster 1993, 153v.50-54, 176v.87-177v.2. R. KAISER, “Ver- 
such einer Datierung der Schrift Alberts des Grossen De causis et processu universitatis", 
in Archiv für Geschichte der Philosophie, 45:2 (1963), 125-36. See ALBERTUS MAGNUS, 
Politica 1.1, ed. A. BORGNET (Opera omnia 8.8), Paris 1891, 6; ALBERTUS MAGNUS, Sum- 
ma theologiae I Prologus, ed. D. SIEDLER, W. KUBEL et H. G. VOGELS (Opera omnia 34.1), 
Münster 1978, 2v.2-5; ALBERTUS MAGNUS, Summa theologiae II tr.1 q.4, ed. A. BORGNET 
(Opera omnia 32), Paris 1895, 83; ALBERTUS MAGNUS, Summa theologiae II tr.13 q.77, 
ed. A. BoRGNET (Opera omnia 33), Paris 1895, 105. Some references where Albert talks 
about intellectus adeptus as root of immortality but does not mention al-Farabi by name: 
ALBERTUS MAGNUS, De XV problematibus XVIL1, ed. B. GEYER (Opera omnia 17.1), 
Münster 1975, 33v.65-68; ALBERTUS MAGNUS, Ethica 1.7 et 9.2, ed. BORGNET, 133, 570. 

28 AVICENNA, Metaphysics of the Healing IX.7, ed. S. VAN RIET, Utah 2005, 352.17; 
AVICENNA, Liber de anima pars 5 c.6, ed. VAN RIET, 150v.65-67. Cf. DAVIDSON, Alfara- 
bi, Avicenna, and Averroes on Intellect, 74-126; HASSE, “Das Lehrstück von den vier 
Intellekten in der Scholastik: von den arabischen Quellen bis zu Albertus Magnus", 
28-40; MÜLLER, “Der Einfluf der arabischen Intellektspekulation auf die Ethik des 
Albertus Magnus", 552. 

2 For example: ALBERTUS MAGNUS, Summa theologica I Prologus, ed. SIEDLER, KÜ- 
BEL et VOGELS, 2v.2-5. 
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then it would seem that Albert switches in Ethica from being inspired 
by Avicenna to al-Farabi. The real and interesting questions to ask here 
are thus: (1) Is there a difference in doctrine when Albert switches from 
being inspired by Avicenna to al-Farabi? (2) If not, why is al-Farabi his 
source of inspiration and no longer Avicenna? 


By the time the Universal Doctor was writing Ethica, he had al- 
ready made important doctrinal developments in his De intellectu, 
written between the time of De anima and Ethica. He adds intellectus 
assimulativus to his intellect theory, a level beyond that of the acquired 
intellect which describes the intellect”s ascent to the divine intellect. 
Further, the concept of intellectus adeptus is now restricted, in com- 
parison to De anima, to an aspect of self-awareness and reflexiveness, 
whose perfection is achieved by the human being per studium, which 
he credits to al-Farabi.?? Thus, although the concept of intellectus adep- 
tus 1s certainly not new to Albert's thought, there is a shift in Ethica 
in his explanation of the acquired intellect as well as his source of in- 
spiration, which certainly seems to be from his use of al-Farabi's De 
intellectu. 


The Dominican Order: Some Speculative Remarks 


Due to Albert's use of al-Farabi's De intellectu a few years prior to the 
composition of Ethica as well as the new developments in his intellect 
theory, it seems that Albert did indeed encounter new inspiring ideas 
from a new source. Yet, who or which places provided Albert the op- 
portunity to use this text? Albert wrote Ethica in approximately 1262. 
Previously, he was the Bishop of Regensburg for around two years. At 
the end ofthe year 1261, Albert left Regensburg and traveled to Italy to 
seek resignation from his office of Bishop. He probably went to Viterbo 


30 ALBERTUS MAGNUS, De intellectu et intelligibili, ed. BORGNET, 514b: *Adeptus 
igitur intellectus est, quando per studium aliquis verum et proprium suum adipiscitur 
intellectum, quasi totius laboris utilitatem et fructum", and 516a: “Fit autem hoc cum 
per omnia in effectu factus intellectus perfecte adeptus est seipsum et lumen agentis, et 
ex omnium luminibus et notitia sui extendit se in luminibus intelligentiarum ascendens 
gradatim ad intellectum simplicem divinum". See ANZULEWICZ, “Entwicklung und 
Stellung der Intellektlehre im System des Albertus Magnus", 165-218; MÜLLER, “Der 
Einfluf der arabischen Intellektspekulation auf die Ethik des Albertus Magnus", 554- 
59; ANZULEWICZ und RIGO, “Reductio ad esse divinum. Zur Vollendung des Menschen 
nach Albertus Magnus", 388-416. 
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because Alexander IV was residing there. As Albert was on his way, 
Alexander IV died and Albert waited in Italy until the next pope was 
elected, hoping that he would be granted resignation. His request was 
granted in March of 1263 after the election of Pope Urban IV. Albert 
spent around nineteen months in Orvieto, Italy and stayed there until 
being summoned by the new Pope Urban IV to help preach the cru- 
sades in the Teutonic lands.?! 


Yet, what can one speculate from these historical facts about the 
exchange and availability of texts through the Dominican Order? Al- 
though Albert did not use al-Farabi's De intellectu in Super Ethica, 
he definitely had access to it and used it while writing his own De 
intellectu in 1259.? Albert returned to Cologne to teach during the 
years 1257-1259. Perhaps, al-Farabi's text was made available at the 
Dominican house of studies in Cologne. Unfortunately, we can only 
speculate about how or where Albert had access to this new source, as 
Albert does not give any evidence as to where he may have first ac- 
cessed al-Farabi's text. Although we do know that the Dominican Or- 
der circulated texts between monastic communities, there are also other 
possible ways Albert could have accessed the work, such as during his 
attendance at the General Chapter of the Dominican Order in Paris in 
1256 or during his papal visit in Anagni during the years 1257-1258. 
Albert, we know, was always in search of new sources. Upon arriving 
to a place in his travels, one of the first things he would do is stop at the 
library and look for new sources.? This attitude of Albert contributed 
to his greater opuscule of reading, in contrast to, for example, Thomas 
Aquinas, who only read sources that directly pertained to his own proj- 
ect. Albert, on the other hand, read even medical sources, for instance. 


?! H.C. SCHEEBEN, Albert der Große. Zur Chronologie seines Lebens, Leipzig 1931, 
55-64. At the same time, Thomas Aquinas was also in Orvieto writing his Summa contra 
gentiles. Conspicuously, Thomas does not use the concept of the intellectus adeptus in 
his commentary on the Nicomachean Ethics around the years 1271-1272. These points 
will, however, have to be addressed more fully in a longer version of this paper. 

? It is of course possible, as noted above, that Albert did have access to al-Farabi’s 
text much earlier but did not yet see its value. 

33 Al-Farabi's De intellectu was not used by Albert in Book I of his own De intellectu 
but only in Book IL, which was most likely not written at the same time as Book I. 

? J.A. WEISHEIPL, “Life and Works of St. Albert”, in Albertus Magnus and the Sci- 
ences, ed. J. A. WEISHEIPL, Toronto 1980, 34. 


33 Cf. N.G. SIRAISI, “The Medical Learning of Albertus Magnus”, in Albertus Mag- 
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While Albert's two ethical commentaries can indicate for us wheth- 
er a source was or was not accessed by him, there are limitations to 
what the texts can reveal. We cannot be certain about who was able to 
make this source accessible. Albert indeed possessed great eagerness in 
finding and reading new sources and his own Dominican Order could 
be a means behind which texts were able to be exchanged among their 
own monastic communities. 
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PETRUS HISPANUS' DISCUSSION OF THE SOUL 
AS HARMONY OF THE ELEMENTS 


JOSÉ MEIRINHOS 


Introduction 


he Greek theory of the soul as harmony of the elements closely inter- 

twines the three concepts that provide the motto to the XIV SIEPM 
Congress: homo, natura, mundus. Harmony implies a continuity between 
the soul and the natural bodily elements, thus granting to the human com- 
pound a particular place in the world. We know this theory because differ- 
ent authors discussed and rebutted it, having considered that the features 
generally ascribed to the soul, such as action, knowledge and immortality, 
cannot be explained by the powers of the blended elements, given that, 1f 
the soul is the resulting harmony, it is nothing more than a bodily mortal 
effect that cannot cause anything. The theory has the remarkable distinc- 
tion, among all the ancient theories on the soul, of being known only 
through its critics, rather than the texts which might have supported it. 
The explanation of the nature of the soul as harmony is always attributed 
to others, as something to be refuted. Its origin and first proponents are 
obscure. It is not impossible that the theory was created by Plato him- 
self in Phaedo (85c-86d),' in order to reinforce, through its rebuttal, the 
dialectical argumentation in favour of reminiscence as the origin of hu- 
man knowledge and the immortality of the human soul (91c-95e). In De 
anima, Aristotle also refers to this theory, described as plausible and 
much-debated in public, and ultimately rejects it, for reasons and with 
arguments different from Plato’s, who is not mentioned at all. 


! PLATO, Euthyphro. Apology. Crito. Phaedo. Phaedrus, trans. H. N. FOWLER (Loeb 
Classical Library 36), Cambridge, Mass.-London reed. 2015; in Phaedo, the hypothe- 
sis is introduced by the Pythagorean character Simmias (296-8), and then criticized by 
Socrates (314-31). 


? ARISTOTELES, De anima 1.4, 407b27-408a28, trans. R. D. Hicks, Cambridge 1907, 
Homo — Natura — Mundus: Human Beings and Their Relationships 


Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 351-372 
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After Plato and Aristotle's assessments, the theory of the soul as har- 
mony of the elements was almost always discussed and then rebutted by 
authors, who generally restate what should be understood by “harmony”, 
denying the aptness of the description for the explanation of what the soul 
is, and, above all, disallowing the consequences of its materialist monism. 


Petrus Hispanus"? Scientia libri de anima, one of the most detailed 
works on the soul written in the Middle Ages, discusses the opinions 
of the Ancients about the soul, dedicating a short chapter to those who 
describe the soul as harmony.^ Apart from the eventual interest in the 
reception of this theory in a text of the first half of 13th century, this 
brief discussion of the soul as harmony may provide further elements 
for the study of Petrus Hispanus’ philosophical methods, context and 
sources. In this paper, after pointing out (1) the methodological func- 
tion of the discussion on the theories of ancient authors within the 
framework of De anima, (2) Aristotle's position on the soul-harmony 
will be sketched, with a brief mention of (3) other authors who discuss 


28-31; cf. ARISTOTLE, De anima, trans. C. SHIELDS (Clarendon Aristotle Series), Oxford 
2016, 13-4. 

? About the author and the innumerable uncertainties surrounding his identity and 
works, see J. MEIRINHOS, “Petrus Hispanus Portugalensis? Elementos para uma di- 
ferenciaçäo de autores", in Revista española de filosofía medieval 3 (1996), 51-76; 
IDEM, “Giovanni XXI, papa”, in Dizionario biografico degli italiani, a cura dell’Isti- 
tuto dell'Enciclopedia Italiana, Roma 2000, v. 55, 600-11; IDEM, “Petrus Hispanus", 
in Medieval Science, Technology and Medicine: An Encyclopedia, ed. T. F. GLICK, S.J. 
Livesey and F. WALLIS, New York-London 2005, 388-92. As “Peter of Spain” is an 
erroneous translation for “Petrus Hispanus", as in the Middle Ages Hispania refers to 
the whole Iberian Peninsula (therefore, authors from the kingdoms of Portugal, Ara- 
gon, Galicia, etc., are all Hispani, rather than Spanish, as Spain is a state of modern 
formation), I propose to maintain the Latin name. 

^ PEDRO HISPANO, Scientia libri de anima XIII.6 (“De descriptione animae per ar- 
moniam"), ed. M. ALONSO ALONSO (Obras Filosóficas 1), Barcelona 1961, 494. On the 
Scientia libri de anima, see E. GILSON, History of Christian Philosophy in the Middle 
Ages, New York 1955, 319-23; J. FERREIRA, Presenca do augustinismo avicenizante 
na teoria dos intelectos de Pedro Hispano (Pars dissertationis), Braga 1959 (IDEM, in 
Itinerarium 5 (1959), 29-68); J.M. CRUZ Pontes, À obra filosófica de Pedro Hispano 
Portugalense. Novos problemas textuais, Coimbra 1972, 103-15; D.N. HASSE, Avi- 
cenna De anima in the Latin West: The Formation of a Peripatetic Philosophy of the 
Soul 1160-1300, London-Torino 2000, 55-60, passim; J. F. MEIRINHOS, Metafisica do 
homem. Conhecimento e vontade nas obras de psicologia atribuidas a Pedro Hispano 
(século XIII), Porto 2011, for a new tentative datation of the Scientia, after 1233 and 
before 1240, see pages 138 and 226. 
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this position, so as to present (4) Petrus Hispanus' own interpretation 
of the soul as harmony. 


1. The Utility of Preceding and Wrong Theories on the Soul 


In Aristotle’s De anima, the discussion of opinions from ancient writ- 
ers (proteron doxas; priorum opinio) on the soul has a well-defined 
methodological function: to determine the main problems raised by 
their understandings of the soul and to avoid the misconceptions in- 
volved in those opinions. The discussion of a certain number of the- 
ories is offered in Book I, Chapters 2-5,° as the second procedure of a 
method for determining whether a science of the soul is possible; the 
first one had been carried out in Chapter 1, with the identification of 
the aporiae involved in the discussions on the soul. These combined 
procedures — the aporiae and the ancient opinions on the soul — pro- 
vide Aristotle with the materials to identify the possibility and the 
subject of a science of the soul, and to determine to what province of 
natural knowledge its study belongs (physics or first philosophy?), 
preparing the way to discuss what the soul and its capacities are. Af- 
ter such demarcation, De anima's Books II and III take account of the 
soul and its capacities as the cause of life, sensation, knowledge, and 
movement. 


In Petrus” Scientia libri de anima, the discussion of the pre-Aristo- 
telian theories does not share the same methodological and philosophi- 
cal function. Petrus places the discussion of ancient authors, restricted to 
the same theories examined in De anima's Book 1.2-5, at the end of his 
work, following the reorganization introduced by Avicenna in his Liber 
de anima, which also moves this discussion to the end of the treatise.’ 


5 ARISTOTLE, De anima 1.2, 403520-24, trans. Hicks, 11: “In our enquiry concerning 
soul it is necessary to state the problems which must be solved as we proceed, and at the 
same time to collect the views of our predecessors who had anything to say on the sub- 
ject, in order that we may adopt what is right in their conclusions and guard against their 
mistakes". On Aristotle's methodological use of ancient authors in De anima, see C. 
VIANO, “La doxographie du De anima (I, 2-5) ou le contre-modèle de l’äme”, in Corps 
et âme : sur le De anima d 'Aristote, dir. G. ROMEYER DHERBEY, Paris 1996, 51-79. 

€ These theories are the soul as cause of movement, the soul as cause of knowledge 
and perception of all that exists, the soul as cause of movement and knowledge, the 
soul as self-moving number, the soul as harmony, the soul as composed by elements. 


7 AVICENNA, Liber de anima seu Sextus de naturalibus V.7 “Capitulum in quo enu- 
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A considerable amount of works on the soul were written in Latin, and a 
shift is visible in the second half of the 12th century, under the aegis of 
Avicenna, with an ever-growing attention to Aristotle’s own text. Never- 
theless, Avicenna, the main source of Petrus Hispanus' Scientia libri de 
anima, does not provide a summary of the theories discussed by Aristotle; 
therefore, it is probable that Petrus Hispanus' source for this specific part 
was another work, not yet identified, or, most probably, his own direct 
reading of Aristotle's De anima. The adoption of Aristotle's De anima as a 
textbook in the universities, at the end of the 1240s, would prompt an au- 
tonomous and properly Aristotelian reading of the text, abandoning Avi- 
cenna's guidance and extensively adopting Averroes' literal explanation 
in the Long Commentary on Aristotle s De anima.’ Petrus’ Scientia most 
likely antedates this university movement, collecting its content mostly 
from small theological treatises on the soul and the works of John of La 
Rochelle, or other similar texts known in medical circles. 


Medieval treatises on the soul normally ignored the exposition of 
ancient positions, and even commentaries and paraphrases sometimes 
ignored the doxographical part of the De anima; others kept its expla- 
nation, such as, for instance, the Anonymous of Gauthier, !° Richard Ru- 
fus," Albertus Magnus," and Thomas Aquinas." The commentary on 


merantur sententiae antiquorum probabiles de anima", ed. S. vaN RiET (Avicenna lati- 
nus 1), v. 2, Leuven 1968-1972, 154-74. 


* Cf. HASSE, Avicenna 5 De anima in the Latin West, passim. 


2 AVERROES, Commentarium magnum in Aristotelis de anima libros, ed. F. S. CRAW- 
FORD, (Corpus Commentariorum Averrois in Aristotelem VI.1), Cambridge, Mass. 
1953; Eng. trans. AVERROES, Long Commentary on the De anima of Aristotle, trans. R. 
TAYLOR and Th.-A. DRUART, New Haven-London 2009. 


10 See ANONYMUS magister artium (c. 1245-1250), Lectura in librum de anima a 
quodam discipulo reportata (Ms. Roma Naz. V. E. 828), ed. R.-A. GAUTHIER (Spicile- 
gium Bonaventurianum 24), Grottaferrata (Roma) 1985, 111-7. The discussion of this 
theory did not arouse his interest. In lesson I.9, where the soul-harmony theory is in- 
cluded, he merely divides the text and glosses it in a literal fashion. The Anonymous of 
Bernardini discusses 42 questions on Book I, none of them on the soul-harmony section; 
see ANONYMUS magister artium, Quaestiones super librum De anima (Siena, Biblioteca 
comunale, ms. L.3.21, ff. 134ra-174va), a cura di P. BERNARDINI, Firenze 2009. 


!! RICARDUS RUFUS, Sententia cum quaestionibus in libros De anima Aristotelis, ed. 
J.R. OTTMAN, R. Woop, N. Lewis et C.J. MARTIN, Oxford 2018, 216-85. 


12 ALBERTUS MAGNUS, De anima 1.2, ed. C. STROICK (Opera omnia 7.1), Münster 
1968, 17-63. 


13 THOMAS DE AQUINO, Sentencia libri de anima, ed. R.-A. GAUTHIER (Opera omnia 
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the De anima attributed to Petrus Hispanus dedicates several lessons to 
Book I, but, as the text on this book ends with the commentary on 1.3, 
the lesson where the soul-harmony theory might have been discussed 
has not survived." In all these cases, commentators show the didactic 
intention of explaining Aristotle's text, neither introducing new theories, 
nor discussing more recent authors. This is exactly what Petrus Hispanus 
proceeds in doing in his Scientia book XIII, which is restricted to those 
opinions examined by Aristotle, who is nonetheless never mentioned.'? 


But, given that the domain of the science of the soul was already 
established and that, throughout Scientia’s Books I-XII, several posi- 
tions from other authors than Aristotle are accommodated, the discus- 
sion of ancient theories on the soul loses the methodological function 
it had in De anima. As Petrus is writing neither a commentary, nor a 
paraphrase, it is necessary to understand the reason why and how these 
theories are discussed at the end of his work. The theory of the soul 
as harmony of the elements will serve as a first examination of these 
issues. For this reason, we need to return to Aristotle and see how the 
discussion runs in De anima 14. 


2. Aristotle and the Soul as Harmony of the Elementsi 


In a short passage (De anima 1.4, 407b27-408a28, around 30 lines in 
Bekker's edition), set after the discussion of those who define the soul 
as a self-moving number, while heading towards the discussion of the 
soul as constituted by elements, Aristotle expounds the opinion of those 
who define the soul as “harmony of the elements” (armonia stoicheion). 
Some prefer to translate it as “attunement”, in order to counter misun- 
derstandings that arise from the current sense of “harmony”; but as Latin 
medieval translations used harmonia, this is the word we adopt here, and 


41.1), Roma-Paris 1984, 13-66; THOMAS AQUINAS, A Commentary on Aristotle s De ani- 
ma, trans. R. PASNAU (Yale Library of Medieval Philosophy Series), New Haven-London 
1999, 21-114. 

14 PEDRO HISPANO, Comentario al De anima de Aristóteles, ed. M. ALONSO ALONSO 
(Obras Filosóficas 2), Madrid 1944; Book I ends with lesson 15, on De anima 1.3, 
405531-406a28. 

5 [n this work Petrus Hispanus never mentions the authors he is discussing. The 
only names quoted in the work are to be found in Book XIII, and correspond to some 
of the philosophers mentioned by Aristotle, who, in turn, is never named. 
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the Latin translation for other expressions will be quoted as well, so as 
to remain close to Petrus’ wording.!f For some authors, says Aristotle, 
“[the soul is] a kind of harmony. For [they say] that harmony is the due 
tempering and composition of contraries, and the body is composed of 
contraries”.'” Acknowledging that harmony may be defined as (a) “a cer- 
tain proportion" (temperamentum), or (b) “a composition of contraries” 
(compositio contrariorum), Aristotle proceeds to reject the soul-harmony 
theory by saying: “Yet harmony is a certain ratio of the things composed, 
or else it is the composition, whereas it is not possible for soul to be either 
of these” (L4, 407532-33).!8 Aristotle, accepting that the soul cannot live 
without a certain mixture of bodies, presents several arguments to defend 
the idea that the soul cannot be the harmony of these elemental bodies, 
neither in the sense of proportion of composites (ratio compositorum), 
nor as a composition (compositio) of mixed things: 


(1)to move is not proper to harmony, but it is the characteristic that 
everyone attributes to the soul, therefore the soul cannot be a harmony; 


(2) harmony is a term more appropriate for health or other disposi- 
tions of the body than for the soul; 


(3)it would be hard to try to explain or deduce, from the “soul as 
harmony" approach, the active and passive faculties of the soul. 


Further detailing the untenability of a definition of soul as harmony 


15 On the sense of armonia see ARISTOTLE, De anima, trans. Hicks, XXXVIII; H.B. 
GOTTSCHALK, “Soul as Harmonia", in Phronesis 2 (1971), 179-98, here 180-81; V. 
CASTON, “Epiphenomenalisms, Ancient and Modern", The Philosophical Review 
106:3 (1997), 309-63, see on 320, note 23; R. POLANSKY, Aristotle's De anima, Cam- 
bridge 2007, 103-11; ARISTOTLE, De anima, trans. SHIELDS, 135-42 (commentary). 


17 ARISTOTLE, De anima 1.4, 407b29-31 (see trans. Hicks, 29, and trans. SHIELDS, 13); as 
itis more akin to the vocabulary used by Petrus Hispanus, here I quote Pasnau's translation 
of the nova translatio by William of Moerbeke, in THOMAS AQUINAS, À Commentary on 
Aristotle 5 De anima, trans. PASNAU, 72. Cf. Greek-Latin translation (the vetus) by James 
of Venice (in ANONYMUS magister artrium, Lectura in librum de anima, ed. GAUTHIER, 
104): *Armoniam enim quandam ipsi quidem dicunt. Et enim armoniam temperamen- 
tum et compositionem contrariorum esse, et corpus componi ex contrariis"; and Michael 
Scot's Arabic-Latin translation (in AVERROES, Commentarium magnum in Aristotelis de 
anima, ed. CRAWFORD, 75): Dicunt enim quod est aliquod armonicum. Armonia enim est 
admixtio et compositio contrariorum et corpus est compositum ex contrariis". 

18 THOMAS AQUINAS, A Commentary on Aristotle De anima 1.4, 407532-33, trans. 
PASNAU, 72. Translatio vetus: “Et tamen armonia ratio quedam compositorum est aut 
et ipsa compositio; anima autem neutrum potest esse horum". 
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in the sense of “composition of contraries”, Aristotle offers two more 
arguments: first, because when we say that “magnitude in things that 
have position and movement, [we say that harmony is] the composition 
of these things when they so fit together that no homogeneous thing is 
left out”; and secondly, “[we also speak of] the ratio of things that are 
mixed together”. Again, in neither of these versions is it rational (ratio- 
nabile) to consider the soul as harmony, because: 


(4)the soul cannot be a composition of bodily parts (compositio 
partium corporis), for those are very easily investigated; but, Aristotle 
asks, from what and how could one say that the intellect, the sensitive 
and the appetitive capacities are a composition? Since these powers are 
integral to the soul, it cannot itself be a composition; 


(5)it is also inconvenient (inconveniens) to consider that the soul is 
the proportion of composition or the ratio of a mixture (ratio mixtionis): 
since the ratio of mixture for flesh is not identical to the ratio of mixture 
for bone, there would have to be several different souls (one for each 
mixture) distributed throughout the body, if one were to allow that “all 
parts of the body are made up of mixed elements and that the proportion 
of the mixture is a harmony or soul". Now, because of that absurd or in- 
convenient consequence, such a definition of soul cannot be accepted.” 


Aristotle concludes this brief discussion of the soul as harmony 
with two questions that arise from the theory's rejection, which has led 
commentators to infer a contrario that Aristotle considered the theory 
to be plausible,” since its rejection does not preclude it from explaining 
these lingering doubts: 


? Furthering this argument, Aristotle asks Empedocles three questions in order to 
discuss his theory of the composition of bodies (408a18-24). Those three questions are 
left unanswered. 


20 Averroes begins his explanation of the theory with “Et quia ista opinio est valde 
sufficiens, dixit [...]" / “Because that opinion is quite reasonable, he said [...]”; AVER- 
ROES, Commentarium 1.54, ed. CRAWFORD, 75; trans. TAYLOR and DRUART, 67). Aquinas 
concludes, after analyzing precisely these two final questions: Consequenter cum dicit: 
Si uero alterum anima est etc., ostendit quomodo hec opinio est multum probabilis" / 
“After this, when Aristotle says ‘But if soul is something different,” etc., he shows why 
this view is highly plausible"; THOMAS DE AQUINO, Sentencia 1.9, ed. GAUTHIER, 46; trans. 
PASNAU, $ 171, 78). See GOTTSCHALK, “Soul as Harmonia”, 188; as SHIELDS says: “Of all 
the positions considered in the first book of De Anima, the attunement theory most closely 
resembles Aristotle's own account", see ARISTOTLE, De anima, trans. SHIELDS, 135. 
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(a)if the soul is something other than the mixture (i.e. the harmo- 
ny): why then does the soul perish (interimitur) simultaneously with 
the flesh and other parts of the animal body? 


(b)if in fact each part of the body does not have a soul, and the 
soul is not the proportion of the mixture, what then is corrupted when 
it becomes separated from the soul (quid est propter quod corrumpitur, 
anima deficiente)? 


It is implied that, for Aristotle, this theory of soul-harmony, despite all 
the contrary arguments, provides a convincing explanation for death as 
disaggregation or end of the harmony of the elements. Therefore, once 
this theory is rejected, another convincing explanation has to be found, 
in order to understand both death as separation of body and soul and 
to understand what is corrupted when the soul becomes separated from 
the body, or why the body dies, as well as each of its parts. Therefore, a 
sound theory on the soul should be able to answer the issues this theory 
was supposed to solve in Aristotle's presentation. 


Aristotle's refutation seemingly assumes that the definition of the 
“soul as harmony of the elements" is related to a physical composition 
of the soul, or at least to its continuity with the body. The theory entails 
that the soul itself is physical or dependent on the body, and as such it 
cannot have anything whatsoever that is not exclusively related to the 
body's elemental composition. But if the soul is no more than a prop- 
erty of the body, the soul itself cannot cause anything that traditionally 
the soul is said to cause.?! 


The question of who proposed the theory that Aristotle discusses 
and what kind of theory it is has been widely debated.” The philosoph- 


?! This is the reason that the explanation of the soul as harmony was associated 
with epiphenomenalism, a psychological theory first formulated by several authors 
in the last quarter of the 19th century, among them T.H. Huxley, and criticized by 
others, including W. James; see W. ROBINSON, “Epiphenomenalism”, in Stanford En- 
cyclopedia of Philosophy, 2019, https://plato.stanford.edu/entries/epiphenomenalism/. 
On this association, see G. DELLA VALLE, *La teoria dell'anima-armonia di Aristos- 
seno e l'epifenomenismo contemporaneo", in Rivista filosofica 8 (1905), 210-31; 
GOTTSCHALK, “Soul as Harmonia”, 179; V. CASTON, *Epiphenomenalisms", 309-63. If 
the ancient Greek soul-harmony theory is a first expression of epiphenomenalism, then 
Aristotle, Plato and their followers offer arguments against its plausibility long before 
it was formulated in the 19th century. 


? The theory of the soul as harmony of opposites probably has its origin in the Py- 
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ical theory of the soul as harmony of the elements is first articulated 
in Plato's Phaedo, where the Pythagorean character Simmias pres- 
ents it (85a-86d) as a counter-argument to the immortality of the soul, 
maintaining that the soul, being a mixture and harmony of the qualities 
(hot and cold, dry and moist) and the elements that compose the body, 
perishes with the body itself. The theory is refuted by the character 
Socrates (91c-95e) to sustain both the explanation of knowledge as 
a reminiscence of what was known by the soul previous to its union 
with the body, and of the immortality of the soul as its survival after 
the death of the body. In Plato, the theory has a properly dialectic and 
argumentative function, as 1ts discussion is devised so as to reinforce 
the opposing view. Aristotle had already discussed the soul-harmony 
theory in the lost dialogue Eudemos, which we know from John Philo- 
ponus' commentary on this very same passage in De anima, which 
intersperses it with a summary of the discussion of the soul-harmony 
theory in Plato's Phaedo.” In De anima, Aristotle identifies neither the 
"ancients" (proteroi), nor the public debates where this theory was de- 
fended; even though, over the course of this discussion, he extends the 
same argument to Empedocles' theory of the composition of bodies, 
this seems an interpolation rather than an association of the soul’s defi- 
nition as harmony with Empedocles. The critical remark, that it is more 
adequate to apply “harmony” to “health or bodily excellence" than to 
the soul, may indicate a medical origin for this theory in Aristotle's 
analysis. 


thagorean theory of number, which equates musical intervals to mathematical ratios. 
Pythagoras considered numbers to be the arché, the principle of things, and that the 
harmonies resulted from their symmetries (see R. D. MCKIRAHAN, Philosophy before 
Socrates. An Introduction with Texts and Commentary, Indianapolis 2010, 91-96, 103- 
6, texts 9.18, 35, 37). The Pythagoreans were not the only ones to use this concept in 
order to explain what exists as a whole composed by parts somehow related to each 
other. In this explanation, harmony is understood as an organizing principle, not as a 
mere result of organization; see F.E. PETERS, Greek Philosophical Terms. A Historical 
Lexicon, New York 1974, s.v. *Harmonía", 74-75. 

3 See Joannis Philoponi in Aristotelis de anima libros commentaria, ed. M. HAY- 
DUCK, (Commentaria in Aristotelem Graeca 15), Berlin 1897, 141.21-147.10 (this 
corresponds to Eudemos's Rose frag. 45, Walzer frag. 7, Ross frag. 7). On armonia 
in Eudemos, see C. SHIELDS, “In Dialogue about Harmony”, in Revisiting Aristotle S 
Fragments. New Essays on the Fragments of Aristotle s Lost Works, ed. A.P. MESQUITA, 
S. NORIEGA-OLMOS and C. SHIELDS (Beiträge zur Altertumskunde 388), Berlin 2020, 
forthcoming. 
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3. Ancient and Medieval Discussions on the Soul-Harmony 


Aristotle's discussion of the soul as harmony does not echo the argu- 
ments of Simmias. Nevertheless, even though Aristotle, who is equal- 
ly dismissive of Socrates? counterarguments, rejects this definition, in 
no way does he do it so as to draw the same conclusions offered in 
Phaedo. Aristotle, in his De anima as well as in other works, straight- 
forwardly opposes Plato, rejecting the arguments for the possibility of 
reminiscence, or the innate knowledge of the truth, and also dismissing 
them as an argument for the immortality of the soul. 


Writers such as Alexander of Aphrodisias developed the discussion 
in Aristotelian terms, ^ while Neoplatonic commentators such as the 
Christian Philoponus will also include arguments taken from Plato's 
Phaedo. The Hellenistic commentators of Aristotle in general expand 
the two forms of countering the theory and its consequences. Plotinus 
in Enneades IV.7.8(4), referring generally to the Pythagoreans, offers 
a brief summary of the arguments against the theory. Themistius, in 
his commentary on the De anima, states in the section on the soul-har- 
mony that its plausibility was submitted to discussion and was mainly 
disproved by Aristotle and Plato, whose arguments he presents suc- 
cessively, adding some more new objections.” Averroes used Themis- 
tius' commentary, which was also translated to Latin by William of 
Moerbeke.?* The Christian Nemesius, Bishop of Emesa by the end of 


2 Alexandri Aphrodisiensis praeter Commentaria scripta minora De anima liber 
cum mantissa, ed. I. BRUNS, (Commentaria in Aristotelem Graeca. Supplementum Ar- 
istotelicum 2.1), Berlin 1897, Peri psyche, 24.18-26.30; ALEXANDER OF APHRODISIAS, 
On the Soul, Part 1, trans. V. CASTON, (Ancient Commentators on Aristotle) London 
2012, Chapter “The Soul Is not Harmony", 51-53, notes 113-17. 

?5 GOTTSCHALK, “Soul as Harmonia", 179-98, includes a discussion of the theory as 
presented by Plato, the Aristotelians Aristoxenos and Dicaearchus (as quoted by Cice- 
ro), Nemesius and Philoponus, etc.; CASTON, *Epiphenomenalism", 309-63, discusses 
Plato, Aristotle, Cicero, Nemesius of Emesa, and Alexander of Aphrodisias. 

26 PLOTINUS, The Enneads IV.7.8(4), ed. L. P. GERSON, trans. G. Bovs-STONES, J. M. 
DILLON, L.P. GERSON, R. A.H. KING, A. SMITH and J. WILBERDING, Cambridge 2018, 
501-02. 

27 THEMISTIUS, /n libros Aristotelis De anima paraphrasis 1.4, ed. R. HEINZE, (Com- 
mentaria in Aristotelem Graeca 5.3), Berlin 1899, 24-27; THEMISTIUS, On Aristotle On 
the Soul 1.4, trans. R.B. Topp (Ancient Commentators on Aristotle), London ?2014, 
40-45 (and notes 162-64). 


28 THEMISTIUS, Commentaire sur le traite de l'âme d’Aristote, traduction de Guil- 
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the 4th century, in his De natura hominis, a work translated several 
times throughout the Middle Ages, when it was attributed to Gregory 
of Nyssa, discusses in Chapter II, on the soul, the soul-harmony theory 
as taken from Phaedo;” its rejection is part of the demonstration of the 
soul as substantia incorporea? 


Medieval authors accessed this debate only indirectly, and they do 
not seem to see in it the subtle differences between Platonic and Aristo- 
telian arguments and purposes. Among the Latin sources for the knowl- 
edge of this theory, we must include Cicero, Lucretius and Augustine. 
In the Tusculanae disputationes, Cicero says that Aristoxenos (I.X.19- 
20) and Dicaearchus (1. X.21) defended this theory to prove the mortal- 
ity of the soul, and that, according to them, the soul does not exist or is 
not distinct from the body.*! Even the materialist Lucretius opposes the 
theory of the soul-harmony, but for completely different reasons from 
those found in Plato or Aristotle: he defends that the soul is a separate 
body, distributed randomly and not uniformly tuned, and accordingly 


laume de Moerbeke, éd. G. VERBEKE, (Corpus latinum commentariorum in Aristotelem 
graecorum 1) Leiden 1973, 60-62. 


? Nemesius first introduces the theory presented by Simmias in Phaedo, but then 
refutes it with the same arguments as Socrates, reaching the same conclusions: the soul 
is immaterial, separable and immortal, and has no connection to the body; thus, when 
it knows, it is in fact reminiscing knowledge it already had before making contact with 
the body. See NEMESIUS EMESENUS, De natura hominis graece et latine II, ed. C.F. 
MATTHAEUS, Hale 1802, Latin trans., 15, 19-21 (reprinted in Migne's PG 40, Paris 
1858); NEMESIUS D'ÉMÈSE, De natura hominis IL, traduction de BURGUNDIO DE PISE, 
éd. G. VERBEKE et J.R. MoNcHo, Leiden 1975, 24, 30-2; NEMESIUS, On the Nature of 
Man 2, trans. P. VAN DER ENK and R. W. SHARPLES, (Translated Texts for Historians 49) 
Liverpool 2008, 53, 59-61, 76. 

30 See NEMESIUS EMESENUS, De natura hominis, ed. MATTHAEUS, II, 32; NEMESIUS 
D’EMESE, De natura hominis, éd. VERBEKE et MONCHO, II, 49-50; NEMESIUS, On the 
Nature of Man, trans. VAN DER EUK and SHARPLES, II, 292. 


31 CICERO, Tusculan Disputations 1.X.19-21, trans. J. E. KING (Loeb Classical Library 
141), Cambridge, Mass.-London, 1927, 41, 51, 71; see GOTTSCHALK, “Soul as Har- 
monia", 185-88, and CASTON, “Epiphenomenalism”, 339-44. On these two disciples 
of Aristotle, see B. CENTRONE, “Aristoxène de Tarente”, in Dictionnaire des philoso- 
phes antiques, ed. R. GOULET, Paris, v.I, 1994, 590-93; J.-P. SCHNEIDER, “Dicéarque de 
Messine”, in Dictionnaire des philosophes antiques, ed. R. GOULET, Paris, v.Il, 1994, 
760-64; W.W. FORTENBAUGH and E. SCHUTRUMPF (eds.), Dicaearchus of Messana: 
Text, Translation and Discussion (Rutgers University Studies in Classical Humanities 
10) New York 2001, and the paper in this same volume by V. CASTON, “Dicaearchus’ 
Philosophy of Mind", 175-93. 
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it is much more than a simple harmony of the body.? The Christian 
Augustine of Hippo briefly quotes the theory of the soul-harmony in 
De immortalitate animae to refute that the animus is “harmonia corpo- 
ris”, as harmony is inseparable from the body and ratio, or animus, is 
immortal and separable from the body.” 


Cicero, Augustine or Nemesius do not seem to be among the sourc- 
es used by the Latins to discuss this section ofthe De anima in the 13th 
century.** The discussion tends to rely on Aristotelian literature to un- 
derstand how Aristotle tackles the soul-harmony theory. Averroes” lit- 
eral Commentary on the De anima, in this case, adds little to the textual 
explanation, where, even so, it emphasizes that “ista opinio est valde 
sufficiens” (“that opinion is quite reasonable”).* In De anima, Albert 
the Great, attributing the theory to Empedocles, draws on other works 
of Aristotle to discuss harmony from the matter-form point of view, 
taking a particular interest in anti-epiphenomenalist arguments so as to 
underline the causal power of the soul as form and emphasize that, ac- 
cordingly, it cannot be a harmony of the elements, also showing, in this 
regard, a close proximity to Aristotle's own text.” Thomas Aquinas, in 
his Sentencia libri de anima, c. 1268, relies on Averroes” commentary 
and explains Aristotle's text and his reasons to reject the theory of the 
soul as harmony, distinguishing it from Plato's opinion on the soul as 
composed of harmonic numbers, as in this case the soul is considered a 
harmony of composite and contrary elements.*” 


32 LUCRETIUS, On the Nature of Things [De rerum natura] II.98-178, trans. M.F. 
SMITH, Indianapolis 2001, 71-72. 

3 AUGUSTINE, The Immortality of the Soul II.2, trans. L. SCHOPP (The Fathers of the 
Church 4), Washington 2002 (repr.), 17-18; see J.M. Rist, Augustine: Ancient Thought 
Baptized, Cambridge 1994, 94, 302. 

34 Aquinas in Summa contra gentiles 11.64, “Quod anima non sit harmonia" (Ope- 
ra omnia 13), Roma 1918, 434), quotes Aristotle's attribution to Empedocles in De 
anima, and the passage from Nemesius (identified as Gregorius), where the theory is 
attributed to “Dinarchus”. When commenting on the De anima, without quoting Nem- 
esius / Gregory, he briefly says this is the theory “Dinarchi et Simmias et Empedoclis"; 
see THOMAS DE AQUINO, Sentencia libri de anima, ed. GAUTHIER, 44.46-47; THOMAS 
AQUINAS, À Commentary on Aristotle s De anima, trans. PASNAU, 74. 


55 See footnote 20, above. 
36 ALBERTUS MAGNUS, De anima 11.8, ed. STROICK, 38b-41a. 


37 THOMAS DE AQUINO, Sentencia libri de anima 1.9, ed. GAUTHIER, 43-46; THOMAS 
AQUINAS, À Commentary on Aristotle s De anima, trans. PASNAU, 71-79. 
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Lacking any avowed followers, the theory of the soul as harmony is 
only addressed by those who comment on or paraphrase Aristotle's text 
in some detail. They seem quite satisfied with Aristotle’s arguments 
and do not feel the need to broaden the discussion, neither challenging 
Aristotle's views nor adding further arguments. 


4. Petrus Hispanus' Rejection and Metaphorical Interpretation 
of the Soul-Harmony 


The short chapter (only one page in Alonso's edition) in which Petrus 
Hispanus’? presents the “sententia describentium animam per armo- 
niam" has a ternary organisation. Firstly, he presents the soul-harmony 
theory (“Nam confractio [...]"); secondly, he makes a summary ref- 
utation showing its underlying error (“Set armonia [...]”); thirdly, in 
the last part of the chapter (Similiter autem [...]”), he interprets the 
soul-harmony theory metaphorically, so as to restate that the soul is a 
substance and that, consequently, it is not explainable as a proportion 
of elements or of quantities. 


In his rhetorical style, Petrus asserts that “many” (nonnulli) have 
considered that the soul 1s harmony because the annihilation of the op- 
position of elements, causing the reduction of the elements to equality 
and proportionality, “adapts the body to life emanating from [the soul] 
itself”; it is in this sense that for them the soul is like “a certain ratio of 
harmony and junction” (“sicut quedam armonie et iuncture ratio") of the 
parts of the body, or of the contrary elements.? In this first presentation, 
Petrus seems to understand the soul-harmony theory as an explanation 
for the body-soul relationship. The conformity ofthe nature of the soul to 
harmony is then confirmed by usual empirical observations: 


38 PEDRO HISPANO, Scientia libri de anima XIIL6, ed. ALONSO ALONSO, 494: “De 
descriptione anime per armoniam”. In the following notes, I quote almost the entire 
chapter. 

39 PEDRO HISPANO, Scientia libri de anima XIII.6, ed. ALONSO ALONSO, 494.1-9: 
“Nam confractio earum contrariarum excellentiarum et reductio ad equalitatem et pro- 
portionale temperamentum per quod sit a contrarietate recessus, ad vitam ab ipsa ema- 
nantem adaptat corpus, et ipsa est sicut quedam armonie et iuncture ratio, et ipsa per 
sui recessum est occasio dissolutionis compagum corporis ac menbrorum”. 

40 PEDRO HISPANO, Scientia libri de anima XHI.6, ed. ALONSO ALONSO, 494.9-14: “Et 
similiter armonia seiuncta sicorpus in dissolutionem cedit; et omnia anime et corporis 
opera in armonia consistunt et omnium menbrorum perfectio; ipsa in temperamento 
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(1) When the harmony of the elements or parts of the body is lost, 
life is given away due to its decomposition; 


(2) All actions of soul and body are the harmony and perfection of 
all bodily members; 


(3) Harmony comes from the temperament of similar things (tem- 
peramento consimilium) and the coordination of their duties; thus, its 
unity depends on both their merits. 


This explanation of the sense of “harmony” and the confirming 
observations eschew any possibility of the soul being caused by the 
body, or even being inherent to it, never mind its being composed of 
elements. On the contrary, it is the soul that adapts the elemental har- 
monized body to the possibility of itself being endowed with life. It 
seems that only in this sense is the soul akin (est conformis) to harmo- 
ny, as the cause of that greater harmony which is life, present in bodies 
constituted by elemental matter. Petrus depends only on the first lines 
in which Aristotle lays out the different senses of “harmony” as applied 
to the soul, ignoring all the other parts and, above all, overlooking the 
crucial anti-epiphenomenalist argument of Aristotle, on which all the 
following argumentation rests: harmony, being only an effect or the 
attunement of elements, cannot cause movement, which is something 
that everyone ascribes to the soul.” 


Subsequently, after presenting the nonnulli position, Petrus pro- 
ceeds to reject it, restating not only the real sense of “harmony” as 
regards the relation between soul and body, but also what the soul is. 
Petrus concludes that body and soul are different sorts of natures. For 
Petrus, “harmony” is the “perfection of the mixture and composition 
of the body”; hence, it is nothing more than a property of the elements 


consimilium et coequalitate venit officialium et dedita unio utrorumque merito indica- 
tur; et ideo ei natura anime est conformis". 

41 ARISTOTELES, De anima 1.4, 407530-34, translatio vetus, in ANONYMUS, Lectura in 
librum de anima, ed. GAUTHIER, 104: “Armoniam enim quandam ipsi quidem dicunt: 
et namque armoniam temperamentum et compositionem contrariorum esse, et corpus 
componi ex contrariis. Et tamen armonia ratio quedam compositorum est aut et ipsa 
compositio; anima autem neutrum potest esse horum". 

42 ARISTOTELES, De anima 1.4, 407534, translatio vetus, in ANONYMUS, Lectura in li- 
brum de anima, ed. GAUTHIER, 104: “Amplius autem moueri non est armonie, animam 
autem putant omnes hoc maxime, ut dicunt". 
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that grants the possibility of life, whereas the soul has a different na- 
ture, since it is beyond the proportion of the corporeal means (“anima 
vero et eius proportio super mixtione et mediis corporalibus elevatur”). 
Once more, Petrus is in fact restating and discussing the consequences 
of the senses of “harmony” proposed by Aristotle; thus, he concludes 
that “harmony” cannot be “soul”, but rather “a disposition that prepares 
the body for the reception of life and soul”.* Harmony is reduced to a 
property of the elements that, under certain conditions, adapts the body 
to receive the soul that causes life. 


Despite some omissions, Petrus adheres to Aristotle to present and 
reject the theory of the soul as harmony. But it must be noted that Petrus 
holds this discussion after a complete reformulation of the science of 
the soul (whose keystone is the Aristotelian hylomorphic definition of 
soul),** developing it in an Avicennian fashion and stating that soul and 
body are different substances.* Thus, it is implied that one substance 
cannot be generated or come from another. Petrus claims that the soul 
is a substance that unites with the body, the vegetative soul preparing 
the body beforehand to have life and thus to be able to receive the 


4 PEDRO HISPANO, Scientia libri de anima XIII.6, ed. ALONSO ALONSO, 494.15-18. 
“Set armonia est mixtionis corporis ac compositionis perfectio, anima vero et eius pro- 
portio super mixtione (ms. mixtionem} et mediis corporalibus (corr. ed. in app. et 
media corporalia} elevatur; ei ideo armonia non anima set ad anime et vite susceptio- 
nem est corporis media disposition” / “But harmony is the perfection of the mixture 
and composition of the body; the soul and its proportion rise above the mixture and the 
corporeal means; thus, harmony is not the soul, but rather a mediating disposition of 
the body for the reception of life and soul”. 

^ PEDRO HISPANO, Scientia libri de anima II.1, ed. ALONSO ALONSO, 22.6-7: “Est 
igitur anima actus primus corporis naturalis instrumentalis potentiam vitam partici- 
pantis”. Within the Aristotelian definition (“anima est actus primus corporis phisici 
potentia vitam habentis", ARISTOTLE, De anima II.1, 412a27-28, translatio vetus, ed. 
GAUTHIER, 148), underlining the instrumental nature of the body Petrus conflates some 
elements from the Avicennian modified definition; see AVICENNA, Liber de anima 1.1, 
ed. VAN RIET, 29.61-63: "anima [...] est perfectio prima corporis naturalis instrumen- 
talis habentis potentiam [ms. S] vitam". On the definition of the soul, see MEIRINHOS, 
Metafisica do homem, 66-67. 


45 The interpretation of the soul as substance relies on ARISTOTLE, De anima IL1, 
412a19-21, trans. HICKS, 49: “[...] soul is substance in the sense that it is the form of 
a natural body having in it the capacity of life. Such substance is actuality". Neverthe- 
less, Petrus takes it in the stronger sense, not Aristotelian, that the soul, or at least the 
intellective soul, is an autonomous and separate substance. 
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created intellective soul. Soul is the actual cause of life and of all the 
acts of the body.** For Petrus, it is undeniable that the soul is by itself 
a substance and, consequently, cannot be reduced to harmony or to a 
proportion of the elements. 


In the chapter we are discussing, after having (a) provided the defi- 
nition of soul-harmony, with the purpose of explaining the perfection 
of the members and organs of the body, and death as the loss of the har- 
mony of the elements, and (b) refuted it, because the soul rises above 
the proportion of the corporeal composition of the body, Petrus pro- 
ceeds to make sense of this theory. 


The last part of the chapter must be understood with consideration 
ofthe method used in Book XIII, a special feature that sets 1t apart from 
the rest of the work. The explicit aim of the Scientia libri de anima is to 
offer a complete explanation of the soul, collecting doctrines with only 
their truth in mind, thus ignoring authority or the discussion of nominal 
positions." Book XIII abandons this orientation to explicitly enter “in 
antiquorum sermonibus circa animam”. Its short prologue distinguish- 
es two groups of ancient authors on the soul that (at least partially) at- 
tained its truth: those who understood some of its properties, describing 
its conditions, effects, dispositions, acts, and faculties, and those who 
tried to explain the soul through “metaphors” covering” (methaphora- 
rum integumentis), thus “hiding the brightness of their light under the 
envelope of similarities" (similitudinum involucris absconderunt).** 


4 PEDRO HISPANO, Scientia libri de anima 1.2, ed. ALONSO ALONSO, 16.28-17.3: “Res 
igitur que anima dicitur, in genere substantie collocatur. Verum cum anima sit in se 
substantie rationem participans, respectu vero corporis eius est formale principium 
completivum". See MEIRINHOS, Metafísica do homem, 60-69. 

* This is apparent from the introductory abstract of the work; PEDRO HISPANO, Sci- 
entia libri de anima, Prol., ed. ALONSO ALONSO, 5.14-20 (italics added): “In hac igitur 
sciencia tradetur perfecta notitia substantie anime, differentiarum, virtutum, operum, 
proprietatum et omnium dispositionum, que ei insunt ex natura propria et corporis su- 
biecti, et procedet hystoria circa animam intellectivam separatam et circa eius perpet- 
uam et inmortalem existenciam et organorum distinctiones assignabuntur. Antiquorum 
vero opiniones in fine operis proferentur”. 

48 PEDRO HISPANO, Scientia libri de anima XIII, Prol., ed. ALONSO ALONSO, 483.5- 
10: “[...] quidam eorum posteriorum proprietatum semite adherentes ipsam per con- 
ditiones, effectus, dispositiones, opera et virtutes proprias descripserunt; quidam 
methaphorarum integumentis eam explicare volentes eius claritatem luminis sub simi- 
litudinum involucris absconderunt". 
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Quite innovatively for medieval philosophical literature, this is the in- 
terpretation method adopted for the summary of Aristotle's De anima 
1.2-5 contained in Scientia libri de anima XIII.1-6.*9 


As this comes at the end of the complete systematization of the 
science of the soul, Aristotle's methodological function of the discus- 
sion of ancient doctrines is completely lost in Petrus Hispanus. What is 
then the purpose of this discussion? It is probably double: to integrate 
this long section from Aristotle”s treatise and to benefit from the use 
of metaphorical interpretation to confirm some of the doctrines on the 
soul already held. 


What Petrus sets out to do in the last book of his Scientia seems to be 
quite original within the discussion of the theories about the soul. Petrus 
applies to a philosophical text the method of allegorical interpretation, so 
as to discover what the Chartres philosophers wanted to explain with their 
metaphors, bringing to light what those very same metaphors obscured.” 


4 [n Book XIII, the soul is successively discussed from the point of view of move- 
ment (ch. 1), cognition (ch. 2), movement and cognition (ch. 3), natural principles (ch. 
4), mathematical principles (ch. 5), harmony (ch. 6), so corresponding to Aristotle's De 
anima I.2-5. Then comes a chapter with a collection of definitions of the soul (ch. 7). 
Aristotle's De anima 1.1. is not ignored, with a short statement on the nobility of the 
science of the soul in the last chapter of Scientia (ch. 8, “De huius scientie nobilitate"); 
in this manner, Petrus finishes with Aristotle's opening question. The definitions of 
the soul in chapter 7 are still descriptions from the Ancients, even though, in this case, 
they were collected from John of La Rochelle, one of his main sources, who neverthe- 
less paid no attention to the soul-harmony (see J. MEIRINHOS, “Definicöes da alma. O 
confronto de tradições na Scientia libri de anima de Pedro Hispano Portugalense", in 
Idade Média: tempo do mundo, tempo dos homens, tempo de Deus, org. J.A.C.R. DE 
SOUZA, Porto Alegre 2006, 374-84; IDEM, Metafisica do homem, 69-71). Aristotle's 
definition of the soul is conspicuously missing from ch. 7; it is the only definition 
which, if we follow to the letter the methodological indication from the Prologue to 
Book XIII, would not represent another of those metaphorical explanations that, rather 
than reveal it, obscure the luminous nature of the soul. 


5 On involucrum, integumentum, and medieval allegorical interpretation in the 12th 
Century, see M.-D. CHENU, “Involucrum. Le mythe selon les théologiens médiévaux”, 
in Archives d'histoire doctrinale et littéraire du Moyen Áge 22 (1955), 75-79 (reed. in 
IDEM, Studi di lessicografia filosofica medievale, a cura di G. SPINOSA, Firenze 2011, 
165-69); E. JEAUNEAU, “L’usage de la notion d'integumentum à travers les gloses de 
Guillaume de Conches", in Archives d'histoire doctrinale et littéraire du Moyen Áge 
24 (1957), 35-100 (reed. in IDEM, “Lectio philosophorum'. Recherches sur l'école de 
Chartres, Amsterdam 1973, 127-92); P. DRONKE, Fabula: Explorations into the Uses 
of Myth in Medieval Platonism, Leiden 1974; W. BUCHMÜLLER, “/ntegumentum, invo- 


368 José Meirinhos 


This method had become an important resource among 12th-century au- 
thors for the interpretation of Greek and Roman myths, as we can see in 
this sentence by Bernard Silvester in his commentary on Virgil's Aeneid: 


Integumentum vero est genus demonstrationis sub fabulosa narratio- 
ne veritatis involvens intellectum, unde et involucrum dicitur.?! 


We find in Bernard Silvester exactly the same terms that Petrus His- 
panus will use to describe the method of interpreting the sayings of an- 
cient authors on the soul as metaphorical. The equivalence between in- 
tegumentum and involucrum 1s common to other 12th century authors, 
and it is this tradition that Petrus follows. Therefore, the description of 
the soul as *harmony" also has to be understood as a metaphor, not as a 
proper definition. As part of the method applied to apprehend its sense, 
it is more useful for Petrus to adopt a favourable disposition towards 
the metaphor than to reject it,” a sort of charitable principle which can 
reveal the truths hidden in the Ancients' discussions on the soul. 


Significantly ignoring Aristotle's reference to harmony as an ade- 
quate equivalent to health or body excellence,? in the last part of the 
chapter Petrus returns to the discussion of Aristotle in order to retrieve 
two aspects of the description of the soul as harmony which connect it 
with the nature of numbers and magnitudes. In Aristotle, the reference 
to those two other senses in which the term “harmony” — as combina- 


lucrum, revelatio: Zur Kontroverse um eine philosophisch-theologische Schriftherme- 
neutik bei Wilhelm von Conches, Wilhelm von Saint-Thierry und Isaak von Étoile", in 
Archa verbi 15 (2018), 57-81. 

>! W. RIEDEL, Commentum Bernardi Silvestris super sex Libros Eneidos Virgi- 
lii, Greifswald 1924, 3.18-20; quoted by CHENU, “Involucrum”, 76, and JEAUNEAU, 
“L'usage de la notion d'integumentum”, 130. 


32 PEDRO HISPANO, Scientia libri de anima XIII, Prol., ed. ALONSO ALONSO, 483.10- 
12: “Et ideo non est ydoneum eorum sententias aspernari, sed potius eas benigno ani- 
mo complecti”. 

9 ARISTOTLE, De anima 408a1-3, trans. Hicks, 29. It must be noted that Petrus pres- 
ents himself in the colophon as a highly renowned medical doctor and faculty rector 
(medicinalis facultatis decor, ac proficue rector; PEDRO HISPANO, Scientia libri de an- 
ima XIII.8, ed. ALONSO ALONSO, 498.7-8), using medical and biological knowledge to 
discuss the body and the vegetative and sensitive soul (III-VIII, ed. ALONSO ALONSO, 
77-293). 

34 PEDRO HISPANO, Scientia libri de anima XIII.6, ed. ALONSO ALONSO, 494.19-20: 
“Similiter autem armonia (ms. armonie} numerorum et magnitudinum (ms. magnitu- 
dinem} naturam participare videtur”. 
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tion of magnitudes and as proportio that subsists in the composition of 
elements — deepens their rejection, as there are underlying inadequa- 
cies in each of those senses when applied to the soul.* In Petrus, those 
senses also serve to relate “harmony” to “the disposition of the body, 
the union of means with the body, its effects and virtues, and the pro- 
portions of the members”.** Thence, from the consideration of bodily 
properties he educes a new interpretation of the soul-harmony, which 
hides a double metaphor, arguably mediated by the cosmological an- 
thropology of the 12th century, with those Chartres authors famed for 
their metaphorical interpretations of classical authors, who had also 
assimilated the influence of Timaeus through the commentary of Cal- 
cidius. We should have in mind that chapters 56 to 103 of Calcidius? 
commentary include a long discussion of the harmony between the 
body of the world and the cosmic soul.” 


Petrus forgoes any reference to harmony as modulation of sounds, 
which had also been ignored by Aristotle, even though it had been a key 
theme in Timaeus and in the discussion of the soul-harmony in Phaedo. 
His interests are pointing to another analogy. Focusing on the concept 
of proportio, the soul-harmony envelops an intimate relationship be- 
tween the microcosm (minor mundus), a union between elements of the 


55 ARISTOTLE, De anima 1.4, 408a5-12, trans. Hicks, 29: “Further, if we use the word 
harmony with a twofold application; first, and in its most natural sense, of those mag- 
nitudes which have motion and position, to denote the combining of them into a whole, 
when they are so closely fitted together that they do not admit between them anything of 
the same kind; and then in a secondary sense to denote the proportion subsisting between 
the components of a mixture: in neither sense is it reasonable to call soul a harmony"; 
translatio vetus, in ANONYMUS, Lectura in librum de anima, ed. GAUTHIER, 104-05: “Am- 
plius autem si nos diuidimus armoniam in duo considerantes, maxime quidem propria 
magnitudinum, in quibus habent motum et positionem et compositionem ipsius; quoniam 
autem sic consonant, quare nullum proximum est accipere. Hinc autem et secundum 
rationes eorum que miscentur. Neutro quidem igitur modo esse rationabile est". 


36 PEDRO HISPANO, Scientia libri de anima XIII.6, ed. ALONSO ALONSO, 494.20-23: “Nam 
eius substantia, propria opera, dispostio corporis, mediorum unio cum corpore effectus eius 
et virtutum ac membrorum proportiones in quadam naturali dicuntur consistere armonia". 

57 PLATO, Timaeus 36e-37a, in the translation by Calcidius; CALCIDIO, Commentario 
al Timeo di Platone testo latino a fronte, a cura di C. MORESCHINI, (Il pensiero occi- 
dentale), Milano 2003, 54: *Et corpus quidem caeli siue mundi uisibile factum, ipsa 
[anima] uero inuisibilis, rationis tamen et item modulaminis compos cunctis intelle- 
gibilibus praestantior a praestantissimo auctore facta"; see also ibid., $ CII (Calcidius” 
commentary), 310-12, and XLIII (Moreschini's Introduction). 
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body maintained in their just proportion, and the macrocosm (maior 
mundus), composed by the order between different proportions: 
ut sicut maloris (ms. maioritas} mundi constitutio in proportionum 


diversarum ordine consistit, sic et minoris «mundi» elementa, princip- 
ia, partes ac perfectio ac virtutes sunt certis proportionibus stabilita. 


The analogy of the human being as minor mundus and the Cosmos re- 
interprets the soul-harmony metaphorically as an order of proportions. 
Petrus in fact substitutes a metaphor about the proportion of elements 
with another metaphor about the mundane situation ofthe human being 
and its proportion to the great Cosmos.? The idea of the human being 
as a microcosm and ultimate purpose of the Creation guides Petrus His- 
panus' philosophical eclecticism throughout the Scientia, leading him 
to reconcile and accept all theories that might amplify and emphasize 
the centrality of man within the Cosmos and the Creation.” 


The double simile of the great world and the minor world leads 
to an interpretation that, once again, intends to reject the description 
of the soul as harmony. Proportions are properties attributed to num- 
bers and quantities; they do not constitute numbers and, consequently, 
cannot also constitute the soul. As the soul has to be constituted by 
something, it cannot be harmony. Proportions are not things; they are 
like models (exemplares) of the rule of constituted things. Thus, the 
true substance of the soul is not made of proportions, but its actions 
are measured by such proportions.?' The interpretation of harmony as 


58 That is: “[...] just as the constitution of the larger world consists in an order of 
diverse proportions, so the elements, principles, parts, perfection and faculties of the 
minor «world», are stable by certain proportions" (my translation), PEDRO HISPANO, 
Scientia libri de anima XIII.6, ed. ALONSO ALONSO, 494.23-26. 


* For the presence of this ancient metaphor in 12th and 13th century anthropology, 
see M.-D. CHENU, La théologie au XIIe siècle, Paris 31976, 34-43 ("L'homme micro- 
cosme"); É.-H. WÉBER, La personne humaine au XIIIe siècle. L'avénement chez les 
maîtres parisiens de l'acception moderne de l'homme, Paris 1991, 61-73 ("L'homme 
microcosme"). One of the texts that explored in depth the interplay between minor 
mundus and maior mundus is Bernard Silvester's Cosmographia, also titled De mundi 
universitate libri duo sive megacosmus et microcosmus; see BERNARDUS SILVESTRIS, 
Cosmographia, ed. P. DRONKE, (Textus minores 53) Leiden 1978; The Cosmographia 
of Bernardus Silvestris, trans. W. WETHERBEE, New York 1973. 


60 J. MEIRINHOS, Metafisica do homem, 211-26; for other uses of the metaphor in 
Petrus' Scientia, see ibid., 221-24. 


6! PEDRO HISPANO, Scientia libri de anima XIII.6, ed. ALONSO ALONSO, 494.26-30: 
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a simile or metaphor reveals that the soul cannot be a proportion or 
composed by proportions, while proportion is a kind of archetype for 
all composed things, or a rule for their action. 


It seems evident, here as well, that we are dealing with another orig- 
inal interpretation by Petrus, as we cannot find in other sources the same 
association of the soul-harmony with the simile macrocosm-microcosm 
in order to deny that proportions could constitute the soul. The soul is a 
substantia, whereas harmony and the proportions are nothing more than 
an archetype of a world neatly constituted. The conception of the soul as 
a created substance that ultimately underlies the rejection of the soul as 
harmony of the elements brings him closer to Neoplatonic Peripateticism 
than to Aristotelianism, the latter of which sharply rejects exemplarism. 


Concluding Remarks 


By recovering the microcosm (minor mundus) and macrocosm (maior 
mundus) analogy that was very dear to him, both anthropologically and 
cosmologically, Petrus Hispanus can interpret harmony as a metaphor 
for the relationship between two independent but related parallel reali- 
ties, the world and the human being, soul and body. As it was not traced 
back in any known source, this seems to be an original interpretation of 
the account on the soul-harmony that Petrus is summarizing from Aris- 
totle's account in De anima 1.4 and interpretating in an allegorical way. 
It is in this manner that his metaphorical interpretation of the rejected 
soul-harmony definition exemplifies how the concept of anima under- 
lines the relationship that, for medieval philosophers, intimately unites 
homo, natura and mundus. 
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HOMO — MUNDUS, LA RELACIÓN COGNOSCITIVA ENTRE 
EL HOMBRE Y EL MUNDO EN TOMÁS DE AQUINO: 
REPRESENTACIÓN VS. INFORMACIÓN 


EMILIANO JAVIER CUCCIA 


Introducción 


E" el ámbito del pensamiento filosófico medieval, el acto cognosci- 
tivo intelectual constituye uno de los modos más perfectos de re- 
lación entre el hombre y el mundo que lo rodea. En el caso de Tomás 
de Aquino, es comúnmente aceptado que su doctrina del conocimien- 
to puede caracterizarse como un realismo gnoseológico basado en la 
abstracción como modo de sortear la brecha entre la realidad material 
(que constituye el objeto propio del conocimiento en estado de vía) y 
la dimensión intelectual (que es inmaterial). En este sentido, y según 
el parecer de numerosos autores, se verificaría la presencia de un pro- 
ceso abstractivo, dividido en dos etapas, que sería el responsable de la 
producción de dos tipos de entidades intramentales absolutamente ne- 
cesarias para garantizar la captación intelectual de lo sensible. De este 
modo, existiría una abstracción del intelecto agente que produciría las 
especies inteligibles a partir de las fantasmas imaginativos, y luego una 
abstracción del paciente que generaría los conceptos o verbos mentales.' 


De ambas, esta última fue la que recibió mayor tratamiento aca- 
démico durante el pasado siglo 20 en tanto se le atribuyó la respon- 


! Esta distinción entre las operaciones abstractivas pertenecientes al intelecto activo 
y pasivo fue claramente indicada por Tomás de Vio Cayetano en su comentario a Sum- 
ma theologiae I q.85 a.1. Y luego fue explícitamente desarrollada por varios autores en 
el siglo pasado, tales como S. RAMÍREZ, “De ipsa philosophia in universum secundum 
doctrinam aristotelico-thomisticam", in Ciencia tomista 26 (1922), 33-62; 325-64; L. 
BunGoA, *De modis abstractionis iuxta Sanctum Thomam", in Divus Thomas 41 (1963), 
36; G. CROMP, L intellect agent et son rôle d' abstraction, Montréal 1980; R. PASCUAL, 
La división de las ciencias especulativas en Santo Tomás de Aquino, Roma 2003, 72-73. 
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Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 373-384 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121793 


374 Emiliano Javier Cuccia 


sabilidad en la distinción de los objetos de ciencia especulativa según 
distintos niveles de inmaterialidad. En definitiva, ya sea que se hable 
de la célebre triple abstracción formal o ya sea que se asuma la más 
reciente distinción entre abstracción y separación, el denominador co- 
mún residió en admitir como nota distintiva de la epistemología to- 
masina la necesidad de una operación intelectual precisa que defina la 
conformación de los objetos de ciencia como tales, esto es, su grado 
de independencia de la materia y el movimiento. Esto significaría que 
el fundamento de la distinción de objetos especulativos postulada por 
Tomás de Aquino no sería ontológico —1.e. basado en una distinción 
entre formas reales— sino gnoseológico, o sea apoyado en su modo de 
entender las operaciones intelectuales.? 


Con todo, esta preponderancia otorgada a la operación abstractiva 
y sus productos dentro del acto cognitivo ha suscitado algunos cuestio- 
namientos en torno a si, existiendo esta mediación, podría hablarse aún 
de un realismo gnoseológico en el Aquinate, o de si el mismo podría 
ser interpretado de un modo absoluto? En todo caso, lo que algunos 
autores concluyen es que la necesaria consideración de una mediación 
cognoscitiva (species o similitudo) convierte a la propuesta tomasina en 
representacionista, entendiendo bajo este nombre toda aquella teoría 
del conocimiento donde el objeto inmediato de la cognición lo consti- 
tuyen las entidades intramentales, admitase o no que éstas posean una 
referencia al mundo extramental.* Y este cuestionamiento parecería ser 


2 Cf. P. MERLAN, From Platonism to Neoplatonism, The Hague 1975, 81; K. NORD- 
BERG, “Abstraction and Separation in the Light of the Historical Roots of Thomas” 
Tripartition of the Theoretical Sciences”, in Knowledge and the Sciences in Medieval 
Philosophy. Proceedings of the Eighth International Congress of Medieval Philosophy 
(1987), ed. R. TYORINOJA, Helsinki 1990, 153; A. ACERBI, “Aquinas’s Commentary on 
Boethius” De Trinitate”, in Review of Metaphysics 66:2 (2012), 318. 

3 Cf. R. PASNAU, Theories of Cognition in the Later Middle Ages, Cambridge 1997, 
293. Similarmente se expresa S. D’ONOFFRIO, Aquinas as Representationalist: The On- 
tology of the species intelligibilis, New York 2008. Por su parte C. Panaccio describe la 
relación especie-cosa como un “isomorfismo abstracto" lo suficientemente flexible como 
para negar una identidad entre ambos y a la vez garantizar la referencialidad de la primera 
hacia la segunda; fr. C. PANACCIO, “Aquinas on Intellectual Representation", in Ancient and 
Medieval Theories of Intentionality, ed. D. PERLER, Leiden-Boston-Koln 2001, 185-201. 

4 Cf. la definición de ‘representacionismo’ in J. HALDANE, “Reid, Scholasticism and 
Current Philosophy of Mind", in The Philosophy of Thomas Reid, ed. M. DALGARNO 
and E. MATTHEWS, Dordrecht 1989, 287. Ver también PASNAU, Theories of Cognition in 
the Later Middle Ages, 293 y PANACCIO, “Aquinas on Intellectual Representation”, 185. 
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acertado al menos en el caso de la distinción de objetos científicos ya 
que, si el carácter del objeto como tal —esto es su grado de inmateriali- 
dad e inmovilidad— es determinado por la operación intelectual, enton- 
ces resultaría necesario concluir que lo conocido en primera instancia 
no se identificaría con la quididad o esencia de la cosa? sino más bien 
con el modo según el cual el intelecto concibe dicha cosa.* Y por más 
que se admitiese una ulterior y necesaria referencia del concepto hacia 
la realidad, no podría evitarse caer en lo que R. Pasnau llama un repre- 
sentacionismo realista; y, por consiguiente, en la falacia circular que su- 
pone toda propuesta representacionista del conocimiento: la necesidad 
—imposible de ser satisfecha- de determinar un nexo neutral que garan- 
tice la correspondencia entre las entidades intramentales y la realidad. 
Ciertamente, lo que se pretende es que el mismo proceso abstractivo 
constituya este nexo, pero ¿cómo podría asegurarse que las concepcio- 
nes a las que arriba el intelecto a través de sus vías de inmaterialización 
y conceptualización se corresponden correctamente con la realidad si a 
la vez se admite que el criterio fundamentativo adoptado por Tomás no 
es ontológico? En este contexto, el problema que se generaría es que 
toda búsqueda de un vínculo o método que garantice la certeza del cono- 
cimiento o su adecuación con lo real debería dar ya por supuesto aquello 
que intenta demostrar: esto es, el propio conocimiento.” 


Sin embargo, esta paradoja podría disolverse si fuese posible pro- 
bar que la defensa hecha por Tomás de las operaciones intelectuales 
abstractivas como modo natural del conocimiento humano en estado 
de vía no implica de suyo rechazar que el fundamento de la distinción 
de los objetos científicos resida en una distinción previa de formas, esto 
es, en un criterio ontológico. Y, por ende, que el conocimiento humano 
se caracteriza por ser más una recepción de formas que una producción 


3 Contrario a lo que se indica expresamente en THOMAS DE AQUINO, Summa theo- 
logiae I q.85 a.2 in corp., cura et studio Fratrum Ordinis Predicatorum (Opera omnia 
iussu impensaque Leonis XIII P. M. edita 5), Roma 1889, 334. 

* F. LEÓN FLORIDO, “Una estructura filosófica en Historia de la Filosofía", in Anales 
del Seminario de Historia de la Filosofía 17 (2000), 207, caracteriza de ese modo 
la propuesta cognoscitiva cayetaniana al afirmar que su noción de concepto objetivo 
"parte del presupuesto de que el intelecto no se dirige naturalmente, intencionalmente, 
hacia la cosa que ha de ser conocida, pues crea su propio objeto de conocimiento que 
ya no representa la realidad en sí de la cosa tal como es en el mundo, sino la modifica- 
ción que sufre el intelecto mismo en su actividad". 


7 Cf. R. Rorty, Contingencia, ironía y solidaridad, Barcelona 1996, 25-28. 
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de representaciones. El presente trabajo pretende hacer un aporte en 
este camino al exponer un puñado de textos donde se manifiesta un 
sentido particular en el uso que el Aquinate hace del verbo abstraer en 
relación con los objetos de ciencia especulativa. Como se verá, bajo 
este uso particular la abstracción no se refiere a una operación intelec- 
tual sino a una propiedad de aquellas cosas de las que trata la ciencia. 


1. Hacia el sentido absoluto de la abstracción 


Una de las primeras cosas que se deducen cuando se analizan todos 
los textos en los cuales Tomás de Aquino se refiere a la abstracción, 
es que esta última no posee un significado unívoco. Pero no se trata de 
que sea un término utilizado en un sentido vago en algunas ocasiones y 
preciso o técnico en otras.? Tampoco se trata de un concepto absoluta- 
mente ambiguo o del cual el Angélico haga un uso indiscriminado.? Lo 
que ocurre más bien es que abstracción posee un significado primario 
y fundamental que está íntimamente relacionado con su etimología y 
con su carácter de nombre verbal. Así, como es posible distinguir un 
doble sentido en el verbo latino abs-trahere ya sea que se lo tome en 
sentido transitivo o intransitivo, del mismo modo la abstracción para 
Tomás, incluso en el campo de lo filosófico, encuentra su nücleo se- 
mántico hermanado con el término separación ya porque indica una 
acción transitiva de separar o extraer una cosa de otra, ya porque sefiala 
la propiedad de un determinado sujeto de estar separado o ser inde- 
pendiente de otra cosa. Luego, la utilización del término en diversos 
contextos y aplicado a distintos sujetos es lo que determina que algunas 
veces signifique una cosa y a veces otra. Algunos ejemplos permitirán 
aclarar esta afirmación. 


Dejando de lado aquellos textos donde la abstracción señala con 
claridad una acción transitiva que tiene al intelecto humano por sujeto, 
existen otros pasajes de gran relevancia donde el verbo abstraer y sus 
derivados no tienen al intelecto como sujeto y, además, son utilizados 
en modo intransitivo para caracterizar una propiedad más que el resul- 
tado de una acción. En algunos de estos casos abstracto indica aquello 
que subsiste separadamente de otra cosa, esto es a una sustancia com- 


* Por caso, sostiene la opinión contraria RAMÍREZ, “De ipsa philosophia", 68. 


? Cf. L. BURGOA, “¿Abstracción formal o separación? Desde Tomás de Aquino a 
Cayetano", in Estudios filosoficos 138 (1999), 247. 
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pleta. Considero que los ejemplos más interesantes para el presente 
objetivo son aquellos donde se denomina de ese modo a las sustancias 
capaces de existir fuera de la materia: ideas platónicas,!º inteligencias 
separadas!! y el propio Dios.” 


Pero también existen otros casos donde el uso intransitivo del verbo 
abstraer parece indicar algün tipo de separación de la materia aunque 
no en el orden de la substancia. Es comün encontrar este uso en varios 
pasajes referidos a los entes matemáticos. Así en la cuestión 77 de la 
Tertia Pars de la Summa theologiae el Aquinate afirma que: “[...] la 
cantidad matemática no abstrae de la materia inteligible sino de la ma- 
teria sensible, como se explica en el libro VII de la Metafisica. Pero se 
la llama materia sensible porque subyace a las cualidades sensibles.”!° 


Por su parte, en Comentario al Segundo Libro de las Sentencias ya 
había expresado que “las cosas matemáticas no abstraen de toda materia, 
sino sólo de la sensible, como es dicho en el libro VIII de la Metafisi- 
ca.”'* No viene al caso explicar aquí las particularidades que rodean a 
cada uno de estos textos sino más bien detenerse en el análisis de su for- 


10 Cf. THOMAS DE AQUINO, Jn librum Beati Dionysii De divinis nominibus expositio, 
Prooemium, ed. C. PERA, P. CARAMELLO et C. MAZZANTINI, Torino-Roma 1950, cita- 
do en https://www.corpusthomisticum.org/cdn00.html#8483: “Nec solum huiusmodi 
abstractione Platonici considerabant circa ultimas species rerum naturalium, sed etiam 
circa maxime communia, quae sunt bonum, unum et ens". 

!! Cf. THOMAS DE AQUINO, De spiritualibus creaturis, a.8 conc., ed. J. Cos (Opera 
omnia iussu Leonis XIII P. M. edita 24/2), Roma-Paris 2000, 80: “Si autem Angelus 
est forma simplex abstracta a materia, impossibile est etiam fingere quod sint plures 
Angeli unius speciei: quia quaecumque forma, quantumcumque materialis et infima, si 
ponatur abstracta vel secundum esse vel secundum intellectum, non remanet nisi una 
in specie una". 

12 Cf. THOMAS DE AQUINO, Super De Trinitate, p.3 pr.5, ed. P.-M. GILS (Opera omnia 
iussu Leonis XIII P. M. edita 50), Roma-Paris 1992, 134-35: “[...] est sine motu, in 
quo convenit cum mathematica et differt a naturali, abstracta, scilicet a materia, atque 
inseparabilis, per quae duo differt a mathematica: res enim divinae sunt secundum esse 
abstracte a materia et motu, sed mathematice inabstractae [...]". Las itálicas pertenecen 
al original. 

B THOMAS DE AQUINO, Summa theologiae III q.77 a.2 ad 4, cura et studio Fratrum 
Ordinis Predicatorum (Opera omnia iussu impensaque Leonis XIII P. M. edita 12), 
Roma 1906, 197. 

14 THOMAS DE AQUINO, Scriptum super libros Sententiarum magistri Petri Lombardi 
episcopi Parisiensis I d.2 q.2 a.2 ad 4, ed. P. MANDONNET, Paris 1929, citado en ht- 
tps://www.corpusthomisticum.org/snp2002.html#3671. 
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mulación sintáctica. Aquí, como en el caso de las sustancias inmateriales, 
el verbo abstraer está tomado en un sentido intransitivo. Sin embargo, 
la diferencia consiste en que el sujeto al que se vincula la abstracción es 
un ente matemático, que no existe fuera de la materia. Por ello mismo, 
si nos limitamos a lo estrictamente dicho, puede decirse que abstraer no 
significa aquí ni una operación intelectual ni la subsistencia inmaterial de 
un ente, aunque aún no quede del todo claro a qué se refiere. 


2. Abstracción intransitiva y objetos científicos 


Por fortuna, existen otros textos semejantes en cuanto al uso del verbo 
abstraer pero que pueden aportar mayor información en orden a develar 
su sentido. Uno de ellos resulta bastante célebre en tanto ha sido anali- 
zado en numerosas oportunidades aunque, hasta donde llegan mis cono- 
cimientos, no se le ha prestado suficiente atención a este uso particular 
del verbo abstraer. Se trata del proemio al Comentario a la Metafisica 
aristotélica. Allí Tomás, al argumentar que la metafísica es la principal de 
las ciencias a causa del grado de inmaterialidad de su objeto, afirma que: 
[...] son máximamente separadas de la materia las [cosas] que no 
sólo abstraen de la materia signada, como las formas naturales toma- 
das en universal, de las cuales trata la ciencia natural, sino [las que 
abstraen] completamente de la materia sensible. Y no sólo según la 
razón, como la matemática, sino también según la existencia, como 
Dios y las inteligencias. De donde la ciencia que considera acerca de 


esas cosas, parece ser la máximamente intelectual, y la principal o 
soberana de las otras.!º 


Sobre este pasaje se ha dicho que pretende sintetizar los pasos de una 
actividad desmaterializante realizada por el intelecto en orden a distin- 
guir los ámbitos de cada ciencia especulativa.'* Sin embargo, aunque 
pareciera indicarse ese proceso intelectual cuando se habla de aquello 


5 THOMAS DE AQUINO, In duodecim libros Metaphysicorum Aristotelis expositio, 
Proemium, ed. M. CATHALA et R. SPIAZZI, Torino-Roma 1971, 1. 

16 Se han expresado en este línea S. MANSION, “L’ intelligibilité metaphysique d'apres 
le *Proemium' du Commentaire de Saint Thomas a la *Metaphysique' d'Aristote", in 
Rivista di Filosofia Neo-Scolastica 70 (1978), 52; E. SIMMONS, “The Thomistic Doctrine 
of the Three Degrees of Formal Abstraction”, in Thomist 22 (1959), 44; G. VAN RIET, 
“La théorie thomiste de l'abstraction", in Revue Philosophique de Louvain 50:27 (1952), 
354; BURGOA, “De modis abstractionis iuxta Sanctum Thomam", 293-94; PASCUAL, La 
división de las ciencias especulativas en Santo Tomás de Aquino, 124 y 175-76. 
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que abstrae de la materia según la razón, creo que tal interpretación no 
es del todo acertada en tanto implicaría admitir que la separación de la 
materia tanto de Dios como de las inteligencias es también un producto 
de la actividad del intelecto en tanto de ellos también se dice que abs- 
traen de la materia sensible según la razón. Pero esto sería imposible 
ya que, como se admite en otros pasajes," no puede abstraerse intelec- 
tualmente de la materia lo que no existe en la materia. De este modo, 
creo que el secundum rationem de este pasaje debería interpretarse bajo 
alguna de las otras acepciones que tiene el término ratio en el pensa- 
miento de Tomás y no como si estuviese significando un per rationem. 


Lo dicho, sumado al hecho de que este importante pasaje vuelve a 
mostrar a la abstracción en un sentido intransitivo, permite sospechar 
que la separación de la materia de la que se está hablando en cada uno 
de los casos no es el resultado de un proceso intelectual sino una pro- 
piedad de las realidades físicas, matemáticas o metafísicas. Y que es el 
grado de esa inmaterialidad el que determina el mayor o menor nivel 
de inteligibilidad. De este modo, el tipo de separación y la materia de 
la cual se verifica la separación determinan el grado de inteligibilidad 
de la cosa considerada, siendo el más alto el de aquellas que subsisten 
fuera de la materia. Pero también existirían otros grados de separación 
que, sin darse en el plano de la existencia, no por ello dejarían de es- 
tarse predicando de las propias entidades físicas o matemáticas. ¿Es 
esto lo que quiere decir con abstraer según la razón? Es posible que se 
requiera más evidencia para llegar a una certeza. 


3. Abstracción intelectual y abstracción de la cosa 


En este sentido resulta interesante un texto que se encuentra en su Co- 
mentario a la Física y que por su importancia conviene exponerlo ínte- 
gramente. 


Pues porque el matemático considera las líneas y los puntos y las 
superficies y cosas tales con sus accidentes no en cuanto son términos 


17 Un pasaje paradigmático lo constituye THOMAS DE AQUINO, Summa theologiae I 
q.88 a.2 conc., cura et studio Fratrum Ordinis Predicatorum (Opera omnia iussu impen- 
saque Leonis XIII P. M. edita 5), Roma 1889, 367: "[...] quantumcumque intellectus 
noster abstrahat quidditatem rei materialis a materia, nunquam perveniet ad aliquid si- 
mile substantiae immateriali. Et ideo per substantias materiales non possumus perfecte 
substantias immateriales intelligere". 
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de cuerpos naturales, por este motivo dice que abstrae de la materia 
sensible y natural. Y la causa por la cual puede abstraer es esta: por- 


que según el intelecto son abstractos del movimiento.'® 


La cita anterior se encuentra en un punto donde Tomás, en la tarea de 
determinar la naturaleza y objeto propios de la ciencia física, analiza 
cuál es el motivo por el cual esta última y la matemática son cien- 
cias distintas aunque muchas veces traten acerca de las mismas cosas 
existentes. Y en su respuesta afirma que ambas son distintas porque se 
diferencian según el modo de consideración. Esto es, al contrario del 
físico, el matemático “considera las líneas, los puntos, las superficies y 
cosas tales junto con sus accidentes no en cuanto son términos de cuer- 
pos naturales”. Este modo de consideración especial del matemático es 
denominado explícitamente “abstraer de la materia sensible y natural”. 


Ciertamente, lo indicado hasta aquí podría entenderse perfecta- 
mente en el sentido de que el matemático, por su consideración intelec- 
tual, separa de la materia sensible y natural sus objetos de estudio. De 
este modo, el texto parecería indicar que lo que caracteriza específica- 
mente al objeto de la matemática es la operación abstractiva, merced 
a la cual el matemático separa intelectualmente sus objetos de la ma- 
teria sensible. Pero lo interesante de este pasaje es lo que se agrega a 
continuación ya que el Aquinate explica cuál es la razón por la cual el 
matemático puede considerar de tal modo: “Y la causa por la cual pue- 
de abstraer es ésta: porque [las líneas, puntos, etc.] según el intelecto 
son abstractos del movimiento”.!° Si bien el mero análisis sintáctico de 
la forma secundum intellectum sunt abstracta a motu permitiría alegar 
que la misma podría ser traducida como “han sido abstraídas del mo- 
vimiento según el intelecto” (esto es, en voz pasiva), aquí el contexto 
muestra que tal traducción es por lo menos improbable porque, preci- 
samente, lo que Tomás está intentando hacer es brindar la razón por 
la cual es posible que el matemático considere abstractivamente tales 
objetos. Esto es, al decir que los objetos matemáticos son abstracta a 
motu parece designarse algo que es anterior a la operación intelectual 
abstractiva del matemático y que funciona como su fundamento. Se 


18 THOMAS DE AQUINO, Commentaria in octo libros Physicorum Aristotelis II c.2 
lec.3, cura et studio Fratrum Ordinis Predicatorum (Opera omnia iussu impensaque 
Leonis XIII P. M. edita 2), Roma 1884, 62. 

12 THOMAS DE AQUINO, /n Physic. II c.2 lec.3, cura et studio Fratrum Ordinis Predi- 
catorum, 62. 
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trata, como indica más adelante, de una consecuencia de la anterioridad 
que posee la cantidad por sobre los demás accidentes según el orden 
en que advienen a la sustancia. Y como lo anterior no necesita de lo 
posterior para ser comprendido, entonces todo lo relativo a la cantidad 
dimensiva puede ser conocido sin aquellas cosas que convierten al ente 
material en sujeto de movimiento.? Por este último motivo me parece 
más razonable volcarse por la otra posibilidad sintáctica que permite 
la formulación y concluir que el participio abstracta no está indicando 
el efecto de una acción transitiva sino una propiedad de los objetos 
matemáticos: ellos mismos son abstractos de la materia. Y sería esta 
propiedad la que, en cuanto tal, se configuraría como el fundamento 
posibilitante de la abstracción intelectual efectuada por el matemáti- 
co: este último puede considerar abstractivamente las líneas y puntos 
porque ellos mismos abstraen de la materia sensible. Al igual que en el 
caso del secundum rationem, el secundum intellectum no podría signi- 
ficar un per intellectum. 


Así, nos encontramos frente a un texto que se caracteriza por ha- 
blar en primera instancia de la abstracción como operación intelectual 
aplicada por el matemático en su proceder científico. Pero también por 
preguntarse por el fundamento que permite que aquel pueda hacer tal 
cosa. Este fundamento no es otro que la propia abstracción, pero ya no 
tratada como si fuese una operación del intelecto sino, más bien, como 
una propiedad que se predica de las propias cosas matemáticas. Por 
ello, si acaso este texto de Tomás tiene sentido alguno, el mismo sólo 
emerge si el participio abstracta funciona como complemento predica- 
tivo copulado con el sujeto y no como parte de una forma verbal pasi- 
va: son las líneas y los puntos los que abstraen de la materia sensible. 


Así este texto vuelve a introducir la abstracción en sentido intran- 
sitivo señalando una separación entre su sujeto y la materia, aunque no 
se trata de una separación en el modo de existencia. Pero agrega sobre 
lo que ya sabíamos una relación de causalidad de esta separación o 


? THOMAS DE AQUINO, /n Physic. II c.2 lec.3, cura et studio Fratrum Ordinis Predi- 
catorum, 62: "Similiter autem inter accidentia omnia quae adveniunt substantiae, pri- 
mo advenit ei quantitas, et deinde qualitates sensibiles et actiones et passiones et motus 
consequentes sensibiles qualitates. Sic igitur quantitas non claudit in sui intellectu qua- 
litates sensibiles vel passiones vel motus: claudit tamen in sui intellectu substantiam. 
Potest igitur intelligi quantitas sine materia subiecta motui et qualitatibus sensibilibus, 
non tamen absque substantia". 
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independencia sobre el acto intelectual abstractivo: porque el triángulo 
abstrae de la materia sensible es que el matemático puede válidamente 
abstraerlo con su intelecto. Así, no es el modo de consideración el que 
fundamenta la inmaterialidad del objeto sino esta última la que posibi- 
lita la consideración del matemático. 


4. Abstracción y ratio 


Finalmente resulta conveniente considerar un último texto pertenecien- 
te al De ente et essentia. En su capítulo tercero, dice Tomás de Aquino: 
[...] es correcto decir que el hombre, no en cuanto es hombre, tie- 
ne esto que es ser en este singular, o en aquel, o en el alma. Por 
consiguiente, es evidente que la naturaleza del hombre considerada 


absolutamente abstrae de cualquier existencia. Sin embargo de modo 
tal que no hace exclusión de alguno de ellos. Y esta naturaleza así 


considerada es la que es predicada acerca de todos los individuos.” 


Como puede verse, se trata de la célebre introducción de la doctrina 
aviceniana de la essentia tantum para explicar el modo según el cual 
se comporta la esencia en los entes materiales. Aquí Tomás establece 
que, al tratarse de un principio recibido e individuado por la materia 
signada, entonces existe una distinción entre la esencia como princi- 
pio y los individuos en los cuales existe. Por este motivo, la esencia 
puede ser considerada de dos modos: “de un modo según su razón 
[rationem] propia, y ésta es su consideración absoluta.” Pero “de 
otro modo, es considerada según la existencia que tiene en esto o 
aquello,”2 la cual existencia puede ser de dos tipos: en los singulares 
concretos o en algún alma en tanto conocida (especie o concepto).?* 
Ahora bien, la diferencia entre los dos modos mayores reside en que 
a la esencia en su consideración absoluta sólo le pueden ser atribui- 
das con verdad aquellas cosas que le competen por ser tal y no las 
determinaciones particulares que le acaecen como consecuencia de 
su modo de existir en los individuos concretos o en la mente: estas 


21 THOMAS DE AQUINO, De ente et essentia c.3, ed. H.-F. DONDAINE (Opera omnia 
iussu Leonis XIII P. M. edita 43), Roma 1976, 374. Las itálicas me pertenecen. 


2 Ibid.: “Natura autem uel essentia sic accepta potest dupliciter considerati. Vno 
modo secundum rationem propriam, et hec est absoluta consideratio ipsius". 


3 Ibid.: “Alio modo consideratur secundum esse quod habet in hoc uel in illo". 
2 Ibid. 
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últimas no pertenecen a la esencia de suyo aunque sí a alguno de sus 
modos de existencia. Esta indiferencia de la esencia según su ratio 
propia es lo que se expresa en el texto citado utilizando el modo in- 
transitivo del verbo abstraer visto en los textos anteriores: el perro en 
cuanto perro o según su ratio abstrae de lo que caracteriza a Lassie 
o Laika, o al concepto perro que existe en la mente de un individuo 
racional. Y si se tiene en cuenta que aquello que es propio de Lassie, y 
que no pertenece a la esencia perro como tal, es todo lo concerniente 
a la materia signada, considero posible concluir que esta misma indi- 
ferencia es la que Tomás señala como nota específica y determinante 
según su ratio de los objetos de la ciencia física en el Proemio del 
Comentario a la Metafísica. Luego, como los accidentes también po- 
seen esencia, aunque de un modo particular, también esas esencias 
son indiferentes o abstraen según su ratio de todo aquello que no les 
pertenece de suyo. Tal cosa es lo que ocurriría con las formas de la 
cantidad en tanto y en cuanto su anterioridad ontológica sobre los de- 
más accidentes permite la consideración abstractiva del matemático. 
Y esta consideración intelectual es la que permite que las formas co- 
miencen a existir en el alma del cognoscente, lugar donde se expresan 
tal como si pudiesen existir según su modo absoluto.” 


Corolario 


Es posible que haya puntos que requieran una argumentación más de- 
tenida para ser aclarados plenamente. Sin embargo, creo que los ele- 
mentos expuestos permiten plantear de un modo plausible lo que se 
adelantaba hipotéticamente al comienzo: para Tomás de Aquino el fun- 
damento de la inmaterialidad de los objetos científicos sería ontológico 
en tanto son las propias esencias de lo conocido las que poseen como 
propio o no tal o cual tipo de materia. Todo esto no niega la realidad de 
una actividad intelectiva llamada abstracción, necesaria para el proce- 
der científico en el campo de la física y la matemática, pero sí implica 
limitar sus alcances al colocar la misma en el contexto de una gno- 
seología particular donde conocer significaría poseer la forma de un 


25 Tal como se indica in THOMAS DE AQUINO, De ente et essentia c.6, ed. DONDAINE, 
379-80. 


26 G. GALLUZZO, “Aquinas on Common Nature and Universals”, in Recherches de 
Théologie et Philosophie Médiévales 71:1 (2004), 162. 
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tercero y donde son las propiedades de esta última las que determinan 
el grado de inmaterialidad de lo concebido abstractivamente. 
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Introduction 


E his Quaestiones super libros Methaphysicorum Aristotelis TX 
q.15,' John Duns Scotus examines the differences between rational 
and non-rational potencies, proposed by Aristotle in Metaphysics 1X.2. 
According to Aristotle, rational potencies are capable of producing op- 
posite effects, while non-rational ones operate ad unum, 1.e. directed at 
achieving one of the opposite effects. This paper proposes that Scotus? 
intention was to determine the principle that makes the rationality or 
non-rationality of a potency, in order to find the foundation of actual 
contingency. In fact, rationality as a distinguishing attribute of poten- 
cies, and the subsequent affirmation of the intrinsic rationality of the 
will, allow Scotus to assert that actual contingency is a rational mode of 
organization of the real. The purpose of this paper is to show — based on 
an interpretation of the well-known Scotistic distinction between nat- 
ural and free active principles — the place that Scotus ultimately gives 
to human action, the foundation of which is, strictly speaking, the only 
rational potency: the will. It is precisely in the analysis of this potency 


' Joannes DUNS Scotus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 prooem., ed. R. ANDREWS, G. ETZKORN, G. GAL, R. GREEN, F. KELLEY, G. MARCIL, 
T. NOONE and R. Woop (Opera philosophica 4), St. Bonaventure, NY 1997, 675-99: 
"Utrum differentia, quam assignat Aristoteles inter potentias rationales et irrationales 
[Metaph. IX.2, 104652-6], sit conveniens, scilicet quod istae sunt oppositorum, aliae 
unius oppositorum". I have also taken into consideration the English translation by 
A.B. WOLTER, in JOHN DUNS SCOTUS, À Treatise on Potency and Act, St. Bonaventure, 
NY 2000, 360-407, as well as the Spanish translation by C. GONZALEZ-A YESTA, “Natu- 
raleza y voluntad, Quaestiones super libros Metaphysicorum Aristotelis, IX q. 15", in 
Cuadernos de Anuario Filosófico, 199 (2007), 35-73. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 385-400 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121794 


386 Gloria Silvana Elias 


that we find the Scotistic thesis of the synchronic contingency of the 
present, which opens up a new perspective on the issue of human free- 
dom and action. 


1. Scotus' Critical Assessment of the Aristotelian Distinction 
between Rational and Non-Rational Potencies 


Aristotle presents the distinction between rational and non-rational po- 
tencies in Metaphysics IX in the following terms: 


Since some of these principles exist in inanimate beings and others 
in the animated ones, that is, in the soul and in the rational part of the 
soul, it is obvious that some potentialities will be non-rational and 
others rational. This is why all arts, 1.e. all productive forms of knowl- 
edge, are potentialities; they are principles of change in another thing 
or in the artist himself considered as other. — And each of those which 
are accompanied by reason is alike capable of contrary effects, but one 
non-rational power produces one effect; e.g. the hot is capable only 


of heating, but the medical art can produce both disease and health. 


Duns Scotus presents this Aristotelian distinction as follows: 


Therefore, the active potency that is said to be [1] for opposite prod- 
ucts [oppositorum productorum] — be they contradictory or contrary — 
is the one which, while it remains naturally one, has a first term under 
which both opposites can fall equally. But the one that is said to be [2] 
for opposite actions [oppositarum actionum], [1s] the one [that], while 
it remains one, is enough to elicit such [opposite] actions [elicitivum 


talium actionum]? 


As it is, Scotus observes that the Aristotelian distinction is subject to 
criticism, so he analyzes it — summarized in the sentence "potentia ra- 
tionalis valet ad opposita, irrationalis vero ad unum tantum" — taking 
into consideration some instances that might disprove it, especially 
since they seem to contradict the distinction between what Aristotle 
calls active and passive potencies. Passive potencies consist in a non-ra- 


2 ARISTÓTELES, Metafisica IX.2, 1046b5, trad. T. CALVO MARTÍNEZ, Madrid 2014, 
366. I also consider the English translation ARISTOTLE, Metaphysics 1X.2, 104655, 
trans. W. D. Ross, in The Complete Works of Aristotle. The Revised Oxford Translation, 
ed. J. BARNES, vol. 2, Princeton 1995, 1652. 

? [JOANNES Duns Scotus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.1, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and WOOD, 
677; JoHN DUNS Scorus, A Treatise on Potency and Act, trans. WOLTER, 365-67. 
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tional potency capable of suffering opposite effects, while non-rational 
natural active potencies can only produce a single effect. According 
to the objections presented by Scotus, rational potencies, if capable 
of producing opposite effects, would be contradictory or unable to ac- 
complish their potentiality. Non-rational potencies, on the other hand, 
would be capable of opposite effects as well. Were either of those ob- 
jections valid, it would disprove Aristotle's distinction, up to the point 
that it might be possible to assert that a rational potency, such as the 
intellect, should act as a non-rational one. 


The Subtle Doctor presents, firstly, three objections to the Aristo- 
telian notion of rational potency as one capable of causing opposite 
effects. The first objection affirms that, since everything that has a po- 
tency is capable of doing what is contained within that potency, a ratio- 
nal potency would be capable of producing something in both opposite 
senses (posset aliquis in opposita”).* While Aristotle himself asserts 
that rationality cannot produce opposite effects at the same time (“And 
each of those [potentialities] which are accompanied by reason is alike 
capable of contrary effects [...] the medical art can produce both disease 
and health”), nevertheless the rational potency is capable of both op- 
posites. In response to this, Scotus inquires about the moment in which 
the potency acts according to one of the opposites and asks whether the 
opposite of that action is also contained in that potency or not. Were it 
contained, then it would demonstrate that rational potencies are capa- 
ble of opposite actions simultaneously, therefore Aristotle's distinction 
is not adequate. Were it not contained, it would once again disprove 
that distinction, since rational potencies would then tend towards one 
action. The second objection is based on the principle that there is 
no potency that is incapable of anything. Since a potency capable of 
opposite actions cannot act simultaneously according to both, it seems 
reasonable that it could not act if not determined and directed towards 
one of the opposites and, therefore, rational potencies would be capable 


4IOANNES Duns Scotus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.1, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and WOOD, 
675; JoHN DUNS Scorus, A Treatise on Potency and Act, trans. WOLTER, 361. 

5 ARISTÓTELES, Metafísica IX.2, 1046b2-6, trad. CALVO MARTÍNEZ, 366. 

€ JOANNES Duns Scotus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.2, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and WOOD, 
675; JoHN DUNS Scorus, A Treatise on Potency and Act, trans. WOLTER, 361-63. 
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of only one of the opposites, just like non-rational ones.” Finally, the 
third objection relates to the idea that the will would be capable of will- 
ing the bad, because of badness (“posset in malum sub ratione mali”), 
which is false.* 


On the other hand, non-rational potencies do not seem to operate ad 
unum, as the sun does, which has the potency to produce opposite ef- 
fects, such as melting ice and drying mud.? Secondly, Aristotle himself 
seems to assert that non-rational potencies are capable of opposites, in 
Metaphysics IX.8, 105058.'? Finally, rational potencies by themselves 
do not produce one of the opposites (“non ponitur esse oppositorum 
per se”), but only one of them by themselves, as a capacity, while the 
other by accident, as a privation. Non-rational potencies seem to be 
similarly capable of producing opposites, just as, for example, cold is 
an accidental cause of heat." 


As it is, the only argument against this criticism is the Aristotelian 
position itself, as presented by the Philosopher in his Metaphysics.'? 
Still, Scotus considers this distinction to be adequate and, in order to 
demonstrate its validity, he first proposes a way to understand the prop- 
er meaning of a potency capable of producing opposites and, secondly, 
he analyzes the foundation of the distinction. In the first part of this 
section, the Subtle Doctor honors his name by distinguishing between 


7 JOANNES DUNS SCOTUS, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.3, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and WOOD, 
676; JOHN DUNS SCOTUS, A Treatise on Potency and Act, trans. WOLTER, 363. 


$ Joannes Duns Scotus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.4, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and WOOD, 
676; JoHN DUNS Scorus, A Treatise on Potency and Act, trans. WOLTER, 363. 


? JOANNES Duns Scotus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.5, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and WOOD, 
676; JoHN DUNS Scorus, A Treatise on Potency and Act, trans. WOLTER, 363. 


10 TOANNES DUNS Scotus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.6, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and WOOD, 
676; JoHN DUNS Scorus, A Treatise on Potency and Act, trans. WOLTER, 363. 


!! [OANNES DUNS SCOTUS, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.7, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and WOOD, 
676; JoHN DUNS Scorus, A Treatise on Potency and Act, trans. WOLTER, 363-64. 

12 TOANNES DUNS SCOTUS, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.8, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and WOOD, 
676; JoHN DUNS Scorus, A Treatise on Potency and Act, trans. WOLTER, 365. 
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two kinds of active potencies, which allows him to strengthen Aristo- 
tle's position. First of all, any active potency — either for acting or for 
producing an effect — is determined only by the effect it is capable of, 
so it is not able to produce its opposite. Nevertheless, as Scotus says, an 
active potency, the nature of which remains unchanged, is said to be of 
opposite products — be they contarles or contradictories — if it has a first 
object (terminus primus) under which both opposites can fall equally. 
On the other hand, it is of opposite actions if it is enough to elicit such 
actions. Furthermore, as C. González-Ayesta points out, the potencies 
that are capable of performing opposing actions produce opposite ef- 
fects, but not the other way around; i.e. according to Scotus, from the 
fact that a potency produces opposite effects, it does not follow that it 
has openness to opposing actions per se. Rounding up his explana- 
tion, Scotus says that those opposite actions mean a given action and its 
negation, and, on the other hand, that an active potency does not refer 
to a correlative relation, but to the absolute nature which is the proper 
foundation of different relations, which tend towards opposite effects." 


Now, is this division enough to assert the validity of the Aristote- 
lian distinction and to understand any natural form as an assimilative 
principle, according to which a potency tends to one of the opposites 
by a natural similitude? Moreover, based on this notion, is it enough 
to assert that a form of the intellect, such as science, is an assimilative 
principle of opposites by an intentional similitude? This is not the case, 
as Scotus points out, and he presents three further objections to Aris- 
totle's distinction. First, a natural form, such as the sun, can also be an 
assimilative principle of opposites.'* Second, it seems that for Aristotle 


B [JOANNES DUNS SCOTUS, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.11, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 
677; JOHN Duns Scotus, A Treatise on Potency and Act, trans. WOLTER, 365. 

14 C. GONZALEZ-AYESTA, “Scotus’s Interpretation of Metaphysics 9.2: On the Dis- 
tinction Between Nature and Will”, in Freedom, Will, and Nature — Proceedings of the 
American Catholic Philosophical Association 81 (2007), 217-31; IOANNES DUNS Sco- 
TUS, Quaestiones super libros Metaphysicorum Aristotelis IX q.15 n.11, ed. ANDREWS, 
ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 677; JOHN DUNS SCOTUS, 
A Treatise on Potency and Act, trans. WOLTER, 365. 

5 TOANNES DUNS SCOTUS, Quaestiones super libros Metaphysicorum Aristotelis YX 
q.15 n.12, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 
678; JoHN DUNS Scorus, A Treatise on Potency and Act, trans. WOLTER, 367. 


16 Ioannes DUNS Scorus, Quaestiones super libros Metaphysicorum Aristotelis IX 
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only the intellect should be considered a rational potency, an assertion 
that will be disproven later by Scotus. In fact, the Philosopher seems 
to exclude the will (“appetitus aut prohaeresis”) as a rational potency, 
since it determines to act according to one of the opposites, so much so 
that a rational potency, determined to act by the will, acts similarly to 
a non-rational potency, i.e. by necessity. Consequently, Aristotle would 
also exclude as a rational potency the conjuction (“aggregatum”) of the 
intellect and the determinant will as well." Finally, regarding the third 
objection, the demonstration that the intellect is capable of opposites is 
not conclusive — although it might be, in a privative sense — because it 
is not capable of both opposites in the same sense. Actually, the intel- 
lect knows a given object by a proper knowledge of its essence, but it 
knows the contrary object only by opposition to the first (“secundum 
quid”), not properly (“praecise”).!* 


In response to these apparent incongruities in Aristotle's distinction 
between rational and non-rational potencies, Scotus proposes another 
foundation for the distinction between active potencies, namely the dif- 
ference in the mode to elicit their operation (“diversus modus eliciendi 
operationem"), not the objects that are distinguished as opposites by 
virtue of that operation. In fact, a distinction that regards the objects 
produced or the actions accomplished is not as immediate, i.e. intrinsic 
or proper to the potency, as the mode in which it elicits its operation.'? 
According to Scotus, the mode of eliciting an active potency's proper 
operation can only take place in a double genus, according to its deter- 
mination. If a potency is in itself determined to act, and it will act unless 
hindered by an extrinsic agent, it is called “natural,” whereas if a poten- 
cy is not in itself determined to act, but it can act according to one action 
or the opposite one, or is even capable of not acting, it is called “will.” 


q.15 n.15, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 
678; JoHN DUNS Scorus, A Treatise on Potency and Act, trans. WOLTER, 367. 

17 JOANNES DUNS SCOTUS, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 nn.16-18, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and 
Woop, 678-80; JOHN DUNS Scotus, A Treatise on Potency and Act, trans. WOLTER, 369. 

!8 TOANNES DUNS Scorus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.19, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 
680; JOHN DUNS Scotus, À Treatise on Potency and Act, trans. WOLTER, 369-71. 

12 TOANNES Duns SCOTUS, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.21, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 
680; JOHN Duns Scotus, À Treatise on Potency and Act, trans. WOLTER, 371. 
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Therefore, the Aristotelian distinction between rational and non-rational 
potencies must be understood rather as a distinction between nature and 
will, just as the Philosopher himself proposes that, as accidental motive 
causes, chance is related to nature and fortune to will.” 


Scotus presents one of the most characteristic distinctions of his 
system, the disjunction between nature and will. It is based on the two- 
fold way in which an active principle is both determined and operates 
as such, i.e., on the active principle's modes of eliciting its operations. 
Therefore, while a natural, non-rational potency is already determined 
by itself to a given operation, the voluntary, rational potency is the 
foundation of that determination, 1.e. is capable of determining itself 
to either one of the opposite objects or actions, or even to not acting at 
all. By determining the rational or non-rational character of a potency 
on the basis of the opposition between self- and hetero-determination, 
Duns Scotus introduces a decisive new meaning for free will. The in- 
tellect is no longer the highest — or even the only — rational potency, 
but it 1s rather the will that produces rational, free action. This new 
perspective puts freedom at the core of human action, of contingency 
and of the present inquiry as well. The next section presents a brief 
examination of this issue. 


2. Rationality Understood as a Potency Essentially Capable of 
Self-Determination 


While it may seem that by interpreting rational and non-rational as vol- 
untary and natural, Scotus reached a satisfactory understanding of the 
Aristotelian distinction, there are still some doubts, namely: what is the 
cause of that distinction and what is the character of the indeterminacy 
proper to the will? With regard to the first doubt, Scotus asserts that 
there is no cause, other than the proper, intrinsic action of any potency. 
Thus, propositions such as “heat heats" — 1.e. “heat, determined by it- 
self, heats" — or “the will wills" — viz. “the will does not will in a deter- 
mined sense, because of a necessary determination by itself”— are im- 
mediate propositions, because they express what the proper operation 
of each potency is, when that potency acts as such, without the need for 


? TOANNES DUNS SCOTUS, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 nn.22-23, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and 
Woop, 680-81; JOHN DUNS Scotus, A Treatise on Potency and Act, trans. WOLTER, 371. 
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any middle cause. Moreover, regarding the will specifically, the Subtle 
Doctor answers two objections, one that denies the immediate charac- 
ter of contingency and another that deems indetermination unneces- 
sary, since it cannot be proved by the nature of will. Scotus answers the 
first objection by saying that, since no contingent derives from a neces- 
sary operation, the principle of contingent action must be contingent as 
well. He then replies to the second objection by observing that anyone 
can experience having “nilled,” i.e. not willed something done.?! 


The Subtle Doctor then proceeds to answer the second doubt, con- 
cerning whether indeterminacy is sufficient for the will to will, and 
starts by distinguishing two senses of that notion, as follows: 


There is a [type of] indeterminacy of insufficiency, which comes from 
the potentiality and flaw of the present, as the matter that has no form 
is indeterminate with respect to the action of the form, there is an- 
other [type of indetermination] of superabundant sufficiency, which 
comes from the limitlessness of the present, either in an absolute 


sense [simpliciter] or in a certain sense [guodammodo].” 


That is, while the indeterminate in the first case is unable to pass to the 
act unless it is determined by something else to some form, the indeter- 
minate in the second case can determine itself, self-determined as a full 
principle of action. In short: “The indetermination ascribed to the will 
is not like that of matter, nor, insofar as it is active, is it the indetermi- 
nacy of imperfection, but rather it is the indeterminacy of surpassing 
perfection and power, not restricted to some specific act.”2 


21 TOANNES DUNS SCOTUS, Quaestiones super libros Metaphysicorum Aristotelis IX q.15 
nn.24-30, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 
681-83; JOHN DUNS SCOTUS, À Treatise on Potency and Act, trans. WOLTER, 371-75. 


22 TOANNES DUNS SCOTUS, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.31, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and WOOD, 
683: “Responsio: est quaedam indeterminatio insufficientiae, sive ex potentialitate et 
defectu actualitatis, sicut materia non habens formam est indeterminata ad agendum 
actionem formae; est alia superabundantis sufficientiae, quae est ex illimitatione ac- 
tualitatis, vel simpliciter vel quodammodo". Cf. JouN DUNS SCOTUS, À Treatise on 
Potency and Act, trans. WOLTER, 377. 


23 TOANNES DUNS SCOTUS, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.34, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 
683-84: “Indeterminatio autem quae ponitur in voluntate non est materialis, nec im- 
perfectionis in quantum ipsa est activa, sed est excellentis perfectionis est potestativae, 
non alligatae ad determintum actum". Cf. JOHN Duns Scorus, A Treatise on Potency 
and Act, trans. WOLTER, 377. 
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In conclusion, the will is a rational potency because it is a self-deter- 
mined cause of its own operation, and is indifferent to its opposite prod- 
ucts or actions. With regard to this, as González-Ayesta emphasizes, the 
fact that the will is indifferent to opposites means not only that it is not 
determined by any of them to consummate its own operation, but also 
that it is not determined to will or nill (velle and nolle) one of them. This 
last indifference even entails the possibility for the will to refrain from 
its operation (non velle and non nolle). So, for Scotus, rationality not 
only means that a potency is open to opposing acts, but that is capable 
by itself of self-determining its own actions, whether it results in (not) 
willing one of the opposites, or refraining to operate. Paradoxically, the 
intellect — which would seem to be a rational potency for Aristotle— 
operates not as a rational, but rather as a natural potency in its proper 
operation. Since it is determined by itself to understand, it is not in its 
power to understand or not, whether in simple or complex terms. Even 
concerning the latter — where there can be opposite actions — it is not 
capable of deciding whether to assent or dissent, or not to understand, 
when confronted with the knowledge of opposite terms. The will, on the 
other hand, elicits its operation the opposite way, i.e. voluntarily.” 


As Scotus points out, Aristotle does not seem to allude to this com- 
parison, which regards the proper, intrinsic operation of both the intel- 
lect and the will. On the other hand, the one the Philosopher does refer 
to, the comparison between the proper operation of both intellect and 
will, and the operation of all other inferior potencies, appears almost 
accidental. In this case, Scotus does consider the intellect an active 
potency, only not in the proper sense, but in a qualified, relative sense 
("secundum quid”). In fact, with regard to the causality that the in- 
tellect might exert, it has neither the power to cause anything outside 
— although, even if it had that power, it would cause opposite products 
— nor to determine itself to operate. Therefore, when considered pre- 
cisely, the intellect is a non-rational, i.e. natural, potency. Nevertheless, 
Scotus does not intend to deny that the intellect is a rational potency. 
Far from it, he asserts its rational character, though only in a relative 


? Cf. GONZÁLEZ-AYESTA, “Naturaleza y voluntad, Quaestiones super libros Metha- 
physicorum Aristotelis, IX. q. 15", 78. 

25 TOANNES DUNS Scorus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.36, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 
684-85; JOHN DUNS Scorus, A Treatise on Potency and Act, trans. WOLTER, 379. 
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sense, since the operation of a proper rational potency, such as the will, 
presupposes the knowledge of its object or its action.? 


As for what Aristotle argues, that 1s, that for a rational potency to 
be determined towards one of the opposites, it requires knowledge of 
them, even if it does not serve as sufficient reason to cause the external 
effect (if it were, it would produce both), Scotus affirms that the act 
of the intellect is a pre-condition to the act of the will, but is does not 
determine the act of the will: 

Hence [the intellect] not only as regards its own acts is not rational, 

but it is not fully rational even as regards the external acts it directs. 


As a matter of fact, speaking precisely, even as regards its intrinsic 
acts it is irrational. It is only rational in a relative sense, that is as a 


precondition for the act of the rational potency [namely, the will]. 


But to affirm that the intellect is not a rational potency, far from bringing 
the Subtle Doctor closer to Aristotle's proposal, almost puts him in op- 
position to the Philosopher, which is something he does not accept. For 
that reason, he proposes two meanings of the term “rational,” a strict one 
and a relative one. The first meaning assumes that intellect is rational 
because its acts are prior to the acts of the will, since in order to will it 1s 
necessary to know already.” Thus, if we follow the Aristotelian line of 
thought, the intellect can only be considered rational because it is prior, 
by its proper operation, to the elicited operation of the will. Scotus closes 
this section describing the rational character of the will as follows: 


But if “rational” is understood to mean “with reason,” then the will is 
properly rational, and it has to do with opposites, both as regards its 


26 JOANNES DUNS SCOTUS, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.38, ed. ANDREWS, ETZKORN, GÁL, GREEN, KELLEY, MARCIL, NOONE and WOOD, 
685: "Et ita non solum non est rationalis respectu actus proprii, sed nec completive ra- 
tionalis respectu actus extrinseci in quo dirigit. Immo praecise sumptus, etiam respectu 
extrinseci, est irrationalis; solummodo autem secundum quid rationalis, in quantum 
praeexigitur ad actum potentiae rationalis". Cf. JOHN DUNS SCOTUS, A Treatise on Po- 
tency and Act, trans. WOLTER, 381. 

27 ARISTÓTELES, Metafísica IX.5, 1048b8-10, trad. CALVO MARTÍNEZ, 373-74. 

28 TOANNES DUNS Scotus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.38, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 
685; JOHN DUNS SCOTUS, À Treatise on Potency and Act, trans. WOLTER, 381. 

2 TOANNES DUNS Scorus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.38, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 
685; JoHN DUNS SCOTUS, À Treatise on Potency and Act, trans. WOLTER, 381. 
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own act and as regards the acts it controls. And it has to do with oppo- 
sites, not in the way that a nature, like the intellect acts, which has no 
power to determine itself in any other way. But the will acts freely, for 
it has the power of self-determination. And that is why it is a potency, 


because there is something it can do, for it can determine itself.’ 


The Subtle Doctor then answers the objections to the Aristotelic po- 
sition, further emphasizing that the rational or natural character of a 
potency does not depend on its object or action, but rather in its ca- 
pability or incapability to determine by itself its own operation and, 
consequently, the effects it is capable of producing. In this sense, the 
example of the sun is not valid, because it is not capable of choosing 
whether to illuminate or not, to heat or not. If there are opposite ef- 
fects, those depend on the relation of the object to the heat, a reaction 
that neither these objects are capable of choosing: ice will melt in the 
presence of the heat and mud will dry?! The will, on the other hand, 
is self-determined, that is, it consummates its own operation by deter- 
mining itself to operate according to one of the opposites, or not to act 
at all, i.e. by willing, by choosing, a choice that, because it is free, not 
conditioned or determined by any extrinsic agent, is also contingent. In 
this sense, Rey Escapa affirms: 

The will, according to Scotus, has the character of self-determination. 

Being self-determining means that the power of decision is available 


to the will. Where there are different possibilities, contradictory op- 
posites for action, our will can take one or another alternative. The 


will, when it acts, self-determines and can not stop being free.? 


In short, freedom is manifested in the fact that the will, while perform- 
ing an action, keeps the power to cancel what it is doing and take an- 
other alternative, even contrary or contradictory action; moreover, not 
even when it chooses to do something is it bound to keep that choice 
for any given time. This explains Scotus's affirmation that every act is 
contingent, in the deep sense of synchronic contingency. 


30 TOANNES DUNS Scorus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.41, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 
686; JOHN DUNS Scorus, À Treatise on Potency and Act, trans. WOLTER, 383. 

31 TOANNES DUNS Scorus, Quaestiones super libros Metaphysicorum Aristotelis IX 
q.15 n.43, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and Woop, 
687; JoHN DUNS Scorus, A Treatise on Potency and Act, trans. WOLTER, 383-85. 

32 J, REY Escapa, “The Concept of Freedom in the Philosophy of Blessed John Duns 
Scotus", in Laurentianum 44:1-2 (2003), 111-67, 114. 
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3. Contingency as a Mode of Being 


“Contingency is more noble than necessity."? This powerful thesis is 
based on the idea that it is more perfect for God to cause that which 
is different from Him contingently rather than from necessity. But to 
what kind of necessity is Scotus referring? Just as our Doctor defines 
different kinds of contingent — i.e. voluntary — operations, he must also 
determine the many senses of necessary operation. Scotus makes a de- 
tailed analysis of the notions of nature and necessity in his Quodlibet 
q.16, which inquires whether freedom of will and natural necessity are 
compatible in the same rational agent as regards the same object and 
act." In his answer to the main question, Scotus distinguishes between 
a broad and a strict sense of nature, which, in turn, allows him to deter- 
mine the meaning of necessity: 


One could say there is no difficulty here if *nature' be taken broadly 
insofar as it applies to everything. For in this sense we call ‘will’ nature 
and we apply the term even to non-beings when we speak of the nature 
of negation. In this broad sense, necessity in any being could be called 
natural. And since the divine will at least has necessarily some volition 
by virtue of its perfect liberty, this necessity of perfect liberty could be 
called ‘natural’ in this way. — But a difficulty arises if we take ‘nature’ 
more strictly, viz., insofar as ‘nature’ and ‘liberty’ are primary differ- 
ences of “agent” or ‘a principle of action.” 


33 Ioannes DUNS Scotus, Quaestiones super libros Metaphysicorum Aristotelis 
IX q.15 n.44, ed. ANDREWS, ETZKORN, GAL, GREEN, KELLEY, MARCIL, NOONE and 
Woop, 688: “Haec enim nobilior est contingentia necessitate, sicut tactum est in V in 
quaestione mota cap. ‘De necessario”, scilicet quomodo perfectionis est in Deo nihil 
necesario causare". Cf. JOHN DUNS Scorus, A Treatise on Potency and Act, trans. 
WOLTER, 385. 


34 JUAN DUNS Escoro, Quodlibet q.16 n.1 [1], in Cuestiones Cuodlibetales, ed. F. 
ALLUNTIS, Madrid 1968, 581: “Utrum libertas voluntatis et necessitas naturalis possint 
se compati in eodem respectu eiusdem actus et obiecti". Cf. JoHN DUNS Scotus, God 
and Creatures. The Quodlibetal Questions, trans. F. ALLUNTIS and A.B. WOLTER, Princ- 
eton 1975, 369. 


35 JUAN Duws Escoro, Quodlibet q.16 n.39 [13], ed. ALLUNTIS, 601-2: “[...] potest 
dici quod non est hic difficultas, accipiendo ‘naturam’ extensive, prout extendit se ad 
omne ens; sic enim dicimus naturam voluntatis, imo extendendo ad non ens dicimus 
naturam negationis. Sic enim, extensive loquendo, necessitas in ente quocumque pos- 
set dici necessitas naturalis, et nunc, cum voluntas, saltem divina, ex sua perfecta liber- 
tate habeat necessario aliquod velle, ista necessitas perfectae libertatis potest dici, isto 
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Scotus says that freedom can coexist perfectly with necessity in 
the will, if we take nature in a broad sense, as it is applied to every 
being, in reference to the nature of the will. Thus, necessity can be 
called natural in any entity. But if we take nature in the strict sense, 
“nature” and “freedom” are the main differences of the agent, in the 
manner of the disjunct passions of being. Here, Scotus resumes the 
distinction already given in his Quaestiones super libros Methaphysi- 
corum Aristotelis presented in the last paragraph, specifically when he 
identifies natural action with “not by deliberate intention,” “by nature” 
and “non-rational potency” and the intellect with a natural, 1.e. not “ra- 
tional" in a strict sense.” Nevertheless, the Subtle Doctor had already 
distinguished two senses of “necessity,” and further clarifies what he 
means by saying that nature acts by necessity, in this paragraph: 

[...] by necessity can be understood two things: necessity of immuta- 

bility, which excludes a change of will in which at some subsequent 

moment the divine will would will differently than at present; the 
other is the necessity of inevitability or determination, which not only 


excludes change or succession but rules out that the divine will could 
have willed other than it has.?” 


Although at first it may seem paradoxical, Scotus points out two senses 
of necessity that are compatible with the divine will, namely immuta- 
bility and inevitability or determination. On one hand, to say that God 
necessarily wills whatever He wills does not mean that the He is bound 
to will a product or an action, but rather that, once He has willed some- 
thing, that will is not to be changed, because no change is possible in 
God. On the other hand, not only does God not change His will once 
He has willed something, but there was no alternative, so to speak, to 
Him having willed as He did, because an alternative would not have 
been possible. That being said, Scotus acknowledges that, even if the 


modo, necessitas naturalis". Cf. JOHN DUNS Scorus, God and Creatures. The Quodli- 
betal Questions, trans. ALLUNTIS and WOLTER, 382. 

36 JUAN Duws Escoro, Quodlibet q.16 nn.39-41 [13], ed. ALLUNTIS, 602-3; JOHN 
Duws Scorus, God and Creatures. The Quodlibetal Questions, 382-83. 

37 JUAN DUNS Escoro, Quodlibet q.16 n.27 [7], ed. ALLUNTIS, 593: “[...] potest 
intelligi una necessitas immutabilitatis, quae excludit posse oppositum succedere ei 
quod inest; alia est necessitas omnimodae inevitabilitatis sive determinationis, quae 
non solum excludit oppositum posse succedere isti, sed omnino excludit ipsum posse 
inesse". Cf. JOHN Duns Scotus, God and Creatures. The Quodlibetal Questions, trans. 
ALLUNTIS and WOLTER, 376-77. 
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divine will necessarily takes satisfaction in all intelligible things, given 
that they reflect some degree of divine goodness, nevertheless He wills 
contingently for creatures to be, and causes them contingently, other- 
wise, according to the second sense of necessity, He would have been 
inevitably bound to create them. 


As we can see, contingency appears once again as a principle of 
action that determines itself to elicit and determines its own operation, 
opposed to being determined by natural or necessary principle. Even 1f 
the will concurs with the intellect, for instance, in order to produce an 
artifact, the combined action of will and intellect is not natural, but vol- 
untary, for the will is what elicits the operation and moves the natural 
potencies to act. As Scotus concludes: 

I say that even in the will’s action some principle might concur [...] 

and would do so as naturally active, so far as itself is concerned, the 

will per se is never an active principle that acts naturally. To be nat- 

urally active and to be freely active represents a primary division of 

"active principle." The will is a freely active principle, which is pre- 

cisely why it is called “will.” It can no more be naturally active than 


nature, as other than will, can be freely active.?? 


But at the end of his conclusion, he adds a very important remark, re- 
garding the nature of both natural and voluntary principles: 


To put it briefly then, like a form and its mode of being, so an action 
and the mode of acting are inseparable. Just as there is no reason why 
this being has this mode of being except that it is that sort of thing, so 
also there is no reason why this agent has this mode of action (i.e. free, 
though necessary) except that it is that sort of active principle." 


Any being, i.e. anything that belongs to the sphere of being, acts ac- 
cording to its own nature. By being that which it is, it acts only as deter- 
mined by its nature. Nevertheless, that proper determination, the natura 
propria, does not imply that everything is bound to act if all conditions 
are set, or that it will produce a certain effect, 1.e. by acting naturally, it 


38 JUAN Duns Escoro, Quodlibet q.16 nn.28-29 [7], ed. F. ALLUNTIS, 593-94; JOHN 
Duws Scorus, God and Creatures. The Quodlibetal Questions, trans. ALLUNTIS and 
WOLTER, 377. 

# JUAN DUNS ESCOTO, Quodlibet q.16 n.42 [15], ed. ALLUNTIS, 604; JOHN DUNS Sco- 
TUS, God and Creatures. The Quodlibetal Questions, trans. ALLUNTIS and WOLTER, 384. 

^ JUAN DUNS ESCOTO, Quodlibet q.16 n.46 [16], ed. ALLUNTIS, 606; JOHN DUNS Sco- 
TUS, God and Creatures. The Quodlibetal Questions, trans. ALLUNTIS and WOLTER, 385. 
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can also act by choosing to do so willingly, contingently. Therefore, the 
will can be conceived as natural, insofar it is a mode of being, but its op- 
eration is always contingent, 1.e. not bound or necessitated, by anything. 


Scotus continues his exposition on contingency in Quaestiones su- 
per libros Methaphysicorum Aristotelis YX q.15, introducing the great 
Scotistic doctrine of present contingency, although that subject is beyond 
the scope of this paper. It is evident, though, that Scotus is always con- 
cerned with reconsidering the rational character of the will, and the role 
that rationality plays in the will's contingent way of being. I would just 
like to point out that the that the assertion of the rationality of the will 
confirms the rationality of contingency as well, since the latter is a way 
of being of the former and, in general, of all creatures that were created 
contingently.* By emphasizing the freedom and contingency of volun- 
tary actions, Scotus reconfigures the structure of reality and the place and 
scope of human voluntary actions. Although all creatures are determined 
by their own nature, there lies a certain indetermination in their actions, 
which depends on the natural and voluntary actions of other creatures. 
In the case of human beings, this indetermination is even more radical, 
since we all, by pondering on our choices and trying to choose what we 
consider the best option, are responsible for our own good or bad, our 
happiness or our downfall. Moreover, once we have chosen, even if we 
could change our mind about it, we cannot take back what good or bad 
we have done. At the same time, as finite beings, we are certain that we 
are not capable of creating our own reality ex nihilo, as an infinite being 
has done, so we must accept our own need. At the same time, though, the 
will appears as a free, contingent, unlimited potency, which acts by itself 
to determine us to act. Because of that freedom, in a certain sense we can 
overcome our needy state and reach higher. 


Concluding Remarks 


In this article, we presented the Aristotelian distinction between ratio- 
nal and non-rational potencies from a Scotistic perspective. We have 


4 Regarding this position, cf. A.G. MANNo, “Il volontarismo antropológico di 
Giovanni Duns Scoto”, in Filosofia 34:3 (1983), 247. From my point of view, contin- 
gency is an operational modality, based on a theological foundation; cf. C. SOLAGUREN, 
“Contingencia y creación en la filosofía de Duns Escoto”, in Verdad y Vida 24:93-96 
(1966), 55-100. 
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seen that in Scotus to be able to establish that the will is a rational 
potency is not merely a question of a gnoseological or ethical type, but 
mainly metaphysical and theological. 


This article also alludes to the Scotist consideration that metaphys- 
ical contingency is the basis of human operative contingency, while the 
will is their common foundation. The will must act in a contingent way, 
because it is essentially rational and free. Thus, for Scotus, its action is 
first and foremost self-determinating, since it decides by itself whether 
it acts or not, and it moves contingently towards one object or another. 


Being essentially free, the will is not constrained by necessity, as 
natural potency is. This self-determination of the will — which involves 
an openness to the opposite objects or actions that consume its opera- 
tion — serves to prove that its operation is intrinsically contingent, since 
it is this way even before determining whether it will operate or not, 
i.e. the elicitation of its operation is completely contingent, because the 
will 1s totally free. 


This position is the starting point for a new understanding of the 
constitution of reality, known as the Scotist thesis of “synchronic con- 
tingency of the present." In fact, it seems plausible that Scotus's deter- 
mination of the rational character of the will is a preliminary step in 
his analysis of the contingent nature of reality. Since God contingently 
created all reality, be it rational or non-rational, i.e. natural, the ultimate 
principle is neither the intellect nor nature, but free will. Free action is 
the foundation of contingency, which is, in turn, evidence of rationality. 
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A TEORIA DOS HÁBITOS DE OCKHAM: 
CONSIDERACÖES PRELIMINARES 


LAIZA RODRIGUES DE SOUZA 


Introducáo 


OS cognitivo é descrito por Ockham como uma complexa 
sequéncia causal de atos cognitivos. O objeto externo primeiro 
causa uma intuigäo sensorial no agente e depois, com a ajuda da sensa- 
cáo, causa também um ato intelectual intuitivo que traz duas coisas ao 
intelecto: um juízo existencial evidente, singular e verdadeiro e um ato 
abstrativo simples. Essa cogniçäo abstrativa causa a formagáo daquilo 
que Ockham chama de hábito.' O hábito, aqui, é uma disposição que, 
no futuro, permitirá ao agente reativar o ato abstrativo, mesmo quando 
o objeto náo estiver mais presente. 


O termo “hábito” é usado para explicar muitos aspectos do com- 
portamento humano. Muito é discutido, na psicologia, sobre o modo 
como a transformaçäo dos hábitos causa mudangas significativas na 
vida das pessoas.? O que é um hábito permanece, porém, ainda obs- 


! Ateoria cognitiva de Ockham se encontra principalmente in GUILELMUS DE OCKHAM, 
Scriptum in librum primum Sententiarum Ordinatio I prol. q.1, ed. G. GAL (Opera theo- 
logica 1), St. Bonaventure, N.Y. 1967, 3-75; cf. também WILLIAM OF OCKHAM, Expositio 
in libros Physicorum Aristotelis, Prologus, in Philosophical Writings, ed. and trans. P. 
BOEHNER, London 1957, 1-16; GUILELMUS DE OCKHAM, Expositio in libros Physicorum 
Aristotelis, Prologus, ed. S. BROWN (Opera philosophica 4), St. Bonaventure, N.Y. 1985, 
3-14. Cf. também M.M. ADAMS, William Ockham, Notre Dame 1987, 3-14; A. MAURER, 
The Philosophy of William of Ockham: In the Light of Its Principles, Toronto 1999, 470- 
509; P. ALFERI, Guillaume d 'Ockham, le singulier, Paris 1989, 152-214. 


? Traduzimos o termo latino “habitus” como “hábito” por falta de um vocabulário 
mais preciso na língua portuguesa. No entanto, o sentido de “hábito” no presente estu- 
do indica uma qualidade real da alma, uma realidade na mente. Cf. M. ROQUES, “Intro- 
duction", in The Ontology, Psychology and Axiology of Habits (Habitus) in Medieval 
Philosophy, ed. N. FAUCHER and M. ROQUES (Historical-Analytical Studies on Nature, 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 401-412 
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curo. No campo filosófico, a primeira teoria do hábito na psicologia 
empírica foi desenvolvida por Aristóteles e revista e ampliada pelos 
escolásticos do final do século 13. Os pensadores medievais deram um 
sentido muito peculiar ao termo “hábito”. Neste estudo, o nosso obje- 
tivo é apresentar uma visáo geral sobre “hábitos” e, depois, analisar o 
papel do hábito na teoria da cognição de Ockham.? 


A teoria do hábito de Ockham foi influenciada pela definiçäo de hábito 
encontrada no corpus aristotélico. Em relaçäo aos hábitos intelectuais, 
Ockham adota a definição oriunda do De anima (De anima 11.5, 417a32) 
de Aristóteles, que define hábito como o resultado de uma mudança de 
qualidade, a qual ocorre através da repetiçäo de atos correspondentes. 
Entretanto, a noçäo ockhamiana difere um pouco daquela defendida 
por Aristóteles. Para Aristóteles, os hábitos são uma relaçäo.* Ockham, 
por sua vez, faz uma redugáo das categorias aristotélicas. Delas ele 
mantém apenas duas, a saber, substância e qualidade.° Desse modo, 
os hábitos devem se encaixar em uma dessas duas categorias, isto é, 
devem ser ou substáncia ou qualidade. Por certo, náo podemos pensar 
em hábitos como substáncias; logo, eles sáo uma qualidade positiva da 
alma.‘ O status ontológico dos hábitos é determinado por sua causa. Os 


Mind and Action 7), Cham 2018, 4, indica que o sentido moderno de “hábito” como 
“comportamento comum” estaria ligado à expressão latina "consuetudo". 

? Sobre o habitus no pensamento de Ockham, cf. M. ROQUES, “Ockham on Habits”, 
in The Ontology, Psychology and Axiology of Habits (Habitus) in Medieval Philoso- 
phy, 263-83. Cf. também O. Fucus, The Psychology of Habit According to William 
Ockham, New York 1952. 


*Sobre a discussäo se os hábitos sáo uma qualidade ou uma relaçäo, cf. FUCHS, The 
Psychology of Habit According to William Ockham, 2-3. 


> Acerca da redução ontológica das categorias aristotélicas que Ockham, cf. G. 


KLIMA, “Ockham’s Semantics and Ontology of the Categories”, in The Cambridge 
Companion to Ockham, ed. P. V. SPADE, Indiana 1991, 118-42. 


€ GUILELMUS DE OCKHAM, Expositio in libros artis logicae I Prooemium, Sectio 
6, ed. E. A. Moopy (Opera philosophica 2), St. Bonaventure, N.Y. 1978, 358.200-205: 
“Et qui vult tenere istam opinionem, reputo quod magis dicet convenienter, si dicat 
quod omnes propositiones, syllogismi, quaecumque intentiones animae, et universa- 
liter [...] omnia quae vocantur entia rationis, sunt vere entia realia positiva et verae 
qualitates mentis realiter informantes mentem, sicut albedo informat realiter parietem 
et calor ignem". 
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hábitos sáo causados por atos que, por sua vez, sáo qualidades.” Assim, 
graças à relação causal entre atos e hábitos, infere-se que o hábito é 
uma qualidade. 


Além do status ontológico, a relaçäo de causalidade entre atos e 
hábitos é determinante tanto para a condigáo de existéncia quanto para 
o conteúdo desses últimos. Primeiramente, hábitos náo sáo inatos, mas 
adquiridos. Segundo uma definiçäo acurada, dir-se-ia que hábitos sáo 
qualidades da alma originadas de atos e capazes de produzir atos. Os 
atos sáo a causa eficiente dos hábitos; logo, a existéncia dos hábitos 
depende da existéncia prévia de um ato. Afinal, Ockham define hábito 
como uma qualidade que é imediatamente gerada por um ato, sem o 
qual o hábito nào poderia vir a existir? Em segundo lugar, devido à 
causalidade entre atos e hábitos, o conteúdo de determinado hábito é 
o mesmo que o conteúdo do ato que o causou. Nesse caso, o ato é a 
causa do hábito. Entretanto, essa nào é a única relagáo entre atos e há- 
bitos. Há ainda outra relagào, que diz respeito à fungáo do hábito como 
disposiçäo para manifestar novos atos. Nesse caso, o ato é o produto 
ou a manifestaçäo de um hábito. Faz-se necessário explicar qual é a 
diferenga entre atos como causa e atos como manifestagào. Trata-se do 
mesmo ato? Em um sentido estrito, eles näo sáo o mesmo ato, porque 
é impossivel que algo seja ao mesmo tempo causa e efeito da mesma 
coisa. Assim, o ato náo pode eficientemente causar um hábito e ser 
ele mesmo o efeito do hábito que ele causou. Desse modo, a dupla 
relaçäo que o hábito mantém com o ato que o causou e com o ato que 
ele produziu é explicada pela capacidade natural do hábito de inclinar 
ou produzir um ato com o mesmo conteúdo daquele ato que o causou, 
embora diferente em número. 


A relagào entre os hábitos e os atos produzidos por eles é baseada 
na nogäo de inclinaçäo, que vem da concepgäo aristotélica de hábito. 
Em Categorias VII, 8b25-9a19, Aristóteles distingue um hábito de 
uma disposigáo porque o primeiro é mais duradouro, ou seja, um hábito 


7 GUILELMUS DE OCKHAM, Quodlibeta septem I q.18 ad quaest., ed. J. C. WEY (Guil- 
lelmi de Ockham Opera theologica 9), St. Bonaventure, N.Y. 1980, 94.19-20: “Praete- 
rea actus elicitus est qualitas absoluta; igitur habitus. Consequentia patet, quia habitus 
est causa actus". 

$ GUILELMUS DE OCKHAM, Quodlibeta septem II q.18 a.l, ed. WEY (Opera theolo- 
gica 9), St. Bonaventure, N.Y. 1980, 190.26-27: “Aliter accipitur ‘habitus’ stricte pro 
habitu immediate generato ex actu, qui habitus aliter generari non potest". 
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dificilmente muda, ao passo que uma disposiçäo é mais efémera. Se- 
gundo Goddu, “Ockham considera um habitus como sendo algo adqui- 
rido e que dispóe uma pessoa a uma agào inteiramente similar àquelas 
pelas quais o habitus foi adquirido”.? A partir daí, toda qualidade dificil 
de mudar é um habitus.'° 


Afinal, depois de alguém ter frequentemente apreendido uma pro- 
posigào neutra, ele se encontra mais inclinado a apreender e pensar 
sobre essa proposiçäo do que antes. Ele agora possui, portanto, um 
hábito que o inclina para atos de apreensáo. O fato de haver também 
um hábito inclinando alguém aos atos de juízo fica claro a partir da 
declaraçäo de Aristóteles, em Ética a Nicómaco VL3, 11395117; Aris- 
tóteles, ali, afirma a existéncia de vários hábitos de entendimento, de 
conhecimento estrito (ciência), etc." 


O hábito é dotado da capacidade de inclinar a atos semelhantes a si 
mesmo. Contudo, tão importante quanto essa disposição é a natureza 
dessa inclinação, que sempre leva o hábito a gerar atos do mesmo tipo 
do ato original." 


A natureza de um ato mental é determinada pela natureza do objeto 
que o causou, dado que hábitos e atos da mesma espécie tém também 


° Cf. A. GODDU, The physics of William of Ockham, Leiden-Köln 1984, 24. 

10 GUILELMUS DE OCKHAM, Summa logicae 1.55, ed. P. BOEHNER, G. GÁL et S. 
BROWN (Opera philosophica 1), St. Bonaventure, N.Y. 1974, 181.37-41: “Primus mo- 
dus est habitus et dispositio. Et vocatur habitus omnis qualitas de difficili mobilis, sive 
sit spiritualis sive corporalis. Dispositio autem vocatur omnis qualitas de facili mobilis, 
sive sit corporalis sive spiritualis. Et secundum hoc qualitas eiusdem speciei in uno est 
habitus et in alio est dispositio". 

!! GUILELMUS DE OCKHAM, Scriptum in librum primum Sententiarum Ordinatio I 
prol. q.1 a.1, ed. GAL, 17.6-12. “[...] quia aliquis post multas apprehensiones alicuius 
propositionis quae est neutra, magis sentit se inclinatum ad apprehendendum et co- 
gitandum de illa propositione quam prius. Igitur habit habitum inclinantem ad actus 
apprehensivos. Quod autem sit habitus inclinans ad actus iudicativus patet per Philoso- 
phum VI Ethicorum ubi point intellectum et scientiam etc.”. 

12 GUILELMUS DE OCKHAM, Quodlibet II q.18 a.1, ed. WEY, 190.31-40. Cf. GUILELMUS 
DE OCKHAM, Quaestiones in librum tertium Sententiarum Reportatio III q.12 responsio 
auctoris ad a.3, ed. E.F. KELLEY et G.I. ETZKORN (Opera theologica 6), 403.11-16: “[...] 
distincti actus specie causant distinctos habitus specie, quod patet ex hoc quod habitus 
generatus ex istis actibus non inclinat immediate nisi ad consimiles actus et non ad alios; 
et alius habitus generatus ex aliis actibus inclinat ad alios actus; igitur etc.”. 
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objetos da mesma espécie." Assim, atos do mesmo tipo criam hábitos 
da mesma natureza do ato inicial. Isso é o que Pelletier chama de co-es- 
pecificação de hábitos e seus atos. A relação causal entre o ato anterior, 
o hábito e os ato(s) posterior(es) se baseia em seus objetos.'* De acordo 
com o que ela chama de “Principio da Especificaçäo Objeto-Ato-Há- 
bito”, a distinção específica entre atos e hábitos é determinada pela 
espécie de objeto que o ato original apreende.'* É a distinção específica 
entre objetos que determinará a distingáo específica entre os atos e os 
hábitos relacionados com o objeto. Assim, qualquer distinçäo especí- 
fica entre atos resultará em uma distinçäo específica entre hábitos e 
vice-versa.!” Portanto, é impossível que um ato gere um hábito de uma 
espécie diferente. Da mesma forma, um hábito só produzirá atos do 
mesmo tipo daquele ato que o causou. 


IL. 


A nocào de hábito mental desempenha um papel importante na teoria 
epistemológica de Ockham, principalmente na formaçäo dos concei- 
tos.'* Há dois tipos principais de cognição, a saber, a cognição intuitiva 
e a cognicáo abstrativa. Juntas elas perfazem, de acordo com Fuchs, a 
percepçäo ou o que pode ser chamado de teoria ockhamiana da percep- 
cáo. A doutrina do conhecimento intuitivo e abstrativo é apresentada 


B GUILELMUS DE OCKHAM, Quodlibet II q.18 a.2, ed. Wey, 191.60-61: “[...] habitus 
et actus obiectorum eiusdem speciei sunt eiusdem speciei". 

^ Cf. J. PELLETIER, “William Ockham on the Mental Ontology of Scientific Know- 
ledge", in The Ontology, Psychology and Axiology of Habits (Habitus) in Medieval 
Philosophy, ed. N. FAUCHER and M. ROQUES (Historical-Analytical Studies on Nature, 
Mind and Action 7), Cham 2018, 285-99, aqui 290. 

5 A partir do inglés “Principle of Object-Act-Habit Specification” (POAHS). 

16 PELLETIER, “William Ockham on the Mental Ontology of Scientific Knowledge", 290. 

17 GUILELMUS DE OCKHAM, Quodlibet II q.18 a.2 ad instantiam, ed. WEv, 190-91.75- 
79: “Ideo dico quod semper tanta est distinctio actuum quanta habituum et econverso; 
et ideo si diversorum obiectorum specie sint diversi actus specie, sequitur quod erunt 
diversi habitus specie. Et si habitus aliquorum obiectorum sint eiusdem speciei, et ac- 
tus erunt". 

18 Sobre os conceitos no pensamento de Ockham, cf. C. PANACCIO, Ockham on 
Concepts (Ashgate Studies in Medieval Philosophy), Aldershot 2004; IDEM, Qu 'est-ce 
qu'un concept, Paris 2011. 

? FUCHS, The Psychology of Habit According to William Ockham, 18. 
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por ocasião da distinção entre dois atos intelectivos, o ato de apreensão 
e o de juizo. 
O [ato] apreensivo [...] se relaciona com tudo o que pode ser o termo 
de um ato da poténcia intelectiva, seja ele algo complexo ou incom- 
plexo [...]. O outro ato pode ser chamado de judicativo, pelo qual o 
intelecto náo só apreende o seu objeto, mas também dá a ele o seu 
assentimento ou o seu dissentimento. E esse ato somente diz respeito 
a uma proposição [complexum].? 


O ato apreensivo diz respeito ao conhecimento náo-complexo, isto é, 
ao conhecimento dos termos de uma proposiçäo. Esse conhecimento 
pode se dar de dois modos distintos, a saber, intuitivamente e abstra- 
tamente: “Em relaçäo a esse artigo, digo, portanto, que, em relaçäo ao 
incomplexo, pode haver um duplo conhecimento, um dos quais pode 
ser chamado de abstrativo, e o outro de intuitivo”.?! Esse duplo conhe- 
cimento é o conhecimento de um mesmo objeto apreendido de duas 
maneiras diferentes. Um desses conhecimentos diz respeito á represen- 
tacäo conceitual dos objetos, e o outro à origem de seu engendramento. 


O processo de formagáo dos conceitos tem o objeto singular como 
ponto de partida. Tal objeto € a causa das intuigöes sensiveis, que, por 
sua vez, dão origem a uma cognição intuitiva (notitia intuitiva) acerca 
do objeto percebido. Notitiae intuitivae sào atos apreensivos que carre- 
gam fatos contingentes sobre o objeto percebido e servem como base 
para assentimentos de existéncia acerca dele. 


O conhecimento intuitivo de uma coisa é aquele em virtude do qual 
podemos saber se ela existe ou não, de modo que, se a coisa existe, 
imediatamente o intelecto julga que ela existe e sabe com evidéncia 
que ela existe, a menos que ele seja impedido pela imperfeiçäo desse 
conhecimento.” 


20 GUILELMUS DE OCKHAM, Scriptum in librum primum Sententiarum Ordinatio I prol. 
q.1 a.l, ed. GAL, 16.6-15: “Est igitur prima distinctio ista quod inter actus intellectus 
sunt duo actus quorum unus est apprehensivus, et est respectu cuiuslibet quod potest 
terminare actum potentiae intellectivae, sive sit complexum sive incomplexum [...]. 
Alius actus potest dici iudicativus, quo intellectus non tantum apprehendit obiectum sed 
etiam illi assentit vel dissentit. Et iste actus est tantum respectu complexi [...]". 

?! GUILELMUS DE OCKHAM, Scriptum in librum primum Sententiarum Ordinatio I 
prol. q.1 declaratio primi articuli, ed. GAL, 30.6-8: “Dico igitur quantum ad istum arti- 
culum quod respectu incomplexi potest esse duplex notitia, quarum una potest vocari 
abstractiva et alia intuitiva". 


? GUILELMUS DE OCKHAM, Scriptum in librum primum Sententiarum Ordinatio 1 
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Em outras palavras, o conhecimento intuitivo é aquele pelo qual 
podemos afirmar que algo existe se a coisa existe, e que ela náo existe 
se esse for o caso.” A partir do conhecimento intuitivo é formado ime- 
diatamente o conhecimento abstrativo: *O conhecimento abstrativo é 
entendido, em um segundo sentido, como aquele que abstrai da exis- 
téncia e da não existência e de outras condições que, contingentemente, 
pertencem á ou sáo predicadas da coisa”. O conhecimento abstrativo 
nos permite conhecer as coisas como objetos de conhecimento, mas 
náo nos permite afirmar se elas existem ou náo, porque náo traz con- 
sigo fatos contingentes sobre o objeto, como no caso do ato cognitivo 
intuitivo. De si mesma, a cognicáo abstrativa náo permite que o inte- 
lecto faça um julgamento da existência ou não existência do objeto.” 


III. 


Uma das premissas básicas do sistema de Ockham é que a cogniçäo 
abstrativa sempre pressupõe atos de cognição intuitiva.” Entretanto, 


prol. q.1 declaratio primi articuli, ed. GAL, 31.10-13: “[...] quia notitia intuitiva rei est 
talis notitia virtute cuius potest sciri utrum res sit vel non, ita quod si res sit, statim in- 
tellectus iudicat eam esse et evidenter cognoscit eam esse, nisi forte impediatur propter 
imperfectionem illius notitiae". 

? Encontra-se na literatura secundária uma ampla discussáo sobre o conhecimento 
intuitivo dos náo-existentes, tema esse que náo será tocado neste estudo. Cf. P. Bo- 
EHNER, “The notitia intuitiva of Non-Existents According to William Ockham", in 7ra- 
ditio 1 (1943), 223-75; E. KARGER, “Ockham’s Misunderstood Theory of Intuitive and 
Abstractive Cognition", in The Cambridge Companion to Ockham, ed. P. V. SPADE, 
Cambridge 1999, 204-26, aqui 213; E. PERINI, “Existe uma resposta ockhamiana (ou 
nào ockhamiana) ao ceticismo?", in Cadernos de História da Filosofia e da Ciéncia, 
15:2 (2005), 435-56. 

? GUILELMUS DE OCKHAM, Scriptum in librum Sententiarum Ordinatio 1 prol. q.1 
declaratio primi articuli, ed. GAL, 31.12-15: “Aliter accipitur cognitio abstractiva se- 
cundum quod abstrahit ab existentia et non exsistentia et ab aliis condicionibus quae 
contingenter accidunt rei vel praedicantur de re". 

25 GUILELMUS DE OCKHAM, Scriptum in librum Sententiarum Ordinatio I prol. q.1 de- 
claratio primi articuli, ed. GAL, 32.2-9: “Notitia autem abstractiva est illa virtute cuius 
de re contingente non potest sciri evidenter utrum sit vel no sit. Et per istum modum 
notitia abstractiva abstrahit ab exsistentia et non exsistentia, quia nec per ipsam potest 
evidenter sciri de re exsistente quod exsistit, nec de non exsistente quod non exsistit, 
per oppositum ad notitiam intuitivam". 

26 GUILELMUS DE OCKHAM, Scriptum in librum primum Sententiarum Ordinatio I 
d.3 q.5, ed. S. BRowN (Opera theologica 2), St. Bonaventre, N.Y. 1970, 483.13-14: 
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em sua explicaçäo da formaçäo do hábito náo há relaçäo causal direta 
entre atos de cogniçäo intuitiva e hábitos. Que o conhecimento intui- 
tivo produz hábitos de conhecimento abstrativo seria uma explicaçäo 
que náo exigiria nenhum fator intermediário entre a intuigáo perceptiva 
e a formagáo de hábitos. Mas a característica mais distintiva da teoria 
dos hábitos é a dupla causalidade entre atos e hábitos. A fim de man- 
ter a coerência da cognição intuitiva e da teoria dos hábitos, Ockham 
deve ou renunciar à causalidade do ato mental como determinante na 
formagào do hábito, ou ao conhecimento intuitivo como fonte do co- 
nhecimento habitual. Ao invés disso, ele postula a prima abstractiva. 


A “primeira abstração” (prima abstractiva) ocorre simultaneamen- 
te ao ato cognitivo intuitivo. E esse ato abstrativo inicial é capaz de 
produzir hábitos abstrativos.” O ato intuitivo compete como uma causa 
parcial da primeira abstraçäo, que é postulada como um fator teórico 
necessário para a explicaçäo da conexáo causal entre cogniçäo intuitiva 
e hábitos cognitivos. Embora nem todo ato intuitivo seja suficiente para 
estabelecer um hábito, aquele que causa o primeiro hábito é a prima 
abstractiva. Após o primeiro ato abstrativo, o hábito é possível, e uma 
vez que ele foi formado o ato intuitivo náo é mais necessário. 


O ato cognitivo abstrativo é ele mesmo um conceito geral que re- 
presenta múltiplos singulares semelhantes.” Trata-se de uma cognição 


“Dictum est prius quod omne singulare praecedit, et quod omnis notitia rei abstractiva 
praesupponit notitiam intuitivam”. 

27 GUILELMUS DE OCKHAM, Quaestiones in librum secundum Sententiarum Reporta- 
tio II q.14 [De notitia abstractiva quae simul stat cum intuitiva], ed. G. GAL et R. Woop 
(Guillelmi de Ockham Opera philosophica 5), St. Bonaventure, N.Y. 1981, 333.6-12: 
“Circa notitiam primam abstractivam, quae simul stat cum intuitiva, est advertendum 
quod illa notitia causetur ab intuitiva notitia et intellecto et corpore, quodcumque sit 
illud, tamquam a causis partialibus, et non ab obiecto, licet contrarium prius dicatur. 
Cuius ratio est quia stante cognitione intuitiva et obiecto toto corrupto adhuc stat illa 
abstractiva. Ergo non requiritur objectum necessario ad eius causationem”. 

?* Ockham explica a cognição abstrativa, na qual um objeto é conhecido de for- 
ma confusa, através da nogào de similitude; cf. GUILELMUS DE OCKHAM, Quaestiones 
in librum secundum Sententiarum Reportatio II qq.12-13 dubia circa responsionem, 
ed. GAL et Woop, 281-82.25-09: “[...] quia quando aliqua sunt simillima, quidquid 
est similitudo unius et alterius. Exemplum: si accipiantur multae albedines in eodem 
gradu, quidquid est símile uni et alteri. Sed intellectio est similitudo obiecti, et per 
hoc intellectus intelligit per quod assimilatur obiecto. [...]. Si igitur accipiantur multa 
individua simillima, — puta multi angeli in eadem specie vel animae intellectivae —, qua 
ratione intellectio per quam intelligo unum est similitudo unius, et ommnium aliorum 
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confusa que náo distingue um singular mais do que outro: “Ter uma 
intelecgáo confusa de um ser humano nada mais é do que ter uma cog- 
nicào pela qual um ser humano náo é mais conhecido do que outro e, 
no entanto, por essa cognigäo um ser humano é mais intelectualmente 
conhecido do que um asno.” Tanto o ato de cognição intuitiva quanto 
a ato de cognição abstrativa são conceitos. Os primeiros são os chama- 
dos conceitos singulares que representam um único objeto apreendido, 
enquanto os últimos sáo os conceitos gerais que representam confusa- 
mente vários objetos semelhantes. Karger sintetiza da seguinte maneira 
a diferença entre os conceitos singulares e os gerais: 

Os atos de intelecçäo intuitiva e os atos de intelecçäo abstrativa säo 

ambos atos simples de intelecçäo, ambos formaráo conceitos. Os pri- 

meiros, sendo atos de apreensäo de uma coisa e somente uma, forma- 


ráo conceitos singulares, e os segundos, sendo atos de apreensäo de 
uma multitude de coisas, formarão conceitos gerais.?? 


Os conceitos de cogniçäo abstrativa sào gerais e, portanto, nào säo ex- 
clusivos de um ünico objeto. Nenhum ato abstrativo é capaz de signifi- 
car ou representar um objeto individual singular. Ele representa igual- 
mente todos os indivíduos que sáo semelhantes uns aos outros. 


O conceito comeca sempre a partir da ideia mais geral. Para alcan- 
car a definiçäo de “homem” (homo), por exemplo, é preciso original- 
mente ter um ato cognitivo a partir do reconhecimento dos sentidos, 
seguido de um ato intuitivo de cogniçäo intelectual. O conceito geral 
formado é que “homem” é algo, um ser. Dessa percepçäo de um ser 
humano resulta o conceito geral comum a todos os homens. Se de- 
pois disso alguém observar outros animais, em sua mente se forma um 
conceito comum para todos os animais, incluindo “animal racional". 
Quando o intelecto, então, compara as duas noções em relação a “ho- 


simillimorum, ex quo sunt simillima". A interpretaçäo da similitude é defendida in C. 
PANACCIO, Ockham on Concepts (Ashgate Studies in Medieval Philosophy), Aldershot 
2004, 119-25. Para uma crítica à intepretação de Panaccio, cf. P. KING, “Le rôle des 
concepts selon Ockham", in Journal philosophiques 32:2 (2005), 435-47. 

? GUILELMUS DE OCKHAM, Expositio in librum Perihermeneias Aristotelis I prooem. 
Sectio 6, ed. G. GÁL (Opera philosophica 2), St. Bonaventure, N.Y. 1978, 355.90-93: 
*Habere intellectionem hominis confusam non est aliud quam habere unam cognitio- 
nem qua non magis intelligitur unus homo quam alius, et tamen quod tali cognitione 
magis cognoscitur sive intelligitur homo quam asinus". 

30 E, KARGER, “Théories de la pensée, de ses objets e son discours chez Guillaume 
Ockham", in Dialogue 33:3 (1994), 437-56, aqui 447. 
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mem", ele imediatamente forma a proposição “o ser humano é animal 
e racional". Esse processo de gerar conceitos é um processo natural de 
integração de hábitos realizado pelo intelecto.?! 


Conclusáo 


A forte ligaçäo causal entre objeto, ato e hábito é o que sustenta a inten- 
cionalidade entre conceitos e objetos na teoria cognitiva de Ockham. 
Isso é particularmente importante com relaçäo ao processo de forma- 
cáo do conceito, pois a relacäo intencional que o objeto tem com o 
ato mental, ou seja, com o conceito, é o que permite afirmar que os 
conceitos formados a partir de uma apreensäo intuitiva sáo verdadei- 
ramente sobre os objetos que eles representam. Uma vez que os atos 
e os hábitos sào especificados com base no objeto apreendido, os seus 
efeitos sáo também especificados em correspondéncia a isso. Empi- 
ricamente, podemos dizer que as habilidades específicas adquiridas 
durante o processo de aprendizagem de uma língua só produziráo a 
habilidade naquela língua específica, mas nunca melhoraräo a capaci- 
dade de pedalar, por exemplo. Nesse sentido, ao definir hábitos como 
disposicöes Ockham estava definindo, ao mesmo tempo, o modo de 
açäo ou de atualizaçäo de hábitos, ou seja, a inclinaçäo para um hábito 
ou uma acào semelhante, bem como definindo a relaçäo causal entre 
atos, hábitos e seus objetos. 


A principal motivacäo filosófica de Ockham é evitar a postulaçäo 
de entidades metafísicas desnecessárias no processo cognitivo. O ob- 
jetivo é que apenas o sujeito cognoscente e o objeto sejam postula- 
dos, sem nenhum recurso às species para o conhecimento conceitual. 
Assim, quando ele reduziu a sua ontologia mental a atos mentais e 
habitus, fazendo do próprio ato um conceito, ele chegou a uma coe- 
réncia entre a sua epistemologia e o seu compromisso ontológico com 


31 GUILELMUS DE OCKHAM, Summa logicae III c.29, ed. BOEHNER, GAL et BROWN 
557.14-25: "Sed iste est processus: quod primo homo cognoscitur aliquo sensu parti- 
cular, deinde homo cognoscitur ab intellectu. Quo cognito, habetur notitia generalis et 
communis omni homini [...]. Quo existente in intellectu, statim intellectus scit quod 
homo est aliquo sine discursu. Deinde apprehenso aliquo animali, alio ab homine, vel 
aliis animalibus elicitur una notitia generalis, et ista notitia generalis est communis 
omni animali [...]. Quo existente in anima potest intellectus componere istum concep- 
tum eum conceptum priori. Quibus compositis ad invicem, mediante hoc verbo est, 
statim intellectus assenti illi complexo sine omni syllogismo". 
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singulares táo-somente. Afinal, no conhecimento conceitual estáo en- 
volvidos basicamente quatro elementos: no mundo exterior, o sujeito 
cognoscente e o objeto; no mental, atos intelectuais e habitus. A nossa 
apresentacäo da doutrina do conhecimento intuitivo e do conhecimento 
abstrativo evidenciou o papel do habitus na formagáo e na consolida- 
cáo do conhecimento conceitual. 
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Part II - Human World and Natural World 


3. The Senses, the Imagination, and the Arts 


ARENQUES FRESCOS OU O MEU ÚLTIMO DESEJO 


CARLOS ARTHUR RIBEIRO DO NASCIMENTO 


Iguns episódios do final da vida de Tomás de Aquino sáo bem 

conhecidos e quase sempre mencionados em suas biografias. Uma 
parte de tais episódios se deu durante a sua última viagem com destino 
à cidade de Liáo, na Franca, para participar do XIV Concilio Geral 
(II Concílio de Liáo), convocado pelo Papa Gregório X para maio de 
1274.! Um desses, o seu desejo de comer arenques frescos, poderia ter 
um relevo maior do que a sua simples aparéncia e seria revelador da 
mais profunda aspiraçäo de Tomás. 


Tomás partiu de Nápoles no comeco de 1274, acompanhado de seu 
secretário Reginaldo de Piperno e de Tiago de Salerno, encarregado de 
suas necessidades pessoais. Já náo se encontrava bem; tanto assim que 
um repouso no castelo de Sáo Severino, perto de Salerno, residéncia 
de inverno de sua irmà Teodora, tinha-lhe sido imposto. Depois desse 
repouso, voltou a Nápoles e partiu para Li&o. Percorrida parte do ca- 
minho, a comitiva decidiu fazer uma parada em Maenza, um pouco ao 
norte de Terracina. Ali, Tomás foi recebido por sua sobrinha Francisca, 
casada com o conde Anibaldo de Ceccano. O seu estado de saüde piora 
e o doente se mostra completamente inapetente. Transcrevamos o que 
diz Guillherme Tocco:? 

Enfermo, desviou-se para o castelo de Maenza, que era da Senhora 

Francisca, sua sobrinha, onde perdeu totalmente o apetite, de modo 

que náo podia provar nenhum alimento. Perguntado pelo médico, 

mestre Joäo de Guido de Piperno, se apeteceria algum alimento, disse 


que nào era capaz de provar nenhum alimento senäo arenques que 
tinha comido em Paris;[?] o médico ficou preocupado sobre como 


LA. WALTZ, "Le dernier voyage de saint Thomas d’Aquin”, in Nova et vetera 36 
(1961), 289-97. 

? GUILELMUS DE Tocco, “Hystoria beati Thome de Aquino", $57, in S. Thomae 
Aquinatis vitae fontes praecipuae, ed. A. FERRUA, Alba 1968, 104-5. 

? Ao pé da letra “na Franca”, isto é, na Ilha de Franca, a regiáo de Paris. BERNARDUS 
Homo — Natura — Mundus: Human Beings and Their Relationships 


Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 415-426 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121796 
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poderia prestar ajuda a um täo grande doutor, enfermo, pois näo po- 
deria encontrar tais peixes. Saindo para o pátio do castelo, encontrou 
alguém que trazia de Terracina uma carga de sardinhas frescas. Tendo 
feito pô-la no chäo para verificar se outros peixes estavam mistura- 
dos com as sardinhas, encontrou um cesto de arenques frescos. Do 
que o médico ficou admirado, porque jamais tais peixes tinham sido 
vistos naquelas partes e porque o transportador dos peixes frequen- 
temente trazia as sardinhas que tinha comprado. Com alegria, man- 
dou levar os referidos peixes ao Mestre, acreditando que ele ficaria 
satisfeito com o alimento desejado, providenciado para ele, graças a 
Deus. Mas, o doutor pressentindo mais do que os outros, a altitude 
da divina deliberaçäo e consciente disto, advertindo que se tratava 
de um grande milagre, concedido a seu apetite pela bondade divina, 
renunciando comer dos peixes concedidos, disse ao médico: Mestre, 
é melhor que me entregue à divina providéncia do que ouse comer 
destes peixes concedidos pelo poder de Deus e de que tive desejo 
com tanta vontade. O milagre sobre tais peixes ficou conhecido em 
toda a regiáo porque muitos comeram e porque o supracitado médico 
o contou a muitos que ainda permanecem vivos. 


Oh, admirável prova da bondade divina, que quis atender até mesmo 
O apetite de seu devoto, em sinal de que este nunca concedera a seu 
apetite o que se oporia à razáo! Oh, admirável gratidäo do beneficio 
divino no supracitado doutor que ao merecer da benevoléncia divina 
experimentar o saciamento de seu desejo, renunciou o desejado, se- 
gundo o exemplo de Davi, que renunciou provar da água desejada, 


que a lealdade dos trés mais fortes obteve por milagre de Deus!* 


Um monge da Abadia de Fossa Nova, distante cerca de 10 quilóme- 
tros de Maenza, Pedro de Monte de Sáo Joáo, atestou no processo de 
canonizaçäo de Tomás, em Nápoles, que estava presente e comeu dos 
arenques e que Tomás também comeu, bem como os acompanhantes 
deste e os outros religiosos e seculares, inclusive a condessa Francis- 
ca. Pedro se lembrava também do nome do peixeiro (Bordonário) e 
testificou que se tratavam de arenques mesmo, pois ele tinha visto na 
cúria papal de Viterbo arenques salgados e os que foram servidos eram 


GUIDONIS, “Legenda sancti Thomae Aquinatis”, $108, in S. Thomae Aquinatis vitae 
fontes praecipuae, ed. A. FERRUA, Alba 1968, 172, diz: “Talvez comesse, se houvesse, 
mas nestas partes náo há arenques, como sáo servidos em Paris”. 


4 Cf. 2 Sm. 23, 13-17. No processo de canonização de Tomás, teria havido quem 
julgasse que os milagres obtidos por sua intercessáo náo eram suficientemente nume- 
rosos. Entáo o Papa Joäo XXII teria dito “que ele fez tantos milagres quantos artigos 
escrevera”. Cf. a respeito P. MANDONNET, “La canonisation de S. Thomas d' Aquin", in 
Mélanges thomistes (Bibliothèque thomiste 3), Paris 1934, 38-39. 
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semelhantes. Reginaldo, de acordo com Pedro, tinha também visto e 
comido arenques frescos, além dos Alpes, e testificou que se tratava de 
arenques. Enfim, Pedro disse que esses foram preparados ensopados e 
assados (elissas in brodio et etiam assatas).° 


Várias testemunhas do processo de canonizaçäo em Nápoles men- 
cionaram, entre as características de Tomás, a sua sobriedade: nunca 
pedia pratos especiais, ficando contente com o que lhe era servido; co- 
mia sempre no refeitório comum e uma só vez por dia.° Assim, esse 
ültimo desejo de Tomás representaria algo de pouquíssimo comum ou 
de inexistente em seu comportamento costumeiro. 


Por outro lado, os arenques e o bacalhau eram os peixes mais con- 
sumidos no século 13, sem esquecer as sardinhas, o atum e as enguias." 
Podiam ser consumidos frescos na Europa atlántica e salgados ou de- 
fumados no interior da Europa e nos países do Mediterráneo. A pesca 
de arenques e bacalhau movimentava um setor importante da econo- 
mia nos séculos 13 e 14. Além da alimentagào, o bacalhau e o arenque 
contribuiam para a produçäo de óleo na Europa do Norte, onde o óleo 
de oliva era substituído pelo óleo de fígado de bacalhau ou de tubaräo, 
sendo também obtido a partir das sobras dos pesqueiros de arenque. 
Ingleses, gauleses e belgas vendiam o produto da pesca em mercados 
ou portos. O mais famoso desses foi o de Great Yarmouth, no leste 
da Inglaterra. O consumo de bacalhau e arenques era tào grande que 
restaram apreciáveis depósitos de ossos dos mesmos, por exemplo, na 
beira-mar do sul da Suécia. 


No entanto, a fome sempre assolou a Idade Média. A necessidade 
de tudo produzir, mesmo em condicöes desfavoraveis de clima e de 
terra, o caráter pouco desenvolvido das técnicas agrícolas, a base da 


* Cf. “Processus canonizationis sancti Thomae Aquinatis", $147, L, in S. Thomae 
Aquinatis vitae fontes praecipuae, ed. FERRUA, 274-76. 

€ Cf. por exemplo, “Processus canonizationis sancti Thomae Aquinatis", $147, L, 
in S. Thomae Aquinatis vitae fontes praecipuae, ed. FERRUA, 303-04, o testemunho de 
Joào Blásio, embora o seu testemunho comporte, sob outros aspectos, detalhes talvez 
um pouco fantasistas. Outros testemunhos: Tiago de Caiatia (260), Pedro de Santa 
Felice (264), Conrado de Suessa (268), Guilherme de Tocco (287), Leonardo de Gaieta 
(311), Joào de Gaieta (335), Joäo de Buiano (336), Pedro de Caputio (340), Martinho 
de Apicio (343). 

7 J. LEPIKSAAK, “Fisheries, Marine”, in Dictionary of the Middle Ages, ed. J.R. 
STRAYER, New York, vol. V, 66-73. 
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alimentaçäo apenas de cereais (trigo, centeio, cevada), a precariedade 
das estradas e dos meios de transporte, as más condiçôes de estocagem 
e as variações do clima (secas ou chuvas excessivas) estavam entre 
os fatores que faziam da fome e da má nutriçäo ameaças frequentes 
ou até mesmo permanentes. A presença da fome é testemunhada por 
frequentes milagres alimentares atribuídos aos santos (Bento, Tiago, 
Domingos, etc.). A literatura está cheia de episódios que dizem respeito 
à comida. As aventuras do Raposo do Roman de Renard são frequen- 
temente furto de comida. Por exemplo, o sétimo episódio do primeiro 
livro fala de “Como Raposo encontrou vendedores de peixe e de como 
ele obteve a sua parte dos arenques e das enguias”.* A terra da felicida- 
de, o País da Cocanha, é uma terra de abundância dos melhores manja- 
res; ninguém precisa trabalhar e pode se dedicar a grandes comilanças 
e bebedeiras.” 


Um paralelo bíblico podia ser encontrado em episódios como o 
maná (Éx. 16, 4) e a multiplicação dos pães, pelo profeta Eliseu (2 
Rs. 4, 42-44) e pelo próprio Jesus (Mc. 6, 32-44; Jo. 6, 1-15). A época 
messiânica é representada por um grande banquete (Is. 25, 6; Mt. 8, 
11). Jesus proclama a chegada dessa ao deixar de lado os interditos de 
comensalidade do judaísmo contemporâneo; todos, sobretudo os des- 
classificados, como os cobradores de impostos e as prostitutas, são cha- 
mados a participar do banquete do reino (Lc. 15, 1-2; Mt. 9, 10-13).!° 


Assim, a plenitude da humanidade, no seu encontro final com 
Aquele de quem ela proveio, é simbolizada pela alegria da convivência 
em um banquete em que se degustam manjares excepcionais e vinhos 
preciosos. Não seria fora de propósito lembrar, aqui, pelo menos dois 
filmes: 4 festa de Babete e o brasileiro Estômago. 


8 Cf. Le roman de renard, texte de P. PARIS, éd. J. HAUMONT, Paris 1966, 57. Cf. 
C. LE CORNEC, “Les envies de poisson dans la littérature médiévale”, in Questes 12 
(2007), 1-13 (publicação eletrônica). 

2 Sobre tudo isso, cf. J. LE Gorr, À civilização do Ocidente Medieval, vol. 1, Lisboa 
1995, 280-97. Sobre a cocanha, cf. H. FRANCO JR., As utopias medievais, São Paulo 
1992, 23-52. 

10 No milagre de Caná (Jo. 2.6), de acordo com uma nota da Bíblia de Jerusalém, 
São Paulo 1981, segundo a qual a medida (metretes em grego, bath em hebraico) equi- 
vale a 40 litros e tendo em conta que havia 6 talhas com 2 ou 3 medidas, Jesus trans- 
formou em vinho de 480 a 720 litros de água, quantidade verdadeiramente messiânica, 
sem falar que o vinho era de excelente qualidade. 
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Tomás de Aquino fala do prazer em geral, cuja forma mais refinada 
é a alegria, como algo que supera a sucessáo e o tempo — ele é totum 
simul (completamente simultáneo), como a eternidade, assim definida 
por Boécio: “a posse total, simultánea e perfeita da vida sem fim”.!! Em 
Suma de teologia lallae q.31 a.1, diz-se na justificaçäo da definiçäo do 
prazer: 

Pelo fato de que é dito “totalmente simultáneo” mostra que sua cons- 

tituigáo náo deve ser tomada na medida que está se constituindo, mas 

na medida em que está constituído, como que no término do movi- 

mento; com efeito, o prazer nào é uma génese, como Platäo susten- 

tou [Aristóteles, Etica a Nicómaco VH.12, 1153a13; Platão, Filebo 


53C], mas antes consiste no ser acabado, como diz na Ética VII [12, 
1153a12].? 


O artigo segundo desta mesma questäo pergunta explicitamente "Se o 
prazer está no tempo", e a resposta final é que 
Compete dizer que o prazer, de acordo consigo mesmo, não está no 
tempo; com efeito, o prazer é o gozo do bem já alcançado, que é como 
que o término do movimento. Mas, se este bem alcançado está sub- 
metido à mudanga, o prazer estará por concomitáncia no tempo. Se, 
porém, for completamente imutável, o prazer nào estará no tempo, 


nem por si, nem por concomitáncia.'* 


O artigo terceiro pergunta se o prazer se distingue da alegria. Tomás 
parte da afirmagáo de Avicena, no seu tratado Sobre a alma |p.IV c.5, 
21ra], de que a alegria é uma espécie de prazer. Relembra, entáo, o que 
estabeleceu na Suma de teologia lallae q.30 a.3, isto é, que há desejos 
naturais e náo-naturais; esses últimos acompanham a razäo. Dai deriva 
que há também prazeres naturais e n&o-naturais, que sáo com a razáo. 
Tem em conta também que Joao Damasceno [Fé ortodoxa II c.13] e 
Gregório de Nissa [Nemésio de Emesa, Sobre a natureza do homem 
c.18] falam de prazeres corporais e animais, o que dá no mesmo: 


De todo modo, deleitamo-nos naquilo que desejamos naturalmen- 
te, ao alcançä-lo, e também naquilo que desejamos de acordo com 


H TOMÁS DE AQUINO, Suma teológica I q.10 a.1, ed. C.-J. P. OLIVEIRA, trad. A. VAN- 
NUCHI, Sáo Paulo 2009, vol. I, 234-36. A definigáo boeciana é mencionada por Tomás 
in ibid., 234. 

12 TOMAS DE AQUINO, Suma teológica lallae q.31 a.1 resp., ed. C.-J.P. OLIVEIRA, trad. 
A. VANNUCCHI , Sáo Paulo 2009, vol. III, 379 (tradugäo do autor). 

B TOMÁS DE AQUINO, Suma teológica Tallae q.31 a.2 resp., ed. OLIVEIRA, trad. VAN- 
NUCHI, 381 (tradugäo do autor). 


420 Carlos Arthur Ribeiro do Nascimento 


a razáo. Mas o nome de alegria náo tem lugar senáo no prazer que 
acompanha a razáo. Daí náo atribuirmos alegria aos animais brutos, 
mas apenas o nome de prazer. Assim, tudo o que desejamos de acordo 
com a natureza podemos também desejar com prazer da razáo; mas 
náo o inverso. Daí, a respeito de tudo de que há prazer, pode também 
haver alegria nos que tém a razáo, embora alguém sinta algum prazer 
de acordo com o corpo, sobre o qual náo se alegra de acordo com a 
razáo. De acordo com isso, é patente que o prazer é mais amplo que 
a alegria." 


A resposta ao terceiro argumento inicial explica os diferentes nomes 
pertinentes ao prazer. Todos foram dados a partir dos efeitos do “prazer” 
(delectatio). ‘Jovialidade’ (laetitia) foi dado a partir da dilatação do 
coração, como se fosse dito “largura” (latitia), “exultagáo” (exultatio) 
se diz a partir dos sinais exteriores do prazer interior, que aparecem 
exteriormente na medida em que a alegria interior salta para o exterior; 
*encanto' (jucunditas) se diz a partir de certos sinais ou efeitos espe- 
ciais da jovialidade. Todos esses nomes parecem ter pertinéncia com a 
alegria, pois nào os usamos senáo nas naturezas racionais. 


Entre os prazeres, aquele que nos daria melhor um prelúdio do que 
será a beatitude eterna na visäo de Deus seria o gosto. É no Comen- 
tário aos Salmos! que Tomás póe em relevo o prazer do sabor ao se 
experimentar uma comida ou uma bebida, como uma experiência!” que 
possibilita um antegozo da felicidade eterna. Comentando o Salmo 10, 
verso 16, ele diz: 


A docura no que é espiritual é dita em sentido figurado. Com efeito, 
como a docura corporal agrada o gosto carnal, o que agrada interior- 
mente o espírito [mens] é também denominado doçura. Ora, acontece 
às vezes que o gosto carnal que nao está bem disposto se compraza 
em um sabor corrompido e, entäo, ele se compraz falsamente; desta 
sorte, a afeição humana, quando ela não esta bem ordenada, se com- 
praz em uma coisa que nao é verdadeiramente agradável. Mas, se 
ela está bem disposta, ela se compraz no bem verdadeiro, a saber, o 
divino. Assim, a bondade substancial de Deus é denominada doçura 


14 TOMÁS DE AQUINO, Suma teológica lallae q.31 a.3 resp., ed. OLIVEIRA, trad. VAN- 
NUCCHI, 382-83. 

5 Referéncias mais adiante. 

16 J-P, TORRELL, Saint Thomas d'Aquin — Maitre spirituel, Paris-Fribourg 1996, 123- 
32. Cf. F. ELIZONDO, “Conocer por experiencia, un estudio de sus modos y valoración 


en la Summa Theologica de Tomás de Aquino", in Revista Española de Teologia 54 
(1992), 5-50; 189-229. 
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de Deus — Sb 16, 21 “tua substáncia e tua doçura, que tu tens por teus 


filhos, tu a mostravas”.!” 


De maneira mais eloquente, pondo em jogo o contraste entre a visáo e 
o gosto, o comentário ao Salmo 33.9 acrescenta: 


Com efeito, exorta-se primeiro à experiéncia. Em seguida, o salmo 
indica o efeito da experiéncia: e vede que. Ele diz, pois, provai e 
vede. A experiéncia a respeito de uma coisa é feita pelo sentido, mas 
de uma maneira a respeito de uma coisa presente, e de uma outra a 
respeito da ausente. Já que, a respeito da coisa ausente, a experiéncia 
é feita pela vista, pelo olfato e pelo ouvido; a respeito da coisa presen- 
te, a experiéncia é feita pelo tato e pelo gosto; pelo tato, a respeito da 
coisa exterior presente, pelo gosto, a respeito da coisa interior. Ora, 
Deus náo está longe de nós, mas em nós: Jeremias 14, 9 o “Tu estás 
em nós Senhor”. É por isso que a experiéncia da bondade divina é de- 
nominada gustagäo: / Pedro 2, 3 “Se, porém, vos experimentais como 
Ele é agradável etc.”; Provérbios, último capítulo: “Ele experimentou 
e viu, porque sua relacáo é boa”. Ele indica, portanto, dois efeitos 
da experiéncia: um é a certeza do intelecto, e o outro a segurança da 
afeigáo. Quanto ao primeiro, ele diz “e vede”, pois, no que é corporal, 
primeiramente se vé e depois se prova, mas nas coisas espirituais, 
primeiramente se prova e depois se vé, pois quem quer que náo prove, 
náo vé. Por isso, ele diz primeiramente provai e depois vede. Quanto 
ao segundo, ele diz “pois agradável é o Senhor”. Sabedoria 12, 1 
[Vulgata]: “Oh, como é bom e agradável Senhor, o teu espirito em 
nos. Salmo 30, 20: “Como é grande a multidáo de tuas doguras”; de- 
pois: “Bem-aventurado o homem que nele espera”; Isaías, 30, 18b: 


“Bem-aventurados todos os que o aguardam”.!* 


Os dois últimos textos nos permitem adivinhar um pouco o tempera- 
mento ou a índole de Tomás. Homem de grande contemplaçäo, todo 
voltado para Deus, mas bem fincado neste mundo feito de matéria e 
de necessidades humanas, do qual ascendemos sobretudo pela afeigáo 
(em sua forma cristá, isto é, o ágape — caridade) e pelo recurso a uma 
linguagem, antes sugestiva do que friamente conceitual. 


17 THOMAS DE AQUINO, In Psalmos Davidis 10 (Opera omnia 14), Parma 1863. 


18 THOMAS DE AQUINO, In Psalmos Davidis 10 (Opera omnia 14), Parma 1863. No 
Sermão da Montanha (Mt. 5, 13-16), diz-se que os discípulos são “sal da terra” (gosto) 
e “luz do mundo” (vista). Devo essa lembrança ao Frei Márcio Couto O.P., Homilia 
proferida em 30.08.2015, celebração de São Domingos, padroeiro da paróquia de São 
Domingos em São Paulo, Perdizes. 

12 Cf. M. HUBERT, “L’humour de saint Thomas d' Aquin en face de la scolastique”, in 
1274, Année charnière — Mutations et continuités, ed. M. HUBERT, Paris 1997, 725-39. 
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Se Tomás tivesse tido poderes premonitórios e pudesse ter sabido como 
se tornaria um pomo de discórdia entre dominicanos, franciscanos e 
muitos outros, ele poderia ter cantado para Reginaldo o samba de Noel 
Rosa, Último desejo. Algumas modificações na letra seriam necessá- 
rias: 


Nossa amizade que eu não esqueço, 
E que teve o seu começo, 
Durante uma longa lição. 

Morre hoje sem cadeira, 

Sem pena e sem carteira, 

Sem tinta, sem mata-borrão. 
Perto de você me calo, 

Tudo penso e nada falo, 

Tenho medo de chorar. 

Nunca mais quero o seu manejo, 
Mas meu último desejo, 

Você não pode negar. 

Se alguma pessoa amiga, 

Pedir que você lhe diga, 

Se você me quer ou não, 

Diga que você me adora, 

Que você lamenta e chora 

A nossa separação. 

Às pessoas que me detestam, 
Diga que meus textos não prestam, 
Que meu convento é a taverna. 
Que eu arruinei seus achados, 


Que não mereço os ditados, 


2 Pode ser ouvido in https://www.youtube.com/watch?v-LY 08poPk7mU. 
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Que vocé copiou em letra moderna. 


Mas há em tudo isso um náo dito: os prazeres do tato, entre os quais, 
principalmente, os do sexo. Tomás os associa ao gosto e reconhece a 
sua força.?! Santo Tomás, sendo um frade dominicano, tinha feito os 
trés votos de obediéncia, castidade e pobreza. Essa circunstáncia deve 
ter contribuído para excluir referências mais explícitas ao tato. Deve ter 
também contribuido para que ele se conformasse á opiniáo difundida 
sobre o paraíso islámico de caráter carnal, náo advertindo para a lin- 
guagem simbólica. É conhecida a passagem da Suma contra os gentios: 

Na verdade, aqueles que estabeleceram seitas de erros procederam 

por um caminho contrário [ao do cristianismo], como é manifesto 

em Maomé, que aliciou os povos pela promessa dos prazeres carnais, 


cujo desejo a concupiscéncia carnal incita. Transmitiu também pre- 
ceitos conforme ao prometido, dando rédea ao prazer carnal, no que é 


obedecido de pronto por indivíduos carnais.? 


O curioso é que essa crítica de Tomás corresponde exatamente à que 
ele faz aos mugulmanos incapazes de entender a geraçäo em Deus, 
conforme o opüsculo As razóes da fé.? 


Depois de tantas idas e vindas, voltemos um pouco mais diretamen- 
te a Tomás. Todos já ouviram falar do episódio, talvez único, um pouco 
rocambolesco de sua vida, a saber, a sedugáo que teria sido armada por 
sua familia para fazé-lo deixar a Ordem Dominicana. Recorramos de 
novo a Guilherme de Tocco. 


Pensaram seus irmáos vencé-lo por um outro género de ataque, pelo 
qual as torres sáo abaladas, as pedras amolecidas e os cedros do Líba- 
no costumavam ser arrancados pela tempestade. No qual encontramos 
todos lutadores, mas poucos vencedores diante da dificuldade. Entáo, 
mandaram para ele sozinho no quarto, no qual dormia sob vigiláncia, 


21 Cf., por exemplo, TOMÁS DE AQUINO, Suma teológica Mallae q.141 a.4, TOMAS DE 
AQUINO, Suma teológica Vallae q.58 a.1 resp., ed. C.-J. P. OLIVEIRA, trad. A. VANNUC- 
CHI, Sáo Paulo, vol. VII, 2012. 


2 THOMAS DE AQUINO, Summa contra gentiles seu de veritate catholicae fidei I c.6, 
Torino-Roma 1938, 6 [“Hi vero...”]. 

23 TOMÁS DE AQUINO, A5 razóes da fé, contra os sarracenos, gregos e arménios, para 
um cantor antioqueno c.3, trad. C. A. R. do NASCIMENTO, Scintilla 15:1 (2018), 89-136. 
Quanto às descrições do paraíso no Alcorão ver Sura 556, 8-56. Outras passagens são 
indicadas in J. GNILKA, Biblia e Alcoráo, Sáo Paulo 2006, 184. Para a interpretaçäo 
destas passagens, cf. AVERROIS, Discurso decisivo 8843-45, trad. A.R. HANANIA, São 
Paulo 2005, 53-55. 
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uma moça muito bonita adornada, enfeitada como uma prostituta, que 
o levasse, pelo aspecto, carícias, brincadeiras e outros modos de que 
fosse capaz, a pecar. A qual, quando a viu, o lutador invicto, que já 
tinha recebido para si como esposa a sabedoria de Deus, cujo amor 
exalava, sentindo em si surgir o estímulo da carne, que sempre tive- 
ra submisso à razáo, permitindo-o o conselho da divina providéncia, 
para que o triunfo no combate lhe surgisse mais glorioso, tomando 
furioso um tigáo do fogareiro, pós para fora a jovem com indignaçäo 
e dirigindo-se para um canto do quarto, no fervor do espírito, tragou 
na parede com a ponta do tigáo o sinal da cruz. Prostrado por terra 
pediu em oragáo com lágrimas a Deus o cingulo da virgindade per- 
pétua, que Ihe concedera conservar incorrupto na luta. O qual, como 
estivesse rezando em lágrimas, subitamente adormeceu; eis que dois 
anjos foram enviados do céu e asseveraram-lhe que fora ouvido pelo 
Senhor e tinha obtido o triunfo em luta táo difícil. Cingindo-o em tor- 
no dos rins disseram: eis que te cingimos da parte de Deus, o que pe- 
diste, com o cíngulo da castidade, que náo poderá além disso ser des- 
truido por nenhum ataque. Isto, que nào pode ser obtido pela virtude 
humana te é concedido como dom da divina liberalidade. Cíngulo do 
qual certo esteve de nunca ter experimentado em si a fratura, como 
se dirá abaixo; o que foi verificado pela atestaçäo de seus confessores 
na morte. Pois, sua virgindade, que conservou invicta em tào grave 
luta, nào póde experimentar que tivesse sido violada até sua morte. 
Daí que a partir de entáo sempre evitou o olhar das mulheres e evitou 
tanto quanto póde o sentar-se junto com elas. Costumava por isso ad- 
mirar-se ao máximo e era seu hábito interrogar homens dedicados às 
divinas especulacóes, que pudessem perder muito tempo sentando-se 
com as mulheres em longas conversas, a náo ser que ocorresse algum 
negócio muito ütil por motivo de necessidade ou fosse urgente falar 
sobre Deus ou sobre o que diz respeito a Ele. Como sentisse uma forte 
dor no aperto do toque dos anjos e tendo soltado um grito, pergunta- 
ram por que ele tinha gritado. Nào quis revelar o dom a si concedido 
divinamente, mas que devia ser manifestado, e até sua morte conser- 
vou-o oculto. O que revelou a seu secretário, que para louvor de Deus 
e engrandecimento do santo, contou a muitos como exemplo.”* 


24 GUILELMUS DE Tocco, “Hystoria beati Thome de Aquino", $11, ed. FERRUA, 41- 
42. Para uma análise histórica do episódio, cf. P. MANDONNET, “Thomas d' Aquin, no- 
vice précheur (1244-1246)", in Revue thomiste 30 (1925), 222-49, aqui 228-36. Em 
1652, o Papa Inocéncio X criou a “Milicia Angélica”, dedicada à proteçäo da castidade. 
Os seus membros usam, à imitaçäo de Sào Tomás de Aquino, um cinturào bento; cf. 
o verbete “Confrarias del cíngulo o cinturón”, in Enciclopédia de la religión católica, 
Barcelona 1952, t. II, col. 815. Quem sabe, pior, talvez, só a devogào ao prepúcio de Je- 
sus; cf. o verbete “Prepucio”, in Enciclopedia universal Ilustrada, Madrid 1922, t.47, 
173; o verbete “Circoncisión”, in Dictionaire d'archéologie chrétienne et de liturgie, 
éds. F. CABROL et H. LECLERCQ, Paris 1914, t. III (2? Partie), cols. 1715-1717; o verbete 
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Talvez o Tomás adulto fosse um tanto tranquilo quanto a esse aspecto. 
Teria até tido mais éxito que Sáo Domingos. De fato, em sua confis- 
sáo pública em seus últimos momentos, como relata o beato Jordáo da 
Saxônia, em seu Memorial sobre os inícios da Ordem dos Pregadores, 
disse São Domingos: 


Estando no leito da dor, chamou doze dos frades mais avisados e 
começou a exortá-los ao fervor, ao zelo pela Ordem e à perseverança 
na santidade, inculcando-lhes que evitassem todo trato que pudesse 
parecer suspeito com as mulheres, sobretudo jovens. Porque é sempre 
agradável e muito adequado para seduzir as almas ainda não purifi- 
cadas (Isaías, 1, 25). Acrescentou: “a mim, até este momento, a mi- 
sericórdia divina me conservou na incorrupção da carne. Confesso, 
no entanto, não ter me livrado da imperfeição de ter gostado mais de 
conversar com as jovens do que com as mulheres de muita idade”. 


Como J.-P. Torrell notou, Tomás não teve amizades femininas, como 
vários santos, inclusive o beato Jordão da Saxônia com a beata Diana 
d'Andalo e o próprio São Domingos com a monja Cecília Romana, 
para não falar de Francisco e Clara.” O seu grande amigo foi mesmo 
Reginaldo de Piperno. Tomás certamente náo tinha o antifeminismo 
raivoso de muitos autores entre o século 14 e o18, mas participava da 
atitude tradicional diante das mulheres e, por precaugào (medo?), pre- 
feria manter uma distância regulamentar.” O que talvez indique que a 


“Reliques”, in Dictionaire d'archéologie chrétienne et de liturgie, éds. F. CABROL et H. 
LECLERCQ, Paris 1948, t.14 (2* Partie), cols. 2310-2312. 


25 JORDAO DA SAXONIA, “Memorial sobre os inícios da Ordem dos Pregadores" c.54, 
in Santo Domingo de Gusmán, ed. M. GELABERT, J. M. MILAGRO y J. M. GARGANTA, 
Madrid 1947, 199. Houve quem achasse inconveniente. No capítulo geral da Ordem, 
em 1242, cf. * Acta capitulorum generalium", 1242, v.1 t.3, 24.12-15, in Monumenta 
Ordinis Fratrum Praedicatorum Historica, ed. B.M. REICHERT, Roma 1898, vol. III, 
XXX, lé-se: “Admoestamos e determinamos que se elimine da Vida de Sáo Domingos 
a passagem em que ele próprio afirma que, embora tenha, pela graça divina, conserva- 
do a integridade da carne, ainda nào tinha podido evitar a imperfeiçäo que consiste em 
preferir a conversa das jovens às prosas das velhas". 

26 Cf. TORRELL, Saint Thomas d'Aquin, 414. 


?' Sobre a atitude tradicional, datando da noite dos tempos, cf. J. DELUMEAU, La peur 
en Occident, Paris 1978. Sobre Tomás, cf. ibid., 407-8. Note-se que os textos de Tomás 
citados por Delumeau, para mostrar como aquele considerava a mulher inferior ao ho- 
mem, são tirados de passagens em que algum aspecto dessa concepção é tomado para 
fundamentar uma outra consideraçäo. Esse uso parece evidenciar que Tomás estava, 
nessas passagens, baseando-se em uma concepção geral, tida como fato estabelecido. 
Cf. também M. Brais, Thomas d'Aquin et la femme, Chicoutimi 2010. Agradeço ao 
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sua tranquilidade, antes mencionada, náo seria assim táo tranquila. De 
todo modo, uns arenques à moda parisiense Ihe diziam alguma coisa. 
Náo eram apenas lembranga de uma comida deliciosa. O céu da boca?* 
indicava o céu puro e simples. 


Pontificia Universidade Católica de Sáo Paulo 
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28 Cf. E. M. ELEK et alii, O céu da boca, Sáo Paulo 2006. O que nào deixa de ter 
ressonáncias proustianas (as famosas madeleines). Como abaixo do Equador tudo fun- 
ciona ás avessas, os irmáos Hering vém, náo de uma família de pescadores, mas de uma 
familia de tecelôes. 


LÚLIO E AS VIRTUDES DOS CAVALEIROS NOS ESMALTES 
HERÁLDICOS DO ARMORIAL EQUESTRE TOISON D'OR 


DIEGO APELLANIZ BORBA 


Introducáo 


A da filosofia de Lülio tem sido objeto de estudo em 
iversas teses contemporáneas. Náo há düvidas da complexidade 
e da extensáo de sua obra, que, por isso mesmo e apesar dos séculos, 
segue instigante. Entre os diversos temas abordados por esse filósofo, 
encontram-se as virtudes relacionadas as Ordens de Cavalaria. O pre- 
sente trabalho busca identificar as relações entre teorias teologais e car- 
deais arguidas por Lúlio na obra O Livro da Ordem de Cavalaria e as 
suas respectivas representações em metais e cores heráldicos contidos 
nas iluminuras do Armorial Equestre Toison d'or. 


Para tanto, deve-se assentar três pedras fundamentais, ou fontes 
primárias, sobre as quais será erigido e sustentado o estudo: a obra Li- 
vro da Ordem de Cavalaria do filósofo Lúlio, que versa sobre a própria 
cavalaria; o Armorial Equestre Toison d'or, composto de iluminuras 
medievais de nobres cavaleiros e seus brasões; e, por fim, o manual 
heráldico medieval Le blason des couleurs, de autoria de Sicille, que 
será o elo entre a teoria filosófica de Lúlio e as iluminuras do Armorial 
Toison d'or. 


A metodologia qualitativa aplicada na análise das virtudes teolo- 
gals e cardeais, somada ao método indiciário e iconográfico, é funda- 
mental para a realizaçäo do cotejo entre os esmaltes das iluminuras da 
obra Toison d'or e as questöes filosóficas lulianas. Nao obstante isso, o 
método qualitativo será manejado na compreensão da obra Toison d'or, 
que será estabelecido e expresso por meio de gráficos que demonstram 
a proporçäo de seus metais e cores. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 427-448 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121797 
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1. Das Ordens de Cavalaria e seus signos representacionais 


As Ordens de Cavalaria foram corpos militares consolidados durante 
e Baixa Idade Média e que incorporam, em seu processo de formagáo, 
valores filosóficos e religiosos do período. Na verdade, o próprio pen- 
samento medieval é permeado pela fé cristã. Tais princípios influen- 
ciaram também um grupo mais reduzido, presente especialmente no 
ámbito da corte e da nobreza, chegando até a própria cavalaria.' A in- 
clusáo de temas teologais e cardeais no seio da cavalaria também pode 
ser explicada, ao menos em parte, pelo desempenho da transmissáo do 
conhecimento durante o medievo. Em um período sem escolas espe- 
cializadas, a Igreja Católica ocupou um importante espaço na instrugáo 
dos nobres e cavaleiros, ensinando-lhes valores peculiares à vida ca- 
valeiresca e virtuosa.? Muitos filósofos, incluindo Lúlio, contribuíram 
sobremaneira para a formaçäo dos cavaleiros, que com o passar do 
tempo, começam a formar as Ordens de cavalaria leiga. 


O primeiro grande marco da história da cavalaria foi o surgimento 
das Ordens religiosas de cavalaria, como os Cavaleiros de Cristo. O 
segundo foi a criagáo das condecoraçôes, durante os séculos 14 e 15, 
que dariam origem às Ordens de cavalaria leiga.* Uma destas Ordens 
é a Tosão de Ouro — ou Toison d'or — criada pelo Duque de Borgonha, 
Filipe, o Bom, no ano de 1430. O Armorial homônimo dessa Ordem, 
e que registra os brasões de seus integrantes, é objeto de estudo deste 
trabalho. 


No momento oportuno, o Armorial Toison d'or será analisado à luz 
das virtudes teologais e cardeais. Por enquanto, basta compreender que 
naturalmente tais Ordens estavam imbuídas de determinados valores e 
buscariam representá-los nas formas próprias para o período. 


Aliás, as associações humanas costumam ser organizadas racio- 
nalmente ao redor de sua memória e do conhecimento de si mesmas.* 
Assim também o são as instituições militares, cujas estruturas são com- 


! J. HUIZINGA, O outono da Idade Média, São Paulo 2015, 97. 


? T. N. Lemos, “O nobre e o “pobre” cavaleiro: duas perspectivas lulianas”, in Revis- 
ta Mirabilia 8 (2008), 205-06. Disponível in <http://www.revistamirabilia.com/sites/ 
default/files/pdfs/2008 11 .pdf>. 


? J. LE Gorr, Heróis e maravilhas da Idade Média, Petrópolis 2011, 98. 
* M. BLOCH, Apologia da história, Rio de Janeiro 2001, 85. 
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postas por indivíduos organizados e agrupados por valores. E as tra- 
dicöes castrenses, os seus símbolos, as suas estátuas, as suas divisas, 
constituem representações em torno das quais a instituição se retroa- 
limenta e se renova nas gerações vindouras. Tais elementos represen- 
tacionais sáo, portanto, uma memória viva e sempre revigorada que 
exterioriza virtudes e costumes. 


Náo obstante as imagens terem, por muito tempo, sido relegadas 
ao estudo secundário, hoje constituem fonte primária e sáo verdadeiros 
documentos, pois imagens exprimem e comunicam sentidos, cumprem 
e realizam fungöes religiosas e políticas.* Dai a importancia de verificar 
as iluminuras heráldicas do Armorial Equestre Toison d'or em cotejo 
com os manuais heráldicos e, principalmente, com a discussáo teologal 
e cardeal apresentada por Lúlio em seu Livro da Ordem de Cavalaria. 


Primeiramente, porém, é preciso esclarecer alguns aspectos concei- 
tuais. Ainda antes de atingir o objetivo proposto, é necessário construir 
a ponte que vincula a teoria luliana das virtudes, contida no Livro da 
Ordem de Cavalaria, e o Armorial Toison d'or. A ponte que estabelece 
essa conexáo é o manual heráldico Le blason des couleurs. 


2. As virtudes teologais e cardeais na obra de Lülio e o manual 
heráldico Le blason des couleurs 


A palavra “heráldica” deriva etimologicamente do termo “arauto”, que, 
entre outras funções, designava aquele responsável por registrar e 
anunciar em viva voz os nomes e as virtudes dos cavaleiros comba- 
tentes em torneios. A ciência heráldica é, pois, a “ciência ou arte dos 
brasões — é o conjunto de regras ou preceitos a que se subordinam os 
escudos de armas em todos os seus aspectos”.” Portanto, a confecção 
dos elementos de um brasão é regida por regras rígidas e específicas, 
desde pelo menos a Idade Média, quando surgem os primeiros manuais 
ainda preservados. 


No entanto, a delimitação do tema exige que se conheça minima- 
mente quais são os elementos formadores de um brasão de armas: o 


5 J. LE Gorr, História e memória, Campinas 1990, 7. 
€ J.C. SCHMITT, O corpo das imagens, Bauru 2007, 11. 
7 L.M. POLIANO, Heráldica, Rio de Janeiro 1986, 5. 
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escudo e seu campo,* os esmaltes,” as figuras!” heráldicas e os orna- 
mentos externos. O recorte material aqui é o estudo dos esmaltes, mais 
precisamente os metais e as cores. 


A ciéncia heráldica estabeleceu que o preenchimento dos escudos, 
das figuras e dos demais elementos de um brasáo se realiza por meio de 
dois metais e cinco cores. O manual Le blason des couleurs apresenta 
em suas páginas a descriçäo de metais e cores heráldicos, que se encon- 
tram resumidos! nos metais ouro e prata e nas cores vermelha, azul, 
preta, verde e púrpura. Trata-se de um manual heráldico destinado ao 
estudo dos metais e das cores dos brasóes e foi escrito originalmente 
pelo autor identificado como Sicille, ainda durante o século 15. A obra é 
dividida em duas seções, sendo a primeira atribuída ao arauto Sicille.'? 


Os sete esmaltes apresentam, no que diz respeito à sua quantida- 
de — sete —, um valor relevante para o mundo medieval. Na verdade, 
OS próprios nümeros eram uma das formas essenciais do simbolismo 
desse periodo.! 


A importância atribuída aos números é verificada também nas obras 
de Lúlio. Em sua obra de astronomia, esse filósofo aborda os sete pla- 
netas.'* No mesmo sentido, nas obras de Lúlio encontram-se estudos e 
definiçôes acerca das sete artes liberais — Gramática, Lógica, Retórica, 
Aritmética, Música, Geometria e Astronomia —, cujas representagöes, 


$ O escudo de um brasäo é definido como “o campo onde estáo apresentadas as 
armas”; cf. POLIANO, Heráldica, 14. 


2 Os esmaltes, que são parte do presente objeto de estudo, subdividem-se em metais 
e cores. Cf. C. WorTHY, Practical Heraldry, London 1889, 20. 


10 As figuras heráldicas sáo as pegas que adornam internamente o escudo, ou seja, 
que estáo contidas em seu campo, como um animal, uma arma ou outro objeto. Cf. 
A.A.G. CARRAFA, Enciclopedia heráldica y genealógica hispano-americana 1920, 
vol. I, 59. 

!! Paris, Bibliothèque Nationale de France, Département Arsenal, Ms. 8-H-22459, f. 
20r. Disponível in <http://gallica.bnf.fr/ark:/12148/bpt6k15123180/fl.image>. 

2 H. COCHERIS, “Preface”, in SICILLE, Le blason des couleurs en armes, livres et 
divises, pub. H. CocHERIS, Paris 1840, 8. 

5 J. LE GOFF, A civilizaçäo do Ocidente Medieval, Bauru 2005, 335. 

^ Durante o medievo, era comum o sol e a lua serem considerados planetas, ao lado 
de Saturno, Júpiter, Marte, Vénus e Mercúrio. RAIMUNDO LÚLIO, Astrologia medieval 
(O novo tratado de astronomia), trad. E. JAULENT, Sáo Paulo 2011, 34. 
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inclusive, encontram-se na lápide do filósofo, em Palma de Mallorca." 
Nesse sentido, também sáo sete as virtudes cavaleirescas apresentadas 
por Lúlio em seu Livro da Ordem de Cavalaria, sendo trés teologais e 
quatro cardeais. Elas sáo tidas como essenciais à conduta de um cava- 
leiro no periodo medieval.'® 


De fato, a despeito do comunicado até aqui sobre a formagáo cava- 
leiresca, com a obra Livro da Ordem de Cavalaria Lúlio possivelmente 
pretendia ocupar um espaço na formaçäo dos iniciados nessa Ordem, 
estabelecendo caminhos espirituais, éticos e morais.!” Assim, naquela 
obra, Lúlio estabelece as sete virtudes: 


Todo cavaleiro deve conhecer as sete virtudes que são raiz e princi- 
pio de todos os bons costumes e são vias e carreiras da celestial glória 
perdurável. Das quais sete virtudes são as três teologais e as quatro car- 
deais. As teologais são fé, esperança, caridade. As cardeais são justiça, 
prudência, fortaleza e temperanga.'® 


Não obstante constitua um indício relevante, a mera coincidência 
deste numeral — sete — é insuficiente para cabalmente estabelecer a co- 
nexão entre as virtudes teologais e cardeais lulianas e os esmaltes he- 
ráldicos. Para tanto, faz-se necessário analisar outras fontes primárias, 
como é o caso dos manuais heráldicos do medievo. 


O manual Le blason des couleurs apresenta diversas relações entre 
os sete esmaltes e os mais variados elementos da realidade medieval, 
também íntimos do número sete. O manual os relaciona, por exemplo, 
com os sete planetas e astros conhecidos na época, com sete pedras pre- 


15 J. HIGUERA RUBIO, “Las artes del arte: las artes liberales en la evolución del arte 
luliano”, in Revista Medievalia 16 (2013), 71-79. Disponivel in <http://revistes.uab. 
cat/medievalia/article/view/v15-higuera>. 

16 Cumpre informar que Lúlio não foi o único filósofo do período a escrever sobre a 
questáo teologal e cardeal. No entanto, no presente estudo, limitamo-nos à identifica- 
cào das virtudes apresentadas na obra Livro da Ordem de Cavalaria e de suas relagöes 
com os esmaltes heráldicos. Da mesma forma, em funcáo da limitagào espacial deste 
artigo, as naturezas de cada uma dessas virtudes náo seráo perscrutadas em sua total 
profundidade, mas sim apresentadas até o limite de sua funcionalidade para o cotejo 
pretendido. 

17 R, COSTA, “Apresentação à obra”, in RAIMUNDO LÚLIO, O Livro da Ordem de Ca- 
valaria, trad. R. Costa, Sao Paulo 2010, 25. 

1$ RAIMUNDO LÚLIO, O Livro da Ordem de Cavalaria, trad. R. Costa, São Paulo 
2010, 89. 
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ciosas, com os sete dias da semana, entre outros.” No entanto, é uma 
relacáo específica, contida no Le blason des couleurs, que o qualifica 
como fonte de cotejo no presente estudo. Na transcrigáo: 


Blason par les sept principalles vertus: 

Trois theologiennes i quatre cardinalles figu- 
rees selon leurs naturales. Or: foy; Argent: 
Esperance. Goulles: Charite; Azur: Justi- 

ce. Sinople: force. Sable: Prudence. Pourpre: 


Atrempance.? 


Não há dúvidas de que Sicille, o autor deste manual heráldico, encon- 
trava-se imerso em uma cultura influenciada e consolidada pelo pensa- 
mento de muitos filósofos medievais. Embora a obra tenha sido escrita 
anos após a morte de Lúlio e ainda que Lúlio não tenha sido o único 
filósofo a defender as virtudes teologais e cardeais, é evidente a simili- 
tude entre o texto da obra luliana e os esmaltes e as virtudes do manual 
de Sicille. 


Tanto Sicille quanto Lúlio, em suas respectivas obras já menciona- 
das, adotaram a repartição entre as três virtudes teologais e as quatro 
cardeais, de forma idêntica. No que diz respeito aos brasões e às suas 
representações, Sicille atribui ao metal ouro a primeira virtude teolo- 
gal, a saber, a fé. Ao metal prata atribuiu a esperança. À cor vermelha 
Sicille relacionou a virtude teologal da caridade. À cor azul foi relacio- 
nada à justiça; a cor verde foi indicada como representante da força ou 
fortitude. A cor preta foi referida como símbolo da prudência, e a cor 
púrpura como tradução da temperanga.?! 


Há, portanto, não apenas uma evidência formal relativa à conju- 
gação do número sete nas virtudes e nas cores, mas também indícios 
substanciais, de conteúdo, que, durante o período medieval, vinculam 


12 Embora a obra Le blason des couleurs seja originária do século 15, o texto utili- 
zado como fonte primária no presente trabalho, e que se encontra na referência da nota 
22, data do século 16. 

? Paris, Bibliothèque Nationale de France, Ms. 8-H-22459, f. 25r. 


21 A cor vermelha, em heráldica, corresponde ao termo ‘goulles’ ou “gules”; a cor 
azul corresponde ao termo “azur” ou ‘d’azur’; a cor verde, ao termo “sinople”; a cor 
negra, ao termo “sable”. Cf. J. WOODWARD, A Treatise on Heraldry British and Foreign, 
Edinburgh 1896, 66. 
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os metais e as cores heráldicos ás virtudes teologais e cardeais. Em 
suma, o Le blason des couleurs, de Sicille, reproduz na integra as mes- 
mas virtudes teologais e cardeais expostas por Lúlio em seu Livro da 
Ordem de Cavalaria, mas ele o faz vinculando-as aos esmaltes herál- 
dicos. 


3. O Armorial Toison d'or e a representaçäo das virtudes 


A ponte edificada pelo manejo do manual Le blason des couleurs, a 
partir da análise da obra luliana, conduz à perspectiva de verificaçäo 
iconografica do Armorial Toison d'or. Por conseguinte, os indícios for- 
mais e materiais coletados até aqui permitem identificar as relagöes 
entre as virtudes explanadas por Lúlio e as iluminuras do Armorial 7oi- 
son d'or.? 


Como já verificado, as instituigdes militares — no caso, cavaleires- 
cas — se reúnem em torno de valores que sáo expressos, também, por 
meio de imagens. O caso da Ordem de Cavalaria Toison d'or e do seu 
Armorial náo é exceçäo. O próprio nome escolhido para a Ordem — e, 
consequentemente, para o seu Armorial — é simbólico: o Toison d'or ou 
“Tosáo de ouro" remete, em uma aproximagào inicial, à lenda de Jasáo 
e os Argonautas. No entanto, o tosáo estendido por Gideáo era o local 
onde repousava o orvalho celestial, e seria símbolo da fecundaçäo da 
Virgem Maria. Do mesmo modo, o tosáo consta nas Escrituras como 
relacionado a Jacó, Jó e Davi.? 


A simbologia estampada na escolha do nome dessa Ordem é ape- 
nas uma das formas representacionais de virtudes e valores, pois o sim- 
bolismo medieval se inicia no plano das palavras.** Da mesma forma, 
os metais e as cores heráldicos podem ser verificados à luz das virtudes 
teologais e cardeais, especialmente diante da obra de Lúlio e de Sicille, 
bem como dos conceitos teóricos apresentados por L. Marin. Segundo 
L. Marin, representar implica trazer ao presente algo ausente, sendo 
que o próprio ato de apresentar algo ao presente constrói um processo 
de identificação. Assim, a representação compreende um aspecto refle- 


2 Paris, Bibliothèque Nationale de France, Bibliothèque de l' Arsenal, Ms-4790 ré- 
serve. Disponível in <http://gallica.bnf.fr/ark:/12148/btv1b55009806h/f1 .image>. 


23 HUIZINGA, O outono da Idade Média, 138-39. 
2 LE GOFF, A civilização do Ocidente Medieval, 332. 
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xivo e transitivo, isto 6, ao mesmo tempo em que apresenta, também 
estabelece a identidade entre o que foi apresentado e o seu portador.” 
Em um período em que o mundo oculto era um mundo sagrado, o pen- 
samento simbólico era uma forma elaborada que impregnava a menta- 
lidade comum.” Assim, o brasão de um cavaleiro, ao ser apresentado 
em vestes ou mesmo na forma de iluminuras, trazia ao presente certas 
virtudes, que, por sua vez, passavam a ser identificadas com o respec- 
tivo cavaleiro. 


Certamente, a diversidade do mundo medieval fornecia um amplo 
leque de possibilidades representacionais, e a virtude trazida ao pre- 
sente por uma mesma cor heráldica, diante de uma dama que assistia a 
uma justa, por exemplo, não era semelhante à virtude vivenciada por 
um inimigo que enfrentava o mesmo cavaleiro em um campo de bata- 
lha. Assim, a cor vermelha de um brasão poderia ora significar, em um 
campo de batalha, a bravura em relação aos inimigos, ora a caridade 
em relação aos indefesos, que deveriam ser objeto de proteção. Importa 
que, entre a multiplicidade de esferas que eventualmente eram retiradas 
da ausência pela visão de um brasão, estavam as virtudes teologais e 
cardeais. 


O signo representacional dos esmaltes heráldicos se operava, du- 
rante a Idade Média, essencialmente no campo aristotélico das virtudes 
do bem da alma, utilizado, aqui, como embasamento teórico da questão 
representacional. A influência da filosofia aristotélica durante o período 
medieval é conhecida, e a heráldica e as suas representações não fica- 
ram alheias e essa ascendência. 


Aristóteles defendia três classes de elementos distintos, que pode- 
riam ser conceituados como princípios básicos. São eles os bens da alma, 
os bens do corpo e os bens externos.” Os bens exteriores são, na pers- 
pectiva aristotélica, instrumentos dos bens da alma e como tal devem ser 
considerados.” Apenas o acúmulo de bens da alma pode ser celebrado 


A representação heráldica, durante o medievo, no núcleo de cada 
uma de suas esferas e possibilidades, opera-se em uma perspectiva 


25 L. MARIN, De la représentation, Paris 1994, 342-43. 

26 LE Gorr, A civilização do Ocidente Medieval, 332. 

2? ARISTÓTELES, Ética a Nicómaco, trad. E. Bini, Bauru 2013, 52. 
28 ARISTÓTELES, A Política, trad. E. BNI, Bauru 2009, 230. 
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essencialmente espiritual e moral, e nào corporal. Trata-se, aqui, da 
questão entre o material e o imaterial, e os metais e as cores heráldicos 
representam, para o homem medieval, mais o intangível do que o tan- 
gível. É uma parte desse intangível que pode ser identificada por meio 
dos esmaltes heráldicos, no Armorial Toison d'Or. 


A obra Armorial Equestre Toison d'or contém dois tipos especifi- 
cos de iluminuras: simples escudos, isoladamente, que náo contém a 
identificagáo completa de seus respectivos nobres; e as iluminuras de 
cavaleiros montados, devidamente identificados, e apresentando os seus 
brasóes. O gráfico abaixo apresentado foi elaborado tendo como amos- 
tragem inicial as oitenta iluminuras dos cavaleiros montados e trajados, 
uma vez que os demais escudos nào se encontram identificados. 


A amostragem de oitenta iluminuras acabou reduzida a setenta e 
sete, haja vista que trés delas eram idénticas.” O resultado da análise 
dos metais e das cores nessas setenta e sete iluminuras foi o seguinte: 


Metals e Care Freurn£zs naa 77 liuminuras- 
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2 Cf. Paris, Bibliothèque Nationale de France, Bibliothèque de 1º Arsenal, Ms-4790 
iluminuras do f. 51r e do f. 57v (relativas ao Duque de Borgonha); f. 52r e 64r (relativas 
ao Duque da Normandia); f. 52v e f. 70v (referentes ao Duque de Flandres). Adotou-se, 
então, o critério da precedência, isto é, foram analisadas as iluminuras 51r, 52r e 52v, 
e excluídas as outras trés. 

? D.A. BORBA, As cores do Armorial Toison d'Or como representações dos valores 
militares da cavalaria da baixa Idade Média (Trabalho de Conclusão — Pós-Graduação 
em História Militar), Palhoça 2017, 30. 
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Do gráfico, averigua-se que o metal ouro, que é relacionado à virtu- 
de teologal da fé, por Sicille, em seu Le blason des couleurs, está pre- 
sente em 53 iluminuras. Isso corresponde a 68,83% das iluminuras do 
Armorial Toison d'or. O metal prata, signo representacional da virtude 
da esperança, ocorre em 49 iluminuras, o que corresponde a 63,63% do 
total. Já a cor vermelha, ou a virtude teologal da caridade, está presente 
em 61 iluminuras, ou 79,22% do total de iluminuras. 


É possível notar que as trés virtudes identificadas como teologais 
por Lúlio, no Livro da Ordem de Cavalaria — e relacionadas por Sicille 
aos esmaltes ouro, prata e vermelho —, sáo mais frequentes no Armorial 
Toison d'or do que as virtudes relacionadas como cardeais, pelos mes- 
mos autores. A cor azul, relacionada à virtude da justiça, surge em 31 
iluminuras, o que corresponde a 40,25% do total. A cor negra, vincula- 
da á prudéncia, está presente em 19 das 77 iluminuras, correspondendo 
a 24,67% delas. Já a cor verde, identificada com a fortaleza, aparece em 
apenas 4 iluminuras, isto é, 5,19% do total. A cor púrpura náo apresenta 
contagens. 


A predomináncia dos esmaltes vinculados ás virtudes teologais, 
quando comparados aos esmaltes relacionados ás virtudes cardeais, é 
evidente. A virtude teologal com o menor índice de presença foi a espe- 
rança, representada pelo metal prata, com 63,63%. É muito próximo do 
valor somado dos dois malores indices de presenças entre as virtudes 
cardeais: a cor azul e preta, juntas, somam 64,92%. Ainda, a virtude 
teologal mais presente, a caridade — representada pela cor vermelha 
—, atinge valores que se aproximam do dobro de presença da virtude 
cardeal com maior participagào — no caso, a cor azul, ou seja, a virtude 
cardeal da justica. 


Conclusáo 


As evidéncias da relagáo entre as virtudes referidas por Lúlio, em seu 
Livro da Ordem de Cavalaria, e os esmaltes heráldicos do Armorial 
Equestre Toison d'or estáo consumadas pelo manual Le blason des 
couleurs, de Sicille. A compatibilidade entre esses elementos está para 
além da correspondéncia do número sete, que diversas vezes surge na 
obra luliana e no manual heráldico. Embora sete sejam as virtudes teo- 
logais e cardeais e sete sejam os esmaltes heráldicos, essa é apenas uma 
formal evidéncia inicial. 
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A correspondéncia entre as virtudes e os esmaltes, em seu con- 
teúdo, encontra-se registrada descritivamente no manual medieval Le 
blason des couleurs. Assim, verifica-se que as virtudes apresentadas na 
obra sobre cavalaria de Lúlio se encontram ipsis litteris dispostas no 
manual heráldico Le blason des couleurs do século 15, de Sicille: as 
virtudes teologais da fé, esperança e caridade, e as virtudes cardeais da 
justiça, fortaleza, prudéncia e temperança sáo representadas, respecti- 
vamente, pelos metais ouro e prata e pelas cores vermelha, azul, verde, 
preta e púrpura. 


A verdadeira ponte que permite essa conexáo entre as virtudes teo- 
logais e cardeais lulianas do Livro da Ordem de Cavalaria e os esmal- 
tes heráldicos do Armorial Toison d'or é o manual escrito por Sicille, 
o Le blason des couleurs. Por conseguinte, a análise de porcentagem 
dos metais e das cores do Armorial Toison d'or oferece mais indícios 
ao estudo. A principal evidéncia fornecida pelo método quantitativo é 
a constatacáo de que os metais e as cores que representam as trés virtu- 
des teologais sáo representadas em maior nümero do que as cores que 
representam as quatro virtudes cardeais. 


Muito embora a representaçäo dos esmaltes heráldicos apresente 
uma variedade de interpretagöes possíveis, especialmente em um mun- 
do medieval mais variado do que a mentalidade contemporánea por 
vezes julga, as virtudes teologais e cardeais estáo no rol de valores que 
estáo contidos nos metais e nas cores da heráldica, inclusive nos limites 
das obras que foram, aqui, objeto de estudo. 
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IMÁGENES EN RAMON LLULL: UN INTENTO DE 
CATEGORIZACIÓN 


NICOLÁS MARTÍNEZ BEJARANO 


Introducción 


| recorrer las obras de Ramon Llull (ca.1232-1316), constante- 

mente nos encontramos con imágenes. No importa si estamos 
leyendo sus obras filosóficas, poéticas o enciclopédicas, imágenes 
como el árbol, el círculo o la escalera aparecerán en algún momento 
de la lectura. Sin embargo, esta enorme cantidad de imágenes, lejos de 
orientarnos hacia un entendimiento integral del uso de la imagen, nos 
desconcierta. Por ejemplo, cuando comparamos dos obras de Ramon 
Llull como El libro del amigo y del amado (LAA) y El árbol de la 
ciencia (AC), vemos que, si bien aparece la imagen del árbol,' su uso 
es bastante diferente. Al árbol en ambos lugares le llamamos imagen, 
pero da la sensación que este término general sirve más para ocultar 
diferencias importantes que para conocer la labor específica de las imá- 
genes en sus diversas apariciones. En el primer libro podríamos hablar 
de un uso metafórico de dicha imagen, mientras que en el segundo 
ella busca organizar enciclopedicamente el conocimiento. Así se habla 
del árbol en el LAA: “[...] en las criaturas el amor es el árbol; amar, el 
fruto; y los trabajos y las penas, las flores y las hojas”.? Y veamos el 
importante cambio que se opera sobre esta imagen cuando es tratada en 
el AC: “Tomando los significados, que me representa este Árbol, por 
siete cosas, es a saber por las Raíces, por el tronco, por los brazos, por 
los ramos, por las hojas, por las flores, y por los frutos de el Árbol. Y 


! Un interesante estudio sobre la imagen del árbol en AC lo encontramos en A. Bon- 
NER y A. SOLER, “La representació de l'arbre en 1’ Arbre de ciência de Ramon Llull”, in 
Imago 8 (2016), 131-42. 


2 RAMON LLULL, Libro del amigo y del amado $84, ed. y trad. E. MOGA, Barcelona 
2014, 95. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 439-452 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121798 
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por estas siete cosas propongo de hacer todo el progreso de este libro"? 
Llull va jugando con diferentes usos de las imágenes, pero no nos da 
un aparato para poder saber cuándo se está usando una imagen de una 
forma u otra. 


Llull es un autor que, si bien tiene diferentes facetas, en cada una 
de ellas la imagen juega un papel importante. Dada esta continuidad 
de la imagen, podemos usar su estudio como una suerte de hilo de 
Ariadna para orientarnos en las diversas facetas de su pensamiento. 
Ahora, el seguir la obra de Llull a través de la imagen no es un ejercicio 
que imponga una ünica forma de verla; por el contrario, abre posibi- 
lidades para entender esta obra en su multiplicidad, pues esta forma 
de estudio no nos obliga a concentrarnos en un tipo preciso de obras. 
Este procedimiento no es infiel a la concepción que Llull tenía de la 
diversidad del conocimiento, pues como él mismo dice: “Por caminos 
de vegetación y de sentimiento y de imaginación y de entendimiento y 
de voluntad iba el amigo en busca de su amado”.* Por otro lado, hemos 
de tener en cuenta que Llull constantemente conecta sus obras entre sí 
por medio de una compleja red de referencias. Es por eso que no es raro 
encontrar, en una obra que se considera literaria o poética, referencias 
a obras filosóficas. Claramente en este escrito no pretendo abarcar toda 
la riqueza de la imaginería luliana, aquí me concentro principalmente 
en las siguientes obras: LAA, AC, El libro del ascenso y el descenso del 
entendimiento? (LADE) y el Ars brevis? (AB). 


El estudio de la imagen en Llull no sólo ayuda a tender redes entre 
sus propias obras, también entre los estudios que se han hecho de su 
pensamiento. Las formas en las cuales creo que se integra este estudio 


3 RAMON LLULL, Árbol de la ciencia, trad. A. DE ZEPEDA Y ADRADA, Bruselas: Im- 
preso por Francisco Foppens 1663, 2. 


4 RAMON LLULL, Libro del amigo y del amado 8306, ed. y trad. MoGa, 229-31. Una 
idea similar la veremos aparecer en la parte XI del Breviculum (in https://lullianarts. 
narpan.net/miniatures/index.htm): “[Dice Ramon Llull a Tomás Le Myésier] Cuando 
todos los libros o una gran parte de ellos atienden a un ünico fin principal, es lícito 
que existan caminos diversos y mültiples modos, y esto no supone perjuicio alguno; 
al contrario, el intelecto deviene muy sutil y se eleva, e impulsa la voluntad a amar y a 
honrar la verdad de formas diversas". 


5 RAMON LLULL, Libro de ascenso y el descenso del entendimiento, ed. E. OVEJERO 
Y MAURI, Madrid 1985. 


$ RAMON LLULL, Arte breve, ed. y trad. J. RUBIO, Navarra 2004. 
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con dicho background son: (a) Estudio de las fuentes de las que bebió 
Llull. Éste es un campo de estudios tan oscuro como importante, pues 
Llull pocas veces hace citas explícitas de obras que no sean las suyas 
propias. Sin embargo, un estudio detallado de las imágenes y el uso que 
se hace de ellas, puede arrojar hipótesis importantes sobre las fuentes a 
las que recurrió Llull. Un ejemplo de ello son los estudios comparativos 
que se han hecho sobre las imágenes del círculo o el árbol en la obra de 
Llull y pensadores árabes como Ibn Arabi o Ibn al-Jatib.” (b) Estudio 
del desarrollo del pensamiento de Llull. Como se sabe, el pensamiento 
de Llull no fue monolítico, sino que experimentó importantes cambios 
a lo largo de su desarrollo; estos cambios los podemos evidenciar tanto 
a nivel conceptual como en el campo de las imágenes, y han sido sobre 
todo estudiados en el campo del Arte luliano, por ejemplo en el tránsito 
de la fase cuaternaria a la ternaria.* (c) Estudio sobre la teoría de los 
sentidos. Un campo fructífero de estudios es aquel que busca entender 
el problema del sentido del lenguaje (affatus) en Llull; para ello se hace 
preciso no sólo estudiar en soledad al lenguaje, sino las complejas rela- 
ciones que Llull establece entre éste y los otros sentidos, como la vista, 
en libros como LAA.? (d) Estudios que se basan en las imágenes lulia- 
nas, aunque el problema de la imagen no es su centro. Aquí se abarcan 


7 El estudio de las relaciones entre las imágenes lulianas y aquellas de extracción 
árabe es quizá uno de los que ha tenido más fuerza. Entre estos estudios encontramos el 
famoso ensayo: M. Asín “Mohidín”, in Homenaje a Menéndez y Pelayo, Madrid 1899, 
v.2, 217-56, y el artículo de M. Cruz HERNÁNDEZ, “El símbolo del árbol en Ramon 
Llull e Ibn al-Jatib”, in Studia Lullistica. Miscellanea in honorem Sebastiani Garcias 
Palou (Maioricensis Schola Lullistica), Palma de Mallorca 1989, 19-25. 


* Este tránsito es uno de los puntos centrales del libro: A. BONNER, The Art and 
Logic of Ramon Llull (Studien und Texte zur Geistesgeschichte des Mittelalters 95) 
Leiden-Boston 2007. Por otro lado, en este tránsito no sólo hay cambios en el uso de 
las imágenes, sino en el peso específico que se le da al término arte en el desarrollo del 
Arte luliano; para ello podemos ver el estudio: J. HIGUERA RUBIO, “Las artes del Arte: 
las artes liberales en la evolución del Arte luliano", in Medievalia 16 (2013), 71-79. 
Además del presente artículo, ya había desarrollado este tema en mi tesis de grado: 
Imagen que cambia, imagen que permanece. Estudio sobre el papel de la imagen en el 
tránsito del ciclo cuaternario al ciclo ternario en el Arte de Ramon Llull, disponible en 
la Base de Dades Ramon Llull (http://www.ub.edu/llulldb/index.asp). 

2 El affatus ha sido estudiado en diversas ocasiones, por ejemplo en: J. PERARNAU 


1 ESPELT, “Lo sisè seny, lo qual apellam affatus de Ramon Llull”, in Arxiu de Textos 
Catalans Ántics 2 (1983), 23-122. 
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diferentes temas, como el problema de los colores!” o los animales"! en 
las obras de Llull. Por último, hay que aclarar que, en estudios poste- 
riores, es fundamental profundizar en las diversas formas que usa Llull 
para referirse a lo que se traduce meramente como imagen, por ejemplo 
en latín usa diversas palabras: imago, impressio, pictura, que albergan 
cambios de énfasis entre ellas que podrían ser relevantes. 


Intento de categorización 


Antes que W.J.T. Mitchell hablase del pictorial turn? ya Aby Warburg 
(1866-1929) había dado un impulso fundamental para entender los 
meandros culturales, tomando la imagen como brüjula. Sin embargo, 
lo que hacen los estudios contemporáneos sobre la imagen no es fun- 
dar nuevas inquietudes, sino darle orden a una serie de preocupaciones 
que ya vemos aparecer en pensadores como Aristóteles quien, en De 
anima, decía: “[...] el alma jamás intelige sin el concurso de una ima- 
gen.”! En esta tradición de pensamientos sobre la imagen, una de las 
obras que podemos considerar como pionera es la de Ramon Llull. Cita 
Anthony Bonner la siguiente idea de Llull hallada en su Liber princi- 
piorum medicinae: “[...] para el intelecto humano es natural entender 
mejor por medios visuales y auditivos, que por medio de una demostra- 
ción puramente auditiva”.'* Por otro lado, en LAA hay varias entradas 
que complejizan el problema de la mirada: “Con ojos de pensamientos, 
fatigas, suspiros y llantos miraba el amigo a su amado"; y más ade- 
lante: “[...] preguntó [el amado a su amigo] en qué lo habia conocido 
[...]. Respondió el amigo que en la memoria y en el entendimiento y 
en la voluntad, que se habían multiplicado en el momento en que se 


? Cf. L. BADIA “Natura i semblança del color a l’opus lullià: una aproximació", in 
Studia Lulliana 43 (2003), 3-38. 


! Cf. M. DURAN, “Ramon Llull i els animals: el «Llibre de les bésties»", in Actes 
del Sisè Colloqui d'Estudis Catalans a Nord-America, Vancouver 1990, ed. K.I. Ko- 
BBERVIG, A. PACHECO i J. MASSOT MUNTANER, Barcelona 1992, 229-41; Y. P. J. BOEH- 
NE, “Animals as Symbolic Devices in Llull and Turmeda", in Josep Maria Solà-Solé: 
Homage, Homenaje, Homenatge, ed. A. TORRES-ALCALÁ, V. AGUERA 1 N.B. SMITH, 
Barcelona 1984, 205-16. 

2 W.J.T. MITCHELL, Picture Theory, Chicago 1995, 11-13. 

5 ARISTÓTELES, Acerca del alma 11.7, 431a, trad. T. CALVO, Madrid 1978, 239. 

14 BONNER, The Art and Logic of Ramon Llull, 23. 


5 RAMON LLULL, Libro del amigo y del amado $41, ed. y trad. MoGa, 67. 
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había aparecido a sus ojos corporales”.!º Estas ideas son apenas una 
muestra de un corpus más amplio de reflexiones lulianas alrededor de 
la imagen y la mirada. Lo anterior no quiere decir que Llull no tenga 
dudas sobre la vista y sus capacidades de hacernos conocer a Dios. Él 
es heredero de una tradición bíblica que tiene reservas frente a los da- 
tos de los sentidos, y que se condensa en la famosa frase de San Pablo: 
“Ahora vemos por un espejo y oscuramente, pero entonces veremos 
cara a cara” (1 Cor. 13.12). Frase que pareciera Llull modifica a su 
manera con esta metáfora: “Y a través de esta nube luminosa se hablan 
el amigo y el amado”.'” Sin embargo, hay que aclarar que Llull no es 
un teórico de la imagen, y para tener un marco estable para este estudio 
es preciso recurrir a otros autores. Hans Belting da un marco suficien- 
temente amplio para el estudio de la imagen, que hace justicia a la 
diversidad de imágenes en Llull. Empieza Belting su reflexión con una 
sospecha sobre el concepto imagen: “[es preciso reconocer] que una 
y otra vez aparece el término imagen como un narcótico, ocultando el 
hecho de que no se está hablando de las mismas imágenes, aun cuando 
se arroje este término como un ancla en las oscuras profundidades de 
la comprensión”.'* Más adelante, pasando por encima esta sospecha, 
Belting da un marco muy general para entender de qué hablamos cuan- 
do hablamos de imágenes: “Todo lo que pasa por la mirada o frente al 
ojo interior puede entenderse así como una imagen, o transformarse en 
una imagen”.!º 


Tomando en cuenta lo anterior, podemos decir que son imágenes 
tanto los diagramas ilustrados en obras del Arte luliano, como las metá- 
foras poéticas que no tienen graficación. Este primer paso es necesario 
para llevar a cabo la categorización de las imágenes lulianas entre imá- 
genes: 1. Diagramáticas, 2. Místicas y 3. Metafóricas. No sobra decir 
que las fronteras entre estos grupos son bastante borrosas, es por eso 
que hay imágenes diagramáticas que a su vez son místicas, por ejem- 
plo. Por ültimo, la organización de las imágenes en categorías no es un 
ejercicio objetivo y neutral, sino que es un movimiento constante, en 
el cual las categorías cambian de acuerdo cambian las interpretaciones 
que hagamos de las imágenes. 


16 RAMON LLULL, Libro del amigo y del amado $163, ed. y trad. MOGA, 143. 
17 RAMON LLULL, Libro del amigo y del amado $118, ed. y trad. MOGA, 117. 
1 H, BELTING, Antropologia de la imagen, Madrid 2007, 13. 

? BELTING, Antropología de la imagen, 15. 
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1. Diagramáticas 


Estas son las imágenes?” más conocidas de Llull, pues son el corazón 
de su Arte y las obras que le orbitan, como el 4C. Aquí encontramos 
sobre todo tres imágenes: círculos (sólos, o circunscribiendo triángulos 
o cuadrados), árboles y escaleras. Una constante entre este tipo de imá- 
genes es la importancia de su visualidad, es decir, de su presentación 
en líneas y colores; ello no sucede con las imágenes metafóricas, por 
ejemplo, que se desarrollan no de manera visual sino en la descripción 
desde el lenguaje. Es importante notar que el mismo Llull ponía énfasis 
en la necesidad que, en sus libros, aparecieran graficadas las imágenes 
y no meramente descritas?! Cada una de las imágenes diagramáticas 
cumple diferentes labores que podemos dividir en dos: (1.1) tendientes 


2 Sobre las imágenes diagramáticas ha habido diferentes estudios, tanto de carác- 
ter general del pensamiento diagramático, como sobre diagramas en particular. En el 
plano general encontramos: A. BONNER y A. SOLER, “Les figures lul-lianes: la seva 
naturalesa 1 la seva funció com a raonament diagramátic”, in Studia Luliana 55 (2015), 
3-30; A. BONNER y A. SOLER, “Les representacions gráfiques al Llibre de contemplació 
de Ramon Llull”, in Els manuscrits, el saber i les lletres a la Corona d'Aragó, 1250- 
1500, ed. L. BADIA (Publicacions de 1º Abadia de Montserrat: Textos i estudis de cultura 
catalana 210), Barcelona 2016, 213-44; J. HIGUERA RUBIO, “Geometría e imaginación: 
el pensamiento diagramático de Ramon Llull y Giordano Bruno”, in // Lullismo in 
Italia: itinerario storico-critico, a cura di M. M. ROMANO, Palermo 2015, 257-80. En 
el plano particular: J. E. RUBIO ALBARRACÍN, “La Figura S de l'Art lul-liana i el “Llibre 
de contemplació en Déu””, in Llengua & Literatura 7 (1996), 61-89; J. RUBIO ALBA- 
RRACÍN, “L’evoluciö de les figures A, S, T de l'Art quaternària en el transit cap a l'Art 
ternària", in Taula 37 (2002), 83-98; E.-W. PLATZECK, “La Figura “A” del Arte luliano 
y la esfera inteligible de Plotino”, in Studia Monographica et Recensiones 9-10 (1953- 
1954), 125-65; E.-W. PLATZECK, “La Figura “T” del Arte luliana y la doctrina de las 
significaciones", in Studia Monographica et Recensiones 9-10 (1953-1954), 35-49. 

? Esto lo expone bien Ó. DE LA CRUZ PALMA, "Estudio de introducción", in Liber 
de Gentili et tribus sapientibus, ed. P. M. BEATTIE et Ô. DE LA CRUZ PALMA (Raimundi 
Lulli Opera latina 10-11), Turnhout 2015, 132: “[...] los árboles requieren ser dibuja- 
dos en la edición de la obra, tal como habría hecho Llull — y así debió ser el original 
del autor —, pues sus flores ponen orden a la argumentación (de acuerdo con las flores 
y las condiciones de los árboles) y hacen la función de índice de contenidos)”. Por otro 
lado, vemos que esta importancia de la imagen graficada es lo que lleva a Tomás Le 
Myésier a hacer el Breviculum, la versión de la Vida coetánea que da más importancia a 
la imagen que al texto; así explica Le Myésier su elección por la imagen en Breviculum 
1.01 (in https: //lallianarts.narpan.net/miniatures/index.htm): “[...] la contemplación 
continuada de tales imágenes estimula el alma a realizar buenas acciones y a obrar 
rectamente”. 
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a participar del proceso de conocimiento, (1.2) tendientes a organizar 
lo ya conocido. A la Cuarta figura del 4B la podemos ubicar en el pri- 
mer grupo, dado que ella dispone un modo de combinación entre térmi- 
nos, que permitirá adquirir un conocimiento cierto sobre el mundo. Por 
otro lado, los árboles del 4C se hallarían en el segundo grupo, porque 
estas imágenes no proporcionan un método o un modo en que han de 
proceder las personas para conocer algo nuevo, sino que más bien son 
dispositivos para dar orden a los diferentes conocimientos. Ahora, es- 
tas fronteras entre “proceso de conocimiento” y “organización de lo 
conocido” son borrosas, pues es posible pensar también que organizar 
el conocimiento es una parte del proceso de conocimiento. Sin embar- 
go, más allá de los problemas epistemológicos que se presenten, sí es 
posible hacer una distinción entre un método para conocer y una forma 
de organizar lo conocido. 


Por otro lado, Anthony Bonner hace una distinción entre cuatro 
diferentes propósitos de las figuras del Arte: (1.3) ayuda visual;? (1.4) 
ayuda mnemotécnica, “[...] o, como Llull lo pone, “de tal manera que 
la memoria pueda recordar más fácilmente los principios” del Arte”.2 
(1.5) El tercer propósito lo resume Bonner así: “[...] desplegar los di- 
ferentes conjuntos en los cuales los conceptos fundamentales del Arte 
están divididos. Esto se puede ver como una función no declarada del 
círculo, dentro del cual las gráficas están inscritas: una suerte de sím- 
bolo de inclusión de conjunto”.? (1.6) El último propósito de las figu- 
ras es: “[...] mostrar las posibles relaciones entre los componentes de 
cada conjunto. En la fase cuaternaria esto se hace de manera gráfica, 
interconectando las líneas que muestran las concordancias. En la fase 
ternaria, la mera circularidad, por ejemplo, de la Figura A (en la cual 
han desaparecido las líneas) muestra la mutua predicabilidad de sus 
términos”. Los propósitos de las figuras son bastante amplios: van 
desde una teoría sobre cómo aprendemos mejor (propósitos 1.3 y 1.4), 
hasta problemas internos en el desarrollo del Arte (propósitos 1.5 y 
1.6). Es decir, desde lo general de una teoría del conocimiento a lo par- 
ticular de un modo preciso de conocimiento. Por último, es interesante 
la distinción que hace el mismo Llull, y que cita Bonner, entre figuras 


2 BONNER, The Art and Logic of Ramon Llull, 23. 
23 BONNER, The Art and Logic of Ramon Llull, 3. 
2 BONNER, The Art and Logic of Ramon Llull, 4. 
25 BONNER, The Art and Logic of Ramon Llull, 24. 
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activas y pasivas. Para esta distinción Llull usa una imagen metafórica: 
“[la figura T] es llamada la “figura instrumental”, significando así que 
“sin la figura T ninguna otra puede ser hecha en este arte, de la misma 
manera que un herrero no puede trabajar en su forja sin un martillo”. 


Dentro de las imágenes diagramáticas, podemos arriesgar una di- 
visión centrada en la forma en la cual la imagen se relaciona con sus 
propios componentes; de esta manera habrá imágenes que: (1.7) tienden 
a la síntesis, y que (1.8) tienden al análisis. Por ejemplo, la Figura A, 
del 4B, es sintética, dado que busca presentar las diferentes dignidades 
divinas y la forma en la cual se pueden combinar entre ellas, sin desple- 
gar cada una de las combinaciones. Por el contrario, la Tabla General, 
en el mismo AB, despliega efectivamente cada una de las posibles com- 
binaciones que están condensadas en las figuras; o, como dice Llull, la 
Tabla es el lugar donde el sujeto entiende y abstrae “[...] muchos par- 
ticulares de todas la materias"? Esta distinción entre síntesis y análisis 
es análoga a la que hace Llull, en el 4B, entre figuras “más” o “menos” 
generales, al hacer la comparación entre la Cuarta figura y la Tercera.”* 


Por último, el hecho que dos imágenes pertenezcan a la misma ca- 
tegoría no quiere decir que sean iguales. Es posible que dentro de una 
misma categoría haya diferencias importantes. Un ejemplo de ello lo 
encontramos al comparar la escalera de el LADE y la Figura A del 4B; 
ambas son imágenes diagramáticas que tienden a la síntesis, pero la 
imagen de la escalera da prioridad a la jerarquía de sus componentes, 
mientras que el círculo prioriza la igualdad de los suyos. Por otro lado, 
mientras la escalera invita a un constante vaivén entre el ascenso y el 
descenso entre sus propios contenidos (que van desde la piedra hasta 
Dios), en el AB el énfasis se pone en el descenso al mundo desde las 
categorías abstractas. 


2. Místicas 


Vimos ya que Belting considera como imagen también a aquello que 
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se despliega “frente al ojo interior”. Esta noción de tener una visión 


26 BONNER, The Art and Logic of Ramon Llull, 41. 
27 RAMON LLULL, Arte breve, ed. y trad. RUBIO, 85. 
28 RAMON LLULL, Arte breve, ed. y trad. RUBIO, 77. 


? Dos estudios que podemos tener en mente a la hora de dar un contexto teórico a las 
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interna es un tópico común en la historia del pensamiento occidental 
y la encontramos también en el propio Llull, de una manera bastante 
interesante: 

Madrugó el amigo y empezó a buscar a su amado. Y encontró a gente 

por el camino y les preguntó si habían visto a su amado. Le respon- 

dieron preguntándole cuándo se había ausentado de sus ojos menta- 

les. Y el amigo contestó diciendo: — Nunca; desde que vi a mi amado 

en mis pensamientos, ya no se ha ausentado de mis ojos corporales, 

porque todo lo visible me representa a mi amado.” 


Aquí muestra Llull cómo la mirada interior condiciona aquello que se 
ve exteriormente. La imagen mística, en este caso, no es sólo una ima- 
gen más entre lo tipos de imágenes, sino que además es llave para otro 
tipo de imágenes. Pero, ¿dónde aparecen dichas imágenes místicas? 
Las dos fuentes principales son sueños y revelaciones. De la segunda 
fuente tenemos noticia en la Vida coetánea, de donde quiero rescatar 
la aparición de dos tipos de imágenes. Pero antes de continuar, veamos 
que el verbo que uso aquí es “aparición”, pues las imágenes no son 
creadas por Llull, sino que son producto de otro sujeto que no es él. 
Las imágenes de la revelación no son producciones de la persona; la 
persona aparece más bien como siendo un objeto en el cual se proyec- 
tan estas imágenes que proceden, en este caso, del sujeto que es Dios. 
Volviendo al problema inicial, la primera imagen revelada es el cruci- 
fijo. Mientras Llull “[componía] en su vulgar una canción sobre cierta 
dueña a quien entonces amaba con amor desatinado”, se le presentó a 
su lado derecho “[...] nuestro Señor Jesucristo, como pendiente en la 
cruz"?! Esta imagen le hará arrepentirse de sus pecados y adoptar el 
cristianismo. Sin embargo, la segunda imagen es la que suscita una 
problemática interesante, donde veremos las implicaciones filosóficas 
que puede tener ubicar una imagen en una u otra categoría. Cuenta así 
la Vida coetánea el nacimiento del Arte luliano: 


[...] subió Ramon a una montaña, no muy lejos de su casa, para poder 
allá contemplar con más sosiego a Dios; y habiendo permanecido 


imágenes místicas son: J. PARDO PASTOR, “La mística luliana: pretensión de síntesis”, 
in Zaula 37 (2002), 73-82; y F. MARTÍNEZ ALBARRACÍN, “Ramón Llull: arte y mística. 
Imágenes, memoria y dignidades (Para una comparación entre las místicas del amor de 
Ibn ‘Arabi y Ramón Llull)”, in El azufre rojo 3 (2016), 222-40. 

30 RAMON LLULL, Libro del amigo y del amado $40, ed. y trad. MOGA, 67. 


31 RAMON LLULL, Vida coetánea $2, in Antología de Ramón Llull, ed. M. BATLLORI, 
Madrid, t.1, 1961, 52. 
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en ella casi ocho días, ocurrió un día, mientras se hallaba absorto 
mirando los cielos, que de pronto el Señor ilustró en su mente, conce- 
diéndole manera y forma de escribir el libro que más arriba se habla 


contra los errores de los infieles.*? 


El 4rte es fruto de la revelación divina, es decir, tanto las palabras 
como las imágenes provienen, no de una labor creativa humana, sino 
de una inspiración divina. Es decir, las imágenes que habíamos catalo- 
gado en un primer momento como diagramáticas (círculos, árboles, es- 
caleras) son además imágenes místicas, pues vienen de una revelación. 
La pregunta aquí no es sólo ¿dónde ubicamos ciertas imágenes?, sino 
sobre todo ¿cuál es el carácter que da Llull realmente a sus imágenes?, 
¿serán las imágenes del Arte parte de un método divino de conoci- 
miento o una forma natural en la que los seres humanos conocemos?, y 
¿todas las imágenes del Arte son divinas, aún aquellas que son copias 
de las originales, es decir, la imagen copiada copia a la vez la divini- 
dad?* Las respuestas varían de acuerdo ubiquemos las imágenes del 
Arte en una u otra categoría. Pero más allá de eso, recordemos que el 
Arte se hace para convertir a los supuestos infieles al cristianismo, y las 
imágenes, entonces, tienen como labor ir más allá de las diferencias del 
lenguaje para ubicarse en un terreno común que árabes, judíos y cris- 
tianos entiendan. El lenguaje, si bien es un sentido natural para Llull, 
tiene instancias concretas (árabe, español, latín...) que erigen barreras 
entre sí; la imagen no, la imagen es elemento común que va más allá 
de las barreras lingüisticas. De esta manera estas imágenes reveladas 
no puedes ser válidas para una sóla persona o una sóla cultura, sino que 
deben tener validez universal. 


Resumiendo, podemos decir que la imagen del crucifijo es una 
imagen que (2.1) tiende a imponerse y subordinar al sujeto por medio 
del pathos; (2.2) las imágenes del Arte no recurren al pathos sino al 
logos, pues configuran una forma de entendimiento que busca abarcar 


32 RAMON LLULL, Vida coetánea $14, ed. BATLLORI, t.1, 58-59. 

33 Dado que no hay espacio para tratar estas preguntas, sólo arriesgo una posible 
respuesta a la última. La divinidad de la imagen no consiste en su mera materialidad o 
en una disposición concreta de líneas y planos, sino en el uso que se le da en el proceso 
de conocimiento. Lo divino es la forma de conocer, y en la medida en que las imágenes 
participan de dicha forma, son divinas también. De esta manera, cuando se copia la 
imagen y se reproduce el método divino de conocimiento, se está reproduciendo a su 
vez la divinidad. 
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lo universal. La primera imagen se despliega sobre todo para ser con- 
templada, la segunda para ser usada. La primera se remite a una expe- 
riencia personal, que no puede ser integralmente comunicada, pues la 
Imagen es efímera; la segunda tiene una resonancia social, pues queda 
plasmada en un libro que tiene por misión recorrer el mundo y ser vis- 
to, copiado, estudiado. 


3. Metafóricas 


En esta última sección** me concentraré en el L44.* En primer lugar, 
parto de la distinción entre (3.1) imágenes simples e (3.2) imágenes 
que proceden por vía de contraposición. En el primer grupo hallamos 
Imágenes que cuya fuerza yace en ellas mismas, no en la contraposi- 
ción con otras; de esta manera, en el siguiente ejemplo vemos cómo se 
enfatiza la fuerza de la imagen de la fuente: “Fue el amigo a beber a la 
fuente con cuyas aguas se enamora al instante el que no ama [...]”.** 
Aquí la imagen de la fuente?! no es contrastada con ninguna otra, y aun- 
que veamos en el agua otro tipo de imagen aparte de la fuente, el juego 
que cumple ésta no es de contraposición a la fuente, sino de subordi- 
nación a ella: el agua sale de la fuente. El segundo tipo de imágenes es 
más complejo: “[...] igual que se mezclan el agua y el vino, así se mez- 
clan los amores del amigo y el amado; igual que el calor y la luz, así se 
encadenan sus amores [...]”.* En esta imagen compleja se relacionan 
dos parejas, “agua y vino” y “calor y luz”, para explicar el problema 
del amor. Se ve entonces cómo aquí el agua no es imagen subordinada 
del vino, sino que es una contraparte: ella se une a él, es una relación 
horizontal, no vertical, que sirve para referirse a la realidad compleja 
del encadenamiento amoroso. Por otro lado, este segundo tipo de imá- 


34 Un estudio importante sobre este tema se halla in BONNER, The Art and Logic of 
Ramon Llull, apartado “Signification, Metaphor, and Demonstration” del Capítulo 6. 
Sin embargo, aquí el término “metáfora” lo tomo más de el LAA de Llull, donde nom- 
bre a cada una de sus entradas como “metáforas morales”. 

3 Para ver otra perspectiva sobre el asunto, cf. J. SOTO, “Riqueza de imágenes en 
Raimundo Lulio. El ejemplo de Libro del amigo y del amado”, in Revista Española de 
Filosofía Medieval 10 (2003), 261-73. 


36 RAMON LLULL, Libro del amigo y del amado $22, ed. y trad. MOGA, 57. 


37 Esta imagen se desenvuelve en un claro contexto bíblico, ver Zach.13.1, Prov. 
5.15 y 14.27. 


38 RAMON LLULL, Libro del amigo y del amado $50, ed. y trad. MOGA, 73. 
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genes complejizan las imágenes diagramáticas que ya habíamos visto; 
en este caso vemos cómo el árbol toma un énfasis diferente a aquel que 
tiene cuando es usado como diagrama: “Preguntó el amigo al pájaro 
qué significaban el movimiento de las hojas y el olor de las flores. Y 
respondió: Con su movimiento, las hojas significan obediencia; y el 
olor, sufrimiento y malandanza".? Mientras en el AC se usaba la ima- 
gen del árbol como método organizativo, por medio de raíces, hojas, 
frutos y flores, aquí se se cambia su significación y se le da, además, 
movimiento. Ahora, hay que aclarar que aün dentro del mismo LAA las 
significaciones no son estables, de esta manera, las hojas no siempre 
serán metáfora de lo mismo. Por ejemplo, antes se habló de la hoja 
como obediencia, pero más adelante Llull hablará de las hojas como 
penas: “[...] en las criaturas el amor es el árbol; amar, el fruto; y los 
trabajos y las penas, las flores y las hojas”.* 


Por último, las imágenes metafóricas del LAA complejizan tanto 
imágenes como movimientos. De esta manera, el movimiento del as- 
censo y el descenso, que ya vimos que no es igual entre el AB y el 
LADE, presenta aquí otra variante: “Hacia subir el amor a las potencias 
de su alma por la escala de la humanidad, para glorificar la naturaleza 
divina. Y por la naturaleza divina hacía bajar a las potencias de su alma, 
para glorificar la naturaleza humana de su amado”.* Al referirnos al 
tema del ascenso no podemos olvidar la experiencia mística de Llull al 
subir al Monte Randa, reflejada en la siguiente metáfora: “Se reunieron 
la memoria y la voluntad, y subieron al monte del amado, para que el 
entendimiento se elevase y el amor doblara su amor por el amado”.* 
Las anteriores citas clarifican cómo un mismo problema, el del ascenso 
y el descenso, es tratado con imágenes diagramáticas, místicas y me- 
tafóricas. 


Como se ha visto, la imagen en el pensamiento de Ramon Llull no 
es un elemento menor y superficial, sino una red mültiple y profunda. 
La categorización que propuse aquí no busca coartar la riqueza de las 
imágenes, por el contrario, espero que se haya podido mostrar un modo 
de orientación que pone de presente la riqueza que vive tras la palabra 


? RAMON LLULL, Libro del amigo y del amado $58, ed. y trad. MOGA, 77-79. 
? RAMON LLULL, Libro del amigo y del amado $84, ed. y trad. MOGA, 95. 

^! RAMON LLULL, Libro del amigo y del amado $319, ed. y trad. MOGA, 239. 
? RAMON LLULL, Libro del amigo y del amado $99, ed. y trad. MoGa, 105. 
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“imagen”. Esta riqueza implica que la imagen no sea estudiada en so- 
ledad, sino en conjunto con los diferentes conceptos que configuran 
las obras de Llull.* Para él las imágenes no son estáticas, sino instru- 
mentos que nos remiten a una realidad trascendente, inspiradora de un 
conocimiento que llega hasta lo más íntimo del universo. La imagen es 
el testimonio móvil de un conocimiento vivo, y para entenderla no he- 
mos de acercarnos con categorías fijas, sino con unas que nos permitan 
seguir sus ágiles movimientos. 


Universidad Nacional de Colombia 


8 Un interesante estudio entre la relación imagen y texto lo encontramos in A. BON- 
NER y A. SOLER, “Representació gráfica i ècfrasi en l’obra de Ramon Llull”, in Magni- 
ficat Cultura i Literatura Medievals 3 (2016), 67-93. 


LITERATURE AND PHILOSOPHY IN THE MONASTIC CONTEXT 
OF 14TH CENTURY FLORENCE 


MYRTHA DE MEO-EHLERT 


his paper argues against the artificial separation in the study of 

medieval literature and philosophy and tries to show that poetry 
and philosophy met equally in the cultural environment of the monas- 
tic world. Philosophy was taught in the studia theologiae, classical 
and in some degree also vernacular literature was read during gram- 
mar classes, discussed and commented for rhetorical exercises. But 
more important, the non-academic access to philosophical knowl- 
edge was mediated in the open lectures of the studia and, later, with 
the public conferences on vernacular literature. The analysis of li- 
brary catalogues of medieval monastic orders, the focus on preachers 
and spiritual texts as well as the reading of the literary production of 
layman who may had been trained in a monastic context or, at least, 
had listen to public sermons and could consult manuscripts stored in 
convents, would allow to open and question the still vivid dichoto- 
my between academic Latin community of sciences and the ignorant 
masses and may stress the fluid transitions between Middle Ages and 
Renaissance. 


I will highlight the interaction between literature and philosophy 
thanks to a monastic environment following the four points of literary 
text production and its reception, the access and the use of philosophi- 
cal sources by non-academic laymen with a case study on Dante's Vita 
nuova. 


A record in the Memoriali Bolognesi 82, dated between August 28th 
and September 2nd 1292, shows the first copy of Dante's most famous 
canzone Donne ch 'avete intelletto d'amore following a juridical document 
written by the lawyer Pietro di Allegranza, as a mean to fill the blank space 
at the bottom of the last page. The poem has been dated to the early-1280, 
and only at a later stage the poet included it in his first autonomous work, 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 453-462 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121799 
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the Vita nuova.' This work is a small booklet, mixing prose and verse, 
philosophical commentary and scholastic divisions, where Dante, at the 
one side, tells a tragic love-story and, on the other side, introduces to and 
ponders on vernacular poetry and poetics in general. Thirteen years later, 
in 1306, another record among the Bolognese juridical documents, the 
complaint of the theft of a manuscript entitled “Vita nova” in the church of 
Saint Andrews (Ansaldi), takes us in medias res: the transmission of liter- 
ary and philosophical texts in a monastic context.? Dante himself unveils 
some information about the early circulation of his poetry, underlining 
the importance of text-production, writing and copying of manuscripts 
and the transmission of his texts, when he recalls for example the large 
circulation of the canzone Donne ch 'avete in the Vita nuova? and later 


! The Memoriali Bolognesi have been published in a critical edition by S. ORLAN- 
DO, Rime due e trecentesche tratte dall'Archivio di Stato di Bologna, Bologna 2005. 
See also G. ORLANDELLI, “I memoriali bolognesi come fonte della storia dei tempi di 
Dante", in Dante e Bologna nei tempi di Dante, a cura di M. Boni, Bologna 1967, 193- 
205; M. GIANSANTE, "Archivi e memoria poetica: le rime dei Memoriali bolognesi", 
in Storia archivi amministrazione. Atti delle giornate di studio in onore di Isabella 
Zanni Rosiello, Bologna 16-17 novembre 2000, a cura di C. BINCHI e T. Di Zio, Rome 
2004, 296-305; M. GIANSANTE, *La memoria poetica del Comune di Bologna fra XIII e 
XIV secolo", in IDEM, / Memoriali del Comune di Bologna. Storia, diritto, letteratura, 
Bologna 2017, 69-89; G. MARCON, “Rime e ballate nei Memoriali”, in L'Archivio di 
Stato di Bologna, a cura di I. ZANNI ROSIELLO, Fiesole 1995, 115-21; S. DEBENEDETTI, 
“Osservazioni sulle poesie dei Memoriali bolognesi”, in Giornale storico della lette- 
ratura italiana 125 (1948), 1-41, here 28-29; J. STEINBERG, “Dante’s First Editors. The 
Memoriali bolognesi and the Politics of Vernacular Transcription", in IDEM, Account- 
ing for Dante. Urban Readers and Writers in Late Medieval Italy, Notre Dame 2007, 
17-60. 

? Details on the document first in G. ZACCAGNINI, “Un nuovissimo documento per la 
fortuna di Dante in Bologna (1306)”, in // Morzocco from 8.12.1918, 3, then in G. Livi, 
Dante e Bologna. Nuovi studi e documenti, Bologna 1921, 107, but still not considered 
by H.W. STOREY, “Following Instructions: Remaking Dante’s ‘Vita nova’ in the Four- 
teenth Century”, in Medieval Constructions in Gender and Identity. Essays in Honor 
of Joan M. Ferrante, ed. T. BAROLINI, Tempe, AZ 2005, 117-32, here 123, and by J. 
TODOROVIÉ, Dante and the Dynamics of Textual Exchange. Authorship, Manuscript 
Culture, and the Making of the Vita nova, New York 2016, 3. Document conserved in 
Bologna, State Archive, Curia del Podestà, Guidici “ad maleficia”, Carte di corredo, b. 
35, single charta from 1306. 

3 DANTE ALIGHIERI, Vita nuova XI.1 [XX.1], ed. D. Pirovano, Roma 2015, 170: 
“Appresso che questa canzone fue alquanto divolgata tra le genti”. From now on the 
title will be abbreviated as VN, the numeration follows the divisions of the Gorni edi- 
tion. Pirovano's divisions are set in brackets. 
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in the Commedia‘ or when he cites the title of the poems which he is 
about to write in the Vita nuova, helping with this a future scribe to 
make less mistakes.? 


The readership of Dante's text, attested in the manuscript tradition, 
shows a multitude of popes, cardinals, clergymen and monks, even 
nuns, involved in the transmission of Dante's texts. For the Vita nuo- 
va we can record two popes, two bishops, several monks and several 
anonymous female readers, a nun, sister of Monseigneur Francesco 
Nori, Bishop of S. Miniato, and the readers of the Carmelite monastery 
Santa Maria degli Angeli in Trespiano, near Florence, who used some 
folia of the Vita nuova to bind the mystical texts of Maria Maddalena 
de’ Pazzi in the Sixteenth century.® 


While the transmission of secular literary texts within the monastic 
context is well documented, the question is rather in which way lay 
poets had access to the monastic world of learning, philosophical pro- 
duction and literary transmission. 


In his more philosophical work, the Convivio, Dante, who called 
himself the “inter vere phylosophantes minimus” — “littlest among 
the real philosophers”” —, gives a brief description of his philosophical 
education: 


Si come essere suole che l’uomo va cercando argento e fuori de la 
*ntenzione truova oro, lo quale occulta cagione presenta, non forse 
sanza divino imperio; io, che cercava di consolarme, trovai non sol- 


^ DANTE ALIGHIERI, Commedia, Purg. XXIV, ed. G. PETROCCHI, Firenze 1994, 49-62. 


* For example DANTE ALIGHIERI, VN X.26-33 [XIX.15-22], ed. PIROVANO, 167-70. 
Cf. Storey, Following Instructions: Remaking Dantes ‘Vita nova’, 121 and TODOR- 
OVIC, Dynamics of Textual Exchange, 142. 


6 M. DE MEO-EHLERT, “Klassifizierungskriterien zur Beschreibung der Auftragge- 
ber der Handschriften. Die Anfertigung der Vita Nuova für Gemeinschafts- oder private 
Bibliotheken. Die Vita Nuova in Konventen und Klóstern", in EAD., Leggere la Vita 
Nuova. Zur handschriftlichen Verbreitung und literarischen Rezeption der Vita Nuo- 
va von Dante Alighieri im Trecento, Berlin 2020 [forthcoming]. About this fragment 
see G. TAMBURRINO, “Un antico frammento della Vita nuova”, in Italia Medioevale e 
Umanistica 10 (1967), 37, G. CONTINI, “Review of Tamburrino”, in Studi Danteschi 
46 (1969), 359-63 and P. TROVATO, // testo della Vita nuova e altra filologia dantesca, 
Roma 2000, 60-65. 

7 DANTE ALIGHIERI, Quaestio de acqua e terra / Abhandlung über Wasser und Erde 
1, ed. D. PERLER, Hamburg 1994, 2. English translation by A.C. WHITE, Questio de 
aqua et terra, with a Discussion of Its Autheticity 1, Boston 1903, 3. 
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amente a le mie lagrime rimedio, ma vocabuli d'autori e scienze e di 
libri: li quali considerando, giudicava bene che la filosofia, che era 
donna di questi autori, di queste scienze e di questi libri, fosse somma 
cosa. E imaginava lei fatta come una Donna Gentile, e non la poteva 
immaginare in atto alcuno, se non misericordioso; per che si volon- 
tieri lo senso di vero la mirava, che appena lo potea volgere da quella. 
E da questo imaginare cominciai ad andare là dov'ella si dimostrava 
veracemente, cioè ne le scuole de li religiosi e a le disputazioni de 
li filosofanti; si che in picciol tempo, forse di trenta mesi, cominciai 
tanto a sentire de la sua dolcezza, che lo suo amore cacciava e distrug- 
geva ogni altro pensiero. 


(And just as it often happens that a man goes looking for silver and 
apart from his intention finds gold, which some hidden cause pres- 
ents, perhaps not without divine ordinance, so I who sought to con- 
sole myself found not only a remedy for my tears but also the words 
of authors, sciences, and books. Pondering these, I quickly deter- 
mined that Philosophy, who was the lady of these authors, sciences, 
and books, was a great thing. I imagined her fashioned as a gentle 
lady, and I could not imagine her in any attitude except one of com- 
passion, so that the part of my mind that perceives truth gazed on her 
so willingly that I could barely turn it away from her. I began to go 
where she was truly revealed, namely to the schools of the religious 
orders and to the disputations held by the philosophers, so that in a 
short period of time, perhaps some thirty months, I began to feel her 
sweetness so much that the love of her dispelled and destroyed every 


other thought.)* 


The expressions “scuole de li religiosi" and “disputazioni de li filoso- 
fanti” have been discussed upon intensively in the Dante scholarship,? 


$ DANTE ALIGHIERI, Convivio IILxiii.1-7, übers. v. Th. RICKLIN, Hamburg 1996, 66. 
English translation by R. H. LANSING, The Banquet IILxiii.1-7, New York 1990, 67. 


2 Cf. G. SALVADORI, Sulla vita giovanile di Dante, Roma 1906; H. WIERUSZOWSKI, 
“Rhetoric and the Classics in Italian Education of the Thirteenth Century", in Studia 
Gratiana 11 (1967), 169-208; C. T. Davis, *Education in Dante's Florence", in Spe- 
culum 40 (1965), 415-35; É. GILSON, “Les “philosophantes””, in Archives d'Histoire 
Doctrinale et Littéraire du Moyen Age 27 (1952), 134-40; Z. G. BARANSKI, “On Dan- 
te's Trail”, in Italian Studies 72:1 (2017), 1-15; S. GENTILI, “Letture dantesche anteriori 
all'esilio: filosofia e teologia", in Dante. Fra il settecentocinquantenario della nascita 
(2015) e il settecentenario della morte (2021), a cura di E. MALATO e A. MAZZUCCHI, 
Roma 2016, 202-325; J. VARELA-PORTAS DE ORDUÑA, “Dante curioso, Dante studioso: 
dalla “Vita nova’ a “Amor che nella mente mi ragiona””, in Amor che nella mente mi 
ragiona, ed. E. FENZI, Madrid 2013, 111-58. 
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all the same, the history of the monastic learning, the different studia 
and the changes in the curricula of the religious orders have also been 
highlighted.!º 


The myth of Dante as a proper philosopher, humbly introduced in 
the less read treatise On Water and Earth by Dante himself, has been 
promoted by Boccaccio who inflated Dante’s’ CV in this regard. In 
his Trattatello in laude di Dante, Boccaccio mentions not only a study 
trip to Bologna but also a stay at the Parisian University, where Dante 
would have succeeded with disputations on philosophical topics." This 
means that a philosophical education was "needed" also to be a good 
poet, but why should a poet need a philosophical education? It is Boc- 
caccio himself who provides an answer in the last two books of his De 
genealogia deorum and in the Dante-Vita itself, where he underlines 
the deep interaction between poetry and philosophy: 


E, avvendosi le poetiche opere non essere vane o semplici favole o 
maraviglie, come molti stolti estimano, ma sotto se dolcissimi frutti 
di verita istiografe o filosofiche avere nascosti, per la quale cosa pi- 
enamente, sanza le istorie e la morale e naturale filosofia, le poetiche 
intenzioni avere non si potevano intendere: partendo i tempi debita- 
mente, le istorie da se, e la filosofia sotto diversi dottori s’argomento, 


10 H, FELDER, Geschichte der wissenschaftlichen Studien im Franziskanerorden bis 
um die Mitte des 13. Jahrhunderts, Friburg 1904; A. MARTINL “Dante francescano”, 
in Studi Francescani 18 (1921), 71-103; N. SENOCAK, “The Franciscan Studium gene- 
rale: A New Interpretation", in Philosophy and Theology in the Studia of the Reli- 
gious Orders and at the Papal Court, ed. K. EMERY, JR., W. COURTENAY and S. M. 
METZGER (Rencontres de Philosophie Médiévale 15), Turnhout 2012, 221-36. A. PE- 
GORETTI, ““Nelle scuole delli religiosi’: materiali per Santa Croce nell’ eta di Dante”, in 
L'Alighieri. Rassegna dantesca 58 [nuova serie 50] (2017), 5-55; C. DOUAIS, Essai sur 
l'organisation des études dans l'ordre des Frères Prêcheurs au XIIIe et XIVe siècle, 
Paris 1884; M. GRABMANN, “Die Wege von Thomas von Aquin zu Dante", in Deutsch- 
es Dante-Jahrbuch 9 (1925), 1-35; I. TAURISANO, “L’organizzazione delle scuole do- 
menicane nel secolo XIII", in Miscellanea lucchese di studi storici e letterari in memo- 
ria di S. Bongi, Lucca 1931, 93-129; T. KAEPPELI et A. DONDAINE, “Acta Capitulorum 
provincialium provinciae romanae", in Monumenta Ordinis Fratrum Praedicatorum 
Historica 20, Roma 1944; E. PANELLA, ““Ne le scuole de li religiosi e a le disputazi- 
oni de li filosofanti' (Dante Alighieri). Lectio, disputatio, predicatio", in Dal convento 
alla città. Filosofia e teologia in Francesco da Prato O.P. (XIV secolo), a cura di F. 
AMERINI, Firenze 2008, 115-31. See also Z. BARANSKI and L. PERTILE (eds.), Dante in 
Context, Cambridge 2015. 


! GIOVANNI Boccaccio, Trattatello in laude di Dante, a cura di M. BERTÉ, M. F10- 
RILLA e S. CHIODO, Roma 2017, 41. 
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non sanza lungo studio e affanno, d’intendere. E preso dalla dolcezza 
del conoscere il vero delle cose racchiuse dal cielo, niuna altra più 
cara che questa trovandone in questa vita, lasciando del tutto ogni 
altra temporale sollecitudine, tutto a questa sola si diede. 


(And seeing that the works of the poets are not vain and simple fables 
or marvels, as the foolish multitude thinks, but that under them are 
concealed the sweet fruits of historical and philosophical truth, for 
which reason the intent of the poets cannot be wholly understood 
without history and moral and natural philosophy, he made a proper 
division of his time, and strove to learn history by himself and phi- 
losophy under various masters, not without long study and toil. And, 
possessed by the sweetness of knowing the truth of the things shut 
up by Heaven, and finding naught else in life more dear than this, 
he utterly abandoned all other temporal cares, and devoted himself 


wholly to this alone.) ? 


Boccaccio, in fact, bases the analogy between poetry and theology, and 
the defence of the first, on the formal similarity of the figure of speech 
of the allegory used by both. He compares the eschatological value of 
the visions narrated in the Old Testament, veiling their real christolog- 
ical meaning under metaphors, with the use of metaphors in classic 
literature." 


Poetry as theology needs to be properly studied, analysed, com- 
mented, and philosophy is the tool with which both theology and poet- 
ry should be unveiled in order to expose the truth they contain. Boccac- 
cio comments and elaborates here the main chapter of the Vita nuova, 


12 GIOVANNI Boccaccio, Trattatello in laude di Dante III, a cura di BERTÉ, FIORILLA 
e CHIODO, 40. English translation by G.R. CARPENTER, À Translation of Giovanni Boc- 
caccio S Life of Dante with an Introduction and a Note on the Portraits of Dante Il, 
New York 1900, 41. 


3 GIOVANNI Boccaccio, Trattatello in laude di Dante X, a cura di BERTE, FIORILLA 
e CHIODO, 77-90; trans. CARPENTER, 98-99: “The Divine Scripture, which we call the- 
ology, sometimes under guise of history, sometimes as if by a vision, sometimes in the 
form of a lament, or in other manners, endeavors to show us the high mystery of the 
incarnation of the Divine Word, His life, the events which led to His death, glorious 
resurrection, and wonderful ascension. [...]. So poets in their works, which we call 
poetry, sometimes by fiction of various gods, sometimes by the transformation of men 
into shadowy forms, sometimes by gently persuasion, show us the reasons of things, 
the results of virtues and vices, and what we should flee and what we should follow, in 
order that we may attain by virtuous action to that end which they, although they did 
not know properly the true God, believed our highest welfare". 
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where Dante legitimises the choice of the Vernacular for other then 
love-poetry based on the use of allegory”*. 


Cosi come il cibo non puó bene disporsi, senza bere, negli stomaci 
di chi ^| prende, non si può alcuna scienzia bene negl’intelletti adat- 
tare di nessuno, se dalli filosofici dimostramenti non v'é ordinata e 
disposta. Per che ottimamente possiamo dire, lui con le chiare onde, 
cioé con la filosofia, disporre nel suo stomaco, cioé nel suo intelletto, 
le bache delle quali si pasce, cioé la poesia, la quale, come già e detto, 
con tutta la sua sollecitudine studiava. 


(And just as food cannot be well digested without drinking, in the 
stomach of him who takes it, so no knowledge can be well adapted to 
the intellect if it is not ordered and arranged by philosophic demon- 
strations. We may, therefore, well say that, by the aid of the real wa- 
ter — that is, of philosophy — he digested in his stomach — that is, his 
intellect —, the berries on which he fed — that is, poetry — which, as has 


been said, he studied with the greatest care.)'* 


While Dante criticises in the Vita nuova those poets who use allegory 
without explaining its meaning, he claims in the Convivio that poet- 
ry should to be analysed with the four senses of Scripture. Deeply 
convinced of this philosophical approach to poetry, Boccaccio started 
a whole cultural project with editions, lectures and commentaries on 
Dante's works in order to show the similarity of poetry and theology." 


^ DANTE ALIGHIERI, VN XVI.10 [XXV.10], ed. PIROVANO, 207-215.215. 


5 GIOVANNI Boccaccio, Trattatello in laude di Dante XVII, a cura di BERTÉ, F10- 
RILLA e CHIODO, 116. 


16 DANTE ALIGHIERI, Convivio 11.1.3-6, übers. v. RICKLIN, Bd.2, 8-10. 


17 Cf. L. BANELLA, “La ricezione dell'edizione della Vita Nuova a opera del Boc- 
caccio. Primi appunti", in Boccaccio editore e interprete di Dante. Atti del Convegno 
internazionale di Roma, 28-30 ottobre 2013, Roma 2014, 391-401; L. BANELLA, “The 
Fortunes of an ‘Authorial’ Edition: Boccaccio's Vita Nuova in Antonio Pucci and il 
Saviozzo”, in Boccaccio 1313-2013, a cura di F. CIABATTONI et alii, Ravenna 2015, 
237-47; M. BERTÈ e M. FIORILLA, “Il Trattatello in laude di Dante”, Boccaccio editore 
e interprete di Dante. Atti del Convegno internationale di Roma 28-30 ottobre 2013, a 
cura di L. AZZETTA e A. MAZZUCCHI, Roma 2014, 41-72. S. CARRAI, “La Vita nova nel 
Trattatello in laude di Dante”, in Letture classensi 41, Fra biografia ed esegesi: croce- 
via danteschi in Boccaccio e dintorni, Ravenna 2014, 105-17; B. ARDUINI, “Il ruolo di 
Boccaccio e di Marsilio Ficino nella tradizione del Convivio di Dante", in Boccaccio 
in America, a cura di E. FILOSA e M. PAPIO, Ravenna 2012, 95-103; M. Cursi, “Boc- 
caccio architetto e artefice di libri: i manoscritti danteschi e petrarcheschi", in Critica 
del testo 16:3 (2013), 35-62; M. EISNER, Boccaccio and the Invention of Italian Liter- 
ature: Dante, Petrarch, Cavalcanti, and the Authority of the Vernacular, Cambridge 
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He arranged the text ofthe Vita nuova in order to appear as a philosoph- 
ical text, with comments and divisions in the marginalia, and he was 
the first reader in a series of public lectures on the Divine Comedy each 
Sunday and on feast day at Santo Stefano in Badia, later at Santa Maria 
del Fiore, the cathedral of Florence. 


If poetry and literary texts should be studied as theological texts, 
they need to be accessible for a larger group, qualified to analyse this 
kind of texts, for example poets themselves, or an audience trained in 
exegesis. Boccaccio in fact wanted his personal library to become part 
of the monastic library of the Convent of Santo Spirito in Florence and 
especially asked in his testament that his books were to be included in 
this library, catalogued and made accessible for anybody who wished 
to consult them. 


To wit, he bequeaths to the venerable Friar Martino da Signa, Master 
in Sacred Theology, of the Convent of Santo Spirito of the Order of 
Eremites of St. Augustine, all his books [...], on the condition that the 
said Master Martino may [...] use the said books and provide a copy 
of them to whoever desires one. [...]. And [...] the said books [...] 
must, without reduction in their number, be placed within a cabinet in 
the said place and remain there in perpetuity so that anyone may read 
and study the said books. There in that place, they shall have the style 
and form of the present testament transcribed and an inventory made 
of the said books. 


After Boccaccio's death a juridical quarrel between the convent of 
Santo Spirito and the Boccaccio family raised about some vernacu- 
lar manuscripts, especially his commentary on the Divine Comedy. If 
the other vernacular works had been included in the monastic library, 
sold or given to Boccaccio's heirs is still unknown. But we know for 
sure that some manuscripts of vernacular literature were read in the 


2013; G. GORNI, “Il Boccaccio lettore ed editore della Vita Nova”, in Letture e lettori di 
Dane. Lettura classensi 43 (2009), 13-44; J.M. HOUSTON, “‘Maraviglierannosi molti’, 
Boccaccio's ‘Editio’ of the “Vita Nuova””, in Dante Studies 126 (2008), 89-107; IDEM, 
Building a Monument to Dante: Boccaccio as Dantista, Toronto 2010; C. TRABALZA, 
“La Vita Nuova dell’Alighieri e la Vita di Dante del Boccaccio”, in IDEM, Studi sul 
Boccaccio, Città del Castello 1906, 153-74. 

55 Document quoted and commented by V. BRANCA, Tradizione delle opere di 
Giovanni Boccaccio, II. Un secondo elenco di manoscritti e studi sul testo del 'Decam- 
eron’ con due appendici, Roma 1991, 182. English translation by M. Pario in Boccac- 
cio. A Critical Guide to the Complete Works, ed. V. KIRKHAM, M. SHERBERG and J.L. 
SMARR, Chicago-London 2013, 346. 
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last decades of the 14th century by the same readers, who annotated 
also Latin texts belonging to the Boccaccio library of Santo Spirito.!° 
The famous catalogue which Boccaccio asked to be made of his man- 
uscripts was done only decades later, in 1408 by Niccoló Niccoli.? It 
was Niccoló Niccoli who paid for new bookshelves of the Boccaccio 
Library of Santo Spirito and who assembled a large number of human- 
ists interested in book hunting, meeting in Santo Spirito. In his last will, 
Niccoli appointed 16 curators for the transformation of his personal 
library into a public library, among them Cosimo de' Medici. Paying 
all the debts of Niccoli's expensive bibliomania, Cosimo established a 
new library at the Dominican monastery of San Marco in Florence. The 
project of San Marco was finished in 1444, including a study hall with 
64 reading benches where 400 manuscripts of the Niccoli library were 
chained. This monastic library became the cultural centre of Fifteenth 
century Florence.?! 


In conclusion I want to highlight three points: first, to understand 
the philosophical debate of a period and local context we should not 
only consider the scientific production of philosophical texts and aca- 
demic disputes, but also take into account other centres of philosophical 
formation and divulgation of philosophical knowledge as for example 
monasteries. Second, the separation of literary genres in narrative, po- 
etic and scientific texts certainly helps to analyse the particular literary 


? [n general on the library of Santo Spirito: D. GUTIERREZ, “La biblioteca di Santo 
Spirito in Firenze", in Analecta Augustiniana 25 (1962), 5-88 and S. BELLANDI, Le 
vicende dell'antica e storica Biblioteca di S. Spirito, Firenze 1938. In particular on the 
Boccaccio library and the access and research during the 14th century cf. M. FIORILLA 
e P. Rarri, *Marginalia figurati e postille di incerta attribuzione in due autografi del 
Boccaccio (Firenze, Biblioteca Medicea Laurenziana, Plut. 54.32; Toledo, Biblioteca 
Capitular, ms. 104,6)", in Studi sul Boccaccio 2 (2001), 199-213, here 202; M. Sı- 
GNORINI, “Considerazioni preliminari sulla biblioteca di Giovanni Boccaccio", in Studi 
sul Boccaccio 19-20 (2011), 367-95, here 378, footnote 36; M. Cunsi, Boccaccio 
architetto e artefice di libri: 1 manoscritti danteschi e petrarcheschi", in Critica del 
testo 16:2 (2013), 35-62, here 51-52; G. BiLLANOVICH e F. CÁDA, "Testi bucolici nella 
biblioteca del Boccaccio", in /talia medievale e umanistica 4 (1961), 201-21. 

? A. GOLDMANN, "Drei italienische Handschriftenkataloge s. XIII-XV", in Centr- 
alblatt für Bibliothekswesen 4 (1887), 137-55; A. MAZZA, "L'inventario della *parva 
libraria” di Santo Spirito e la biblioteca del Boccaccio”, in /talia medioevale e umanis- 
tica 9 (1966), 1-73. 

2! B. ULLMAN and P. STADTER, The Public Library of Renaissance Florence: Niccolò 
Niccoli, Cosimo de' Medici and the Library of San Marco, Padova 1972. 
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matters of a text, but not its philosophical content. As we have shown 
through the example of Dante's poetic works, non-theological works 
were transcribed and kept in monastic libraries as long as theological 
texts. This does not prove that non-religious / non-theological works 
were sought after by the religious readership as much as the theological 
ones, but it proves indeed that the separation of genres which modern 
readership has been used to was not at all so clear until late medieval 
time. Theological purposes and religious motives were found in dif- 
ferent kinds of works and were seriously taken into account to justify 
their inclusion into religious libraries. The reasons for that were not 
pure pretexts for keeping secular, or even licentious works, at hand, 
but in some cases were accurately stated and described, as shown by 
the philosophical commentaries of Boccaccio on the Vita nuova or by 
the comments of Dante himself. This attitude made the composition of 
the monastic libraries largely assorted with varied sorts of books and 
carries to the consideration of the third point to be stressed. This assort- 
ed composition of monastic libraries made it easier to transform these 
officially closed libraries, created to serve the purpose of a narrowed 
group of clergymen, into public libraries, as of course the interest of the 
books stored largely surpassed the circle of clergy. 


Independent Researcher 


IDEIAS FILOSÓFICAS NA ARTE BARROCA DO BRASIL COLONIAL 


IDALGO J. SANGALLI 


Introduçäo 


N: arco temporal dos sécs. 16 ao 18, temos no Brasil Colonial a 
entrada do pensamento cristáo e de conceitos éticos da tradiçäo 
filosófica antiga, tardo-antiga e medieval que acompanhou a doutrina- 
ção cristã, promovida pelas Ordens Religiosas franciscana e jesuítica. 
Esse movimento doutrinário-intelectual, que abrangeu toda a América 
Latina, ficou conhecido como Segunda Escolástica, e as suas ideias 
educacionais e concepções metafísicas, ético-políticas e teológicas 
podem ser encontradas nas obras dos muitos representantes desse pe- 
ríodo. Traços de alguns dos princípios e conceitos éticos dessa época 
podem ser encontrados também em uma outra forma de expressäo, nas 
representações imagéticas eternizadas nas paredes das igrejas. Algu- 
mas dessas imagens revelam alguns tragos definitórios da educagào e 
da cultura brasileira e também possibilitam refletir e buscar possíveis 
pontos de apoio e de argumentos nos debates atuais e nas decisóes de 
ação moral. 


A proposta aqui é indicar que há conteúdo filosófico nas imagens 
expostas, particularmente no claustro do Convento da Igreja de São 
Francisco, em Salvador — Bahia (Brasil), que merecem ser analisadas. 
O claustro foi ornamentado em 1749 com um conjunto de azulejos por- 
tugueses que retratam as ideias de uma obra espanhola de autor anôni- 
mo chamada Theatro moral de la vida humana y de toda la Philoso- 
phia de los antigos y modernos. Essa, por sua vez, foi inspirada na obra 
Emblemas de Horácio, do pintor holandês Otto van Veen, publicada 
na Bélgica em 1608. A tarefa de analisar filosoficamente cada imagem 
exige um detalhamento que não poderá ser feito aqui. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 463-474 
O BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121800 
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1. Aspectos do contexto histérico no Brasil Colonial 


O modelo educacional de ensino secundärio no Brasil Colonial é co- 
nhecido como clássico-humanista, ministrado hegemonicamente pelos 
jesuítas. A proposta de ensino servia principalmente para consolidar 
o privilegiado status quo da classe dirigente de etnia europeia, embo- 
ra houvesse exceções, como na produção das reduções jesuíticas (por 
exemplo, na regiáo dos Sete Povos das Missóes, no Estado sulino do 
Rio Grande do Sul). Á luz dos pressupostos epistemológicos e peda- 
gógicos atuais, tal modelo de educacáo jesuítica pode ser considerado 
desestruturado, já que náo se constituía em um curso de tipo seriado 
e ordenado como os de hoje. No entanto, considerando o contexto da 
época e as suas necessidades, a atuação dos jesuítas teve papel de des- 
taque na educagáo, com um modelo pedagógico de boa organizaçäo es- 
colar, baseada na Ratio studiorum. Esse modelo foi hegemónico até os 
jesuítas serem expulsos do Brasil pelo Marqués de Pombal, em 1759. 


No entanto, quando os portugueses desembarcaram em território 
brasileiro, na esquadra de D. Pedro Álvarez Cabral, o cristianismo se 
fez presente na tripulaçäo com frades franciscanos, conforme relato 
do estudioso frade alemáo Rówer.' A partir desse fato, a Igreja foi aos 
poucos se organizando em solo brasileiro, inicialmente sob a jurisdigáo 
da Diocese do Funchal, sediada na Ilha da Madeira, criada por Leáo X, 
e, depois, com a instituiçäo do primeiro Bispado brasileiro, pelo Papa 
Julio III, sendo escolhido o primeiro Bispo do Brasil D. Pedro Fernan- 
des Sardinha, conforme a Bula Super specula militantis ecclesiae, de 
25 de fevereiro de 1551. 


Presentes, portanto, um pouco antes de 1587, no Brasil, os dis- 
cipulos de Sáo Francisco de Assis fundaram o primeiro convento e 
contribuíram na formagäo da cultura brasileira com ideias que nao se 
restringiram aos sermóes e livros de cunho religioso nas atividades ca- 
tequéticas. Um tanto comum nas Igrejas cristás, o recurso de imagens, 
acompanhadas de uma breve frase latina, foi utilizado em diversos lo- 
cais, náo só com finalidade apologética. Um bom exemplo pode ser 
encontrado no Convento de Sáo Francisco, em Salvador (Bahia). As 
imagens ali ilustradas abordam temas como as virtudes e a felicidade, 
em uma perspectiva de forte teor cristáo. 


! B. RÓWER, Páginas de história franciscana no Brasil, Rio de Janeiro 1957, 89. 
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Em trés conventos, dos quatro localizados na Bahia, está presente 
ainda hoje o maior conjunto de acervos de azulejos portugueses fora de 
Portugal. E o acervo do Convento de Sáo Francisco é o maior deles. 
Uma parte desse conjunto de painéis figurativos é de temática e moti- 
vacáo religiosa, que revestem as paredes da sala da portaria, da entrada 
da nave da igreja, da capela-mor, da via sacra e da capela do capítulo. 
A outra parte contém trinta e sete painéis com temas e motivações não 
religiosas e revestem as paredes do claustro. Esses painéis do pátio 
conventual, segundo Sinzig,? foram construídos entre 1746 e 1748, 
com azulejos portugueses doados por D. João V. Mesmo considerando 
as diversas hipóteses, as questões da origem, da autoria e datação das 
imagens permanecem inconclusas, como sustenta Weststeijn: 

É praticamente impossível estabelecer as origens de azulejos deco- 

rativos ou traçar a sua rota para o Novo Mundo, já que os azulejos 

eram usados como lastro nos navios, motivo pelo qual estão tão pro- 
fusamente presentes nas cidades portuárias brasileiras ao longo das 


regiões costeiras, de Salvador, na Bahia, a São Luiz do Maranhão, 
no norte. 


As imagens desses painéis causam surpresa por seu conteúdo aparente- 
mente pagão, mitológico e de motivação secular, reproduzidos de uma 
obra espanhola, de autor anônimo, chamada Theatro moral de la vida 
humana y de toda la Philosophia de los antigos y modernos, inspirada 
na obra Emblemas de Horácio, do pintor holandês Otto van Veen, pu- 
blicado na Holanda em 1608. Essa obra, que teve várias reproduções, 
foi lançada em sua primeira edição em espanhol, em 1648, por um 
autor anônimo, que deixou apenas uma biografia. Nela, afirma que nas- 
ceu em Madri, estudou com os jesuítas, cursou filosofia e “serviu à sua 
majestade no congresso de paz de Muensteer”.* 


E oportuno lembrar que o recurso ao uso de imagens nas paredes 
internas de conventos ou abadias foi prática recorrente no passado, 


2 


2 P. SINZIG, Maravilhas da religião e da arte na Igreja e no Convento de S. Francis- 
co da Bahia, Rio de Janeiro 1933, 170. 


3 T. WESTSTENN, “Otto Vaenius' Emblernata Horatiana”, in De zeventiende eeuw 
21:1 (2005), 128-45, aqui 130. Weststeijn procura demonstrar, nesse artigo, que “O 
livro de emblemas do Vaenius nos fornece uma interpretação de como as imagens no 
claustro deveriam ser “usadas” por seus espectadores contemporâneos”. 

4 H. FRAGOSO, Claustro do Convento de São Francisco: um teatro em azulejos, 
Salvador s.d., 4; IDEM, Um teatro mitológico ou um sermão em azulejos? Claustro do 
convento de São Francisco, Paulo Afonso 2006, 11. 
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um bom exemplo está no século 12, a saber, no Hortus deliciarum, na 
Abadia de Honenburg, na Alsácia. Em si, as imagens nos azulejos de 
Salvador, em confronto com o Hortus deliciarum, são mais elaboradas 
esteticamente e mescladas com elementos aparentemente contrastantes 
(mitologia com cenas do cotidiano do século 17 e, por vezes, com algum 
detalhe da cultura ou ambiente brasileiro), característicos do estilo bar- 
roco. Além disso, porém, também possuem uma determinada concepçäo 
filosófico-teológica, com fungáo e objetivos muito próximos do Hortus 
deliciarum. 


Observa Silva que, 


O Renascimento é identificado como o imitativo, com as formas 
construídas e fechadas, próprias dos países mediterráneos; o barroco 
é decorativo, de formas livres, características de países do Norte da 
Europa. Essas duas categorias nào t&m necessariamente uma referén- 


cia temporal, reaparecem ciclicamente ao longo da história da arte.? 


Pode-se considerar o Barroco como a primeira abordagem estética de 
caráter “global”, isto é, como um modelo implantado nas colónias eu- 
ropeias através das grandes navegagóes. Sem exageros, a arte barroca 
serviu também como estratégia de divulgação da religião cristã, parti- 
cularmente da Igreja Católica. A comunicação em forma de emblemas 
a serem visualizados facilmente parecia mais eficaz do que qualquer 
outro procedimento, especialmente se a finalidade era a de despertar e 
de estimular o interesse de um público cada vez maior de leitores, com 
forte apelo visual nos atrativos do sentido da visão. Tratava-se de uma 
estratégia de ensinar via sentido da visão, explorando a utilização da 
sensibilidade, o “utile dulci” de Horácio. Portanto, o uso de imagens, 
longe de ser um recurso exclusivo da contemporaneidade, foi também 
uma marca da pedagogia do século 17. 


O ecletismo de ideias é uma das marcas do Barroco, que é consi- 
derado como arte da Contrarreforma. De perfil menos “aristocrático”, 
é adaptado ao gosto popular, ao discurso estético arrebatado de senti- 
mentos e corpos retorcidos, de volumes tortuosos e voluptuosos que 
parecem sensibilizar o homem em seus conflitos internos e externos, 
o que interessava às lideranças religiosas católicas. O homem aparecia 


5 R.H.D.F. SiLva, “Wölfflin: Estrutura e forma na visualidade artística”, in H. 
WÔLFFLIN, Renascença e Barroco, trad. M.A.L. de BARROS e A. STEFFEN, Sáo Paulo 
1989, 16. 
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dividido entre matéria e espirito, imagens e fé, entre os católicos e os 
protestantes, entre Reforma e Contrarreforma. Nesse universo confuso 
e de sentimentos arrebatados, segundo Francastel,º a Igreja soube utili- 
zar os ideais barrocos como uma propaganda para difusáo de sua men- 
sagem religiosa, pois considerava as imagens e os textos que tinham 
inspiragào nos dogmas da Igreja e no Evangelho como sagrados. Por 
outro lado, é um apelo mais livre de regras, que se restringem á expres- 
sividade, mas focado no campo da sensibilidade e do emocional, em 
vez de enfatizar apenas a consciéncia racional do fiel. Evidentemente, a 
compreensáo pela imagem é mais acessível aos menos letrados do que 
a leitura de escritos, ademais se expressos em latim. 


No caso dos franciscanos, que habitaram nos meados do século 
18 o Convento de Salvador, a escolha do significado daquelas ima- 
gens pintadas em painéis de azulejos portugueses, no mais puro estilo 
barroco, eram referéncias importantes para o ensino e a orientaçäo de 
suas vidas, especialmente na formaçäo dos jovens noviços. Além do 
texto bíblico, dos tradicionais textos e sermões, o recurso imagético, 
completado com frases simples em latim, tornava-se uma ferramenta 
poderosa disponível e ao mero alcance do olhar do passante em diver- 
sos momentos do cotidiano. Perto demais para ser esquecido, embora a 
compreensão adequada de cada mensagem e, especialmente, o signifi- 
cado oculto nem sempre eram do alcance de todos os frades e noviços. 
No entanto, a associação de uma imagem a um dito, mesmo em latim, 
favorecia a memorização e a própria reflexão. 


As imagens do claustro mostram temas religiosos opostos a temas 
pagãos. O uso de imagens mitológicas surpreende, pois são símbolos 
pagãos pintados em um claustro cristão, lugar de meditação religiosa e 
de reclusão dos noviços cuja formação exige separação dos aconteci- 
mentos externos do mundo terreno. Compreender como foi permitido 
no Brasil Colonial, em um lugar de formação e meditação cristã, ter 
representações de deusas greco-romanas seminuas, deuses interferindo 
/ interagindo com a vida dos homens e cupidos alados espalhando as 
suas setas de paixão, parece exigir uma atenta interpretação. 


O que, afinal de contas, esse conjunto de imagens retratava? Trata-se 
muito mais do que uma questão de retórica visual, de propaganda da 


9 P. FRANCASTEL, A realidade figurativa, São Paulo 1973, 421. 
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Igreja” ou de apelo à moral religiosa, explorando as características da 
vida naturalizada dos nativos e da simbologia da mitologia pagá. Cabe 
perguntar: as imagens dos trinta e sete painéis transmitem apenas mensa- 
gens religiosas de auxílio à introspecção dos frades franciscanos, um re- 
curso à manutenção da fé religiosa e de caráter catequético, ou guardam 
também conceitos e concepções de teor ético-filosófico que estimulam a 
reflexão e a compreensão da vida no monastério e, ademais, que servem 
como preparação para atuar na evangelização e na orientação da vida 
cotidiana dos fiéis? Existem pressupostos, conceitos e virtudes éticas da 
tradição filosófica por trás dessas imagens? Que tipo de concepção filo- 
sófica as imagens mostram? São facilmente percebidas ao observador 
não letrado e leigo, ou sua compreensão exige, para além do conheci- 
mento mediano de um frade católico, certo nível de domínio das teo- 
rias da ética das virtudes? A primeira constatação é clara: para além dos 
valores estéticos e religiosos, é possível perceber nessas representações 
diversos conceitos e temas filosóficos e míticos provenientes da tradição 
ética da filosofia tardo-antiga e da escolástica. 


Segundo os estudos realizados pelo Frei Fragoso, há uma abrangén- 
cia e fortes convergências entre os temas desenvolvidos nas figurações 
emblemáticas dos azulejos do claustro inferior e os temas explicitados nas 
Letras simbólicas, do Frei Rafael da Purificação, publicadas quando da 
colocação desses azulejos.” É a partir desse referencial, que teria sido as- 
sumido pelos franciscanos, que Fragoso interpreta com chave cristã a em- 
blemática mitológica do claustro. Tais convergências se inserem em todo 
um contexto da escolha feita pelos franciscanos de Salvador no uso da in- 
tertextualidade com conteúdos da mitologia clássica, do cristianismo e da 
filosofia tardo-antiga. Na análise dessas convergências intertextuais, pode- 
-se perceber a existência, no Convento de São Francisco, “de um grupo de 
Lentes de Filosofia e Teologia, consonantes em um denominador comum, 
quanto à roupagem mitológica a revestir suas expressões barrocas”.!º 


7 FRANCASTEL, A realidade figurativa, 421. 

* FRAGOSO, Um teatro mitológico ou um sermão em azulejos?, 2006, 10. 

2 Frei Rafael da Purificação morreu no ano de 1744, justamente quando estava em 
processo a encomenda, em Portugal, dos azulejos emblemáticos para o claustro inferior 
do Convento de São Francisco. Foram eles assentados entre 1746 e 1748, sendo nesse 
período publicada, na cidade de Lisboa, a obra de Frei Rafael, com o titulo de Letras 
Symbolicas e Sibilinas, que saíram à lume em 1747. 


10 FRAGOSO, Um teatro mitológico ou um sermão em azulejos?, 2006, 11. 
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Em relação aos elementos filosóficos, afirma Casimiro: 


Uma presença marcante da influência estóica na educação religio- 
sa colonial encontra-se no claustro do Convento de São Francisco 
de Assis em Salvador, na Bahia. No caso, a fonte documental são 
os próprios azulejos do claustro do convento franciscano, assenta- 
dos entre 1746 e 1748, com intenção eminentemente pedagógica, e 
as principais informações sobre esse conjunto pedagógico e artístico 
vem de um profundo conhecedor, Frei Hugo Fragoso, que pesquisa as 


imagens estóicas e seu conteúdo." 


Segundo o estudioso Frei Fragoso, 


O claustro, espaço interno dos conventos antigos, tornou-se símbolo 
da própria casa religiosa, ou mesmo da vida monacal. Nos conventos 
franciscanos antigos, ele se situava entre a portaria, que dava para o 
exterior (o mundo lá fora); a Igreja, lugar de encontro com Deus e 
com os homens; e o convento, onde se desenrolava a vida dos frades. 
Era um centro de convergência: ali os frades se encontravam; ali pas- 
seavam ao seu redor; ali meditavam a sós; ali rezavam os mistérios 


da via sacra [...].!? 


Haveria implícita, então, a pretensão de formar um modelo de homem, 
não apenas baseado nos princípios escolásticos, mas também, coerente 
com as necessidades e as aspirações de uma sociedade em formação, 
em um modelo que pudesse fazer uso da reflexão filosófica? Ideias, 
prescrições ou conselhos de vida, como “Deus é o princípio de toda a 
sabedoria”, “a sabedoria de viver bem face à morte”, “a necessidade da 
amizade recíproca ou fraternal”, “as vaidades mundanas que buscam 
mais a riqueza que a sabedoria”, seriam apresentados com argumenta- 
ção racional, suficiente para justificar a adesão do crente sem o apelo 
da fé? O conteúdo das mensagens contribuiu na formação dos noviços 
e é ainda válido para o tipo de homem e de vida humana na sociedade 


atual, ou trata-se de algo restrito ao interesse historiográfico e estético? 


2. Para além das imagens: ver com os olhos da razão (alma) 


O motivo da escolha de 37 imagens entre as 103 disponíveis na obra 
Emblemas de Otto van Veen (1608), que, por sua vez, se inspirou nas 


! A.P. B.S. CASIMIRO, “O estoicismo na pedagogia religiosa do Brasil setecentista: 
resquicios ou presença marcante?”, in Revista História, Sociedade e Educagäo no Bra- 
sil [On-line], 28 (2007), 164-80, aqui 173. 


12 FRAGOSO, Claustro do Convento de Sáo Francisco, 2. 
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obras do poeta romano Horácio Flaco (65-68 a.C.), cujo conteúdo é 
apresentado em emblemática mitológica, pode ser percebido na análise 
dessas imagens,” no sentido expresso em primeiro plano e nas ideias 
filosóficas que estáo embutidas nelas. Na opiniáo de Fragoso, a opçäo 
dos franciscanos do século 18 de utilizar a mitologia e inserir na emble- 
mática mitológica conteüdo moralizante, assumidos pelo cristianismo, 
é explicada do seguinte modo: 

A Mitologia era usada como roupagem externa, ou como forma li- 

terária, para expressar licöes de doutrina cristà. Pode-se objetar que 

tal uso da mitologia, dando-Ihe um conteüdo cristäo, náo passava de 

um “verniz” por sobre uma peça pagã. Mas, os cristãos da época do 

barroco renascentista, julgavam que realmente estavam fazendo uma 

“cristianização” da Mitologia [...]. Isso, por exemplo, pode-se muito 

bem notar no Theatro Moral de la Vida Humana (edigáo espanhola 

da obra de Otto van Veen, em 1669) que serviu aos Franciscanos do 

século XVIII para escolha desses emblemas horacianos.'* 


Há um detalhe na folha de rosto e no título completo da edigáo espa- 
nhola da obra de Van Veen, de 1669 (conservada no arquivo do Con- 
vento de Sáo Francisco), que contribui na sua caracterizaçäo. No título 
consta “Theatro moral de toda la Philosophia de los antigos y moder- 
nos con el Enchiridion de Epicteto, &c.”, complementado pela frase 
“Obra propria para enseñanza de Reyes y Principes".? O título das 
demais edições é um pouco diferente, a saber, “Theatro moral de la 
vida humana y de toda la philosophia de los antigos y modernos”, em 
alguns caso com outras variantes. Desde a primeira edição, o Theatro 
moral imita o género de publicaçäo que fez sucesso em toda a Europa: 
o Emblematum liber de Alciato (1531), do jurista italiano Andrea Al- 
ciato (1492-1550). No entanto, em nenhum local da obra é explicado o 
critério utilizado na selegáo de 37 imagens das 103 dos Emblemas de 
Otto van Veen (1608). 


De qualquer forma, o autor anónimo do Theatro moral proclama- 
va: “Que admirável luz de um Pagáo, que me ensina os principais pon- 
tos de minha Religiáo”. Em seguida, cita a autoridade de Sáo Carlos 


! Para acessar parte das imagens, cf. o acervo digital da Unesp in https://acervodi- 
gital.unesp.br/handle/unesp/252293. 

14 FRAGOSO, Um teatro mitológico ou um sermáo em azulejos?, 7. 

5 ANÓNIMO, Theatro moral de toda la philosophia de los antiguos y modernos, con 
el Enchiridion de Epicteto, Obra propia para la enseñanza de Reyes y Principes, en 
Brusselas, Brusselas 1669. 
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Borromeu, que “confessou, muitas vezes, que, movido e admoestado 
pelos livros de Epicteto, chegou ao menosprezo das coisas Humanas e 
ao amor das Divinas”. Segundo Fragoso, essa passagem é uma prova 
direta da base teórica estoica e, ao mesmo tempo, aponta para as moti- 
vaçôes existencias, provenientes da vida no interior do Convento dos 
Franciscanos, que escolheram emblemas horacianos.'* 


As imagens no claustro, divididas em quatro alas, podem ser apre- 
sentadas seguindo um coerente percurso temático e disposicional hie- 
rarquizado, de quatro tipos de relacöes que váo: (a) do mais elevado 
bem encontrado na sabedoria divina e (b) na relaçäo da vida terrena 
com a vida eterna (c) aos menos elevado bem encontrado nas relagöes 
da amizade comunitária e (d) nas relações da vida mundana. O itinerá- 
rio é coerente e tem uma mensagem que faz apelo geral à vida virtuosa 
de um bom cristäo, mas que serve também para um náo cristáo ou pa- 
gáo, que deve buscar viver nas virtudes da alma e evitar viver nas pai- 
x0es do corpo. Cada ala pode ser compreendida de modo independente, 
mas, ao mesmo tempo, está ligada e conduz o *caminhante" para a ala 
ou o nível seguinte. Há um claro esquema que imita a própria relaçäo 
humana com o divino e a própria condiçäo da vida humana terrena em 
sua luta interior (alma-corpo). 


O primeiro conjunto de imagens (a), que tem como tema geral a 
virtude e a sabedoria, lembrando que Deus é o princípio de toda sa- 
bedoria, está na ala que dá acesso à Igreja. Nessa ala, que vem da por- 
taria e ladeia a parede da Igreja, estäo os emblemas que simbolizam o 
caminho da virtude para chegar ao destino, isto é, à sabedoria divina, 
expressa nos quadros bíblicos que introduzem à Igreja, ao lado. Sáo 
oito painéis: (1) nada mais ütil do que o siléncio; (2) a virtude é inaba- 
lável; (3) virtude é fugir dos vicios; (4) a virtude se manifesta na acäo; 
(5) no meio está a virtude; (6) a natureza é a melhor moderadora; (7) a 
vida disciplinada exige ánimo atento; (8) a filosofia é a mestra da vida. 


No segundo conjunto de imagens (b), que está na ala que dá acesso 
ao cemitério dos frades, o tema geral é o caminho passageiro da vida 
humana, que expressa a sabedoria do bem viver como o ünico "seguro" 
face à morte. Essa ala tem como tema o grande problema filosófico e 
teológico da finitude, ao abordar a desduraçäo do tempo, as vanidades 


1^ FRAGOSO, Um teatro mitológico ou um sermão em azulejos?, 2006, 11; CASIMIRO, 
*O estoicismo na pedagogia religiosa do Brasil setecentista", 174. 
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e até a própria morte. Sáo onze painéis: os vários bens da velhice (9); 
o tempo voa irrevocavelmente (10); o tempo muda e nós mudamos 
com ele (11); o temor da morte (12); pela morte tudo se deve deixar 
(13); a morte, o último fim das coisas (14); depois da morte cessa a 
inveja (15); estarás seguro se viveres bem (16); a verdadeira filosofia é 
a meditaçäo sobre a morte (17); a certeza da morte (18); a morte é igual 
para todos (19). 


O terceiro conjunto de imagens (c), que tem como tema geral a 
amizade reciproca, ou o convivio fraternal, está na ala que dá acesso 
ao interior do Convento. Aqui, as imagens simbolizam o “caminho de 
uma vida comunitäria”, ideal adequado para a comunidade dos frades, 
mas náo só. Sáo dez painéis: a ciéncia aperfeiçoa a natureza (20); afinal 
de contas, deve-se comegar (21); no meio irás com toda segurança (22); 
em qualquer situagáo da vida se pode filosofar (23); antes de tudo deve- 
se cuidar da alma (24); todo poder está subordinado a outro poder (25); 
a balanga da amizade (26); pela concórdia o povo é invencivel (27); 
a inveja é um grande mal (28); a própria sorte faz cada um feliz (29). 


O último conjunto de imagens (d) está na ala que dá acesso à por- 
taria do Convento e, portanto, ao mundo exterior. A temática retratada 
é a do caminho dos mundanos que buscam mais a riqueza que a sa- 
bedoria. Sáo as vaidades do mundo insensato da maioria das pessoas 
que vivem em busca de dinheiro e de riquezas, mais preocupadas com 
os bens matérias do corpo do que os bens espirituais da alma. Sáo oito 
painéis: a felicidade da vida agrícola (30); quem é rico? Quem nada 
ambiciona?(31); tudo obedece ao dinheiro (32); nada refreia o ambi- 
cioso do ouro (33); o dinheiro tudo concede (34); inseguro é o domínio 
do dinheiro (35); a glória é fruto de trabalho (36); a virtude é alvo de 
inveja (37). 


Consideracóes finais 


Para além dos valores estético e religioso, podem-se perceber, nessas 
representaçôes estético-religiosas, diversos conceitos e temas filosófi- 
cos e míticos provenientes da tradigáo ética da filosofia tardo-antiga e 
da escolástica. Resquícios da mitologia greco-romana e das concep- 
ções estoicas e cristãs aparecem nas temáticas franciscanas em forma 
de imagens e frases, revelando a pretensào de formar um modelo de 
homem não apenas baseado nos princípios escolásticos, mas também 
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em coerência com as necessidades e aspirações de uma sociedade em 
formação. Ideias, prescrições ou conselhos de vida, tais como “Deus é 
o princípio de toda a sabedoria”, “a sabedoria de viver bem face à mor- 
te”, “a necessidade da amizade recíproca ou fraternal”, “as vaidades 
mundanas que buscam mais a riqueza que a sabedoria”, etc., aparecem 
claramente, constituindo, assim, um conjunto coerente e articulado de 
pontos de vista com a concepção cristã e possibilitando, a qualquer fre- 
quentador, compreender e orientar a sua vida moral e espiritual. Esse 
elemento não parece ser apenas um detalhe de exigência teológica, mas 
um aspecto determinante para compreender o alcance da proposta fran- 
ciscana sobre as condições necessárias para a efetiva realização de uma 
comunidade de paz. 
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Part II - Human World and Natural World 


4. Human Being, Language, and Communication 


ARISTOTLE, AUGUSTINE, AND AQUINAS 
ON THE NATURE OF SIGNS 
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Introduction 


he first treatise wholly devoted to signs is the Tractatus de signis by 

Portuguese commentator of Thomas John Poinsot, also known as 
John of St. Thomas (1589-1644).! It may seem strange that we owe this 
groundbreaking treatise to a commentator of Thomas, because Aquinas 
himself did not leave us a systematic explanation on this issue. However, 
he does discuss the nature of signs in several places in his works, leaving 
us enough elements to have an overall view of his position on the matter.? 


In fact, a quick search in the Index thomisticus shows that the oc- 
currences of this term are very scattered throughout his works, in very 
disparate and seemingly unrelated contexts. On the other hand, the 
number of occurrences of the word “sign” in Thomas” works is note- 
worthy and calls for further attention, as we find it 5,348 times.* 


' Roger Bacon, contemporary of Thomas Aquinas, had written a treatise called De 
signis in 1267 but he made it part of his Opus majus, ed. J. H. BRIDGES, Oxford, Vols.I- 
III, 1897 (repr. Frankfurt 1964). For a detailed discussion of the place of Bacon's Trac- 
tatus de signis in his works, cf. K.M. FREDBORG, L. NIELSEN and J. PINBORG, “An Un- 
edited Part of Roger Bacon’s ‘Opus Maius": ‘De Signis’, in Traditio 34 (1978), 75-136. 

? U. Eco, J. N. Deely, G. Manetti, M. Beuchot, and others have stressed the im- 
portant role of medieval Latin philosophy in forging the term “sign” as a key element 
for understanding communication in general and human linguistic communication in 
particular. Cf. J. N. DEELY, Four Ages of Understanding, Toronto 2001; U. Eco, Le sig- 
ne: histoire et analyse d'un concept (Collection Média), Bruxelles 1988; G. MANETTI, 
“The Concept of the Sign from Ancient to Modern Semiotics", in Knowledge through 
Signs. Ancient Semiotic Theories and Practices, ed. G. MANETTI, Bologna 1996, 11-40; 
M. BEUCHOT, La semiótica: teoría del signo y el lenguaje en la historia, México 2004. 


? The word “signum” appears in 2,916 cases in 1,706 places. A search for all occur- 
rences of the term yields 5,348 cases in 2,673 places. 
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Most of the uses of this word by Aquinas are in the context of the 
apprehension of truth, the acquisition of knowledge and its transmis- 
sion through language;* when describing the way God communicates 
with creatures in Sacred Scripture;* and when he deals with the nature 
of the sacraments.* Many of these uses are quotations in passing of 
either Aristotle or Augustine as auctoritates on the matter, with no fur- 
ther elaboration. However, an examination of the locations in which 
Thomas recalls this notion reveals a profound reelaboration and de- 
velopment vis-à-vis his predecessors. This article will try to answer 
the question of Aquinas' contribution to explaining the role of signs in 
human communication. 


I will first examine the role of signs in the source texts which serve 
as basis for Aquinas’ definitions on the nature of signs. Then I will 
focus on Thomas' own references and use of these texts. Finally, I will 
try to underline Aquinas' original contribution to the theory of signs 
in relation to his sources, and how his insights opened the way for the 
modern development of semiotics. 


1. Aristotle on the Role of Signs in Human Communication 


The possibility of making a true discourse has been at the heart of 
philosophical debates since the polemics of Plato and Aristotle with 
the sophists. Aristotle addresses it when he asserts that, in order to 
solve a dispute with someone who says that something can be and not 
be simultaneously, thus attempting to refute the principle of non-con- 
tradiction which, according to Aristotle, allows for human intellec- 
tion, it is necessary to ask the adversary to clarify what that thing 
“means” (onuaiveıv) and whether this meaning is the same for both 
interlocutors." 


4 Cf. for instance THOMAS DE AQUINO, Quaestiones disputatae de veritate II q.9 a.1 
resp., cura et studio Fratrum Praedicatorum (Opera omnia 22), Roma 1970, 280.205-213. 

3 Cf. for instance THOMAS DE AQUINO, Summa theologiae III q.55 a.5 resp., cura et 
studio Fratrum Praedicatorum (Opera omnia 11), Roma 1903, 520. 

$ THOMAS DE AQUINO, Summa theologiae II q.68 a 4 resp., cura et studio Fratrum 
Praedicatorum (Opera omnia 12), Roma 1906, 96; also ibid. III q.78 a.5 resp., 213. 

7 ARISTOTLE, Metaphysics IV.4, 1006a5-6, in Aristotle in Twenty-Three Volumes — 
Volume 17: Metaphysics Books I-IX, trans. H. TREDENNICK (Loeb Classical Library), 
London 1968, 164. 
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However, the matter is not as simple as it seems. Aristotle says that 
for full understanding (Zóyoc) to take place, each word (óvoua) must 
have meaning, and one meaning only.* When addressing the problem 
that sophists pose to true philosophers by bypassing the laws of logic 
and using false reasoning in order to refute the adversary, he notes: 

Since it is impossible to argue by introducing the actual things under 

discussion, but we use names as symbols in the place of the things, 

we think that what happens in the case of names happens also in the 

case of the things, just as people who are counting think in the case 

of their counters. But the cases are not really similar; for names and a 

quantity of terms are finite, whereas things are infinite in number; and 

so the same expression and the single name must necessarily signify 

a number of things.? 


That is, the word is a vvuBolov that we use to communicate with others. 
But having a single word standing unequivocally for a single meaning 
turns out to be impossible, because things are infinite in number while 
names and other words are limited. How can human communication be 
reliable? Aristotle expounds this complex matter further in On Inter- 
pretation. When delving into the nature of knowledge and speech and 
examining how their articulation takes place, he asserts: 
Words spoken are symbols [ovußoAa] of affections in the soul, and 
written words are symbols of words spoken. As writing, so also is 
speech not the same for all men. But the affections of the soul them- 
selves, of which these words are primarily signs [onuela], are the 
same for the whole of mankind, as are also the objects of which those 
affections are likenesses, images or copies.!º 


That is, extra-mental things are the same for all; mental apprehensions 
of these things are universal too. In order to communicate we need 
to use external signs: spoken words, which are symbols of these af- 
fections of the soul, and written words, which are symbols of spoken 
words. These symbols are human-made and, as such, they are not the 
same for all mankind. They function as signs of the subject's inner 


$ ARISTOTLE, Metaphysics IV.4, 1006510-12, trans. H. TREDENNICK, 166. 

2 ARISTOTLE, Sophistical Refutations I, 165a6-18, trans. E.S. FORSTER, in ARISTOT- 
LE, On Sophistical Refutations. On Coming-to-Be and Passing-Away. On the Cosmos 
(Loeb Classical Library), London 1965, 13. 

10 ARISTOTLE, On Interpretation 1.1, 16a4-9, in: Aristotle in Twenty-Three Volumes — 
Volume 1: The Categories. On Interpretation. Prior Analytics, trans. H. P. COOKE (Loeb 
Classical Library), London 1967, 115. 
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world, allowing him to express it, to communicate it in a meaningful 
way. They enable two subjects to exchange thoughts and each one of 
them to be accurate in the interpretation of the other's mind. They make 
communication possible, provided that both communicating subjects 
share the same sign-system. That is, the same language. 


How is this communication possible? How can two rational sub- 
jects transmit to one another the concepts in their mind and understand 
each other? Aristotle addresses this question in Prior Analytics, where 
he defines sign (onuelov) as anything which involves in its being the 
being of something else, either at the same time or before or later and 
by virtue of this peculiar nature stands for the latter and points to it.!! 


This unique mode of being seems to be at the heart of both process- 
es of human apprehension and human communication, and Aristotle 
could not have illustrated this departure point in a more concise and 
accurate way.! However, he did not develop a fully-fledged theory of 
signs. 


2. Augustine's Neoplatonic Reinterpretation 


Augustine of Hippo devotes his De magistro to the issue of linguistic 
communication, presenting a novel reflection on the classical Greek 
problem of the articulation between language and knowledge.? Au- 
gustine asserts at the beginning of this work that all speaking is aimed 
at either transmitting knowledge or reminding others or ourselves of 
something.!* That is words, which are signs par excellence, have either 


!! ARISTOTLE, Prior Analytics Book 11.27, 7028-10, Aristotle in Twenty-Three Vol- 
umes — Volume 2: Posterior Analytics. Topics, trans. H. TREDENNICK (Loeb Classical 
Library), London 1967, 523-25. Translation is mine, as the English version provided 
for this passage is not fully accurate. 

12 The very opening of the Metaphysics is an outstanding example of our gnoseolog- 
ical reliance on signs; cf. ARISTOTLE, Metaphysics 1.1, 980a22-23, trans. TREDENNICK, 
3: “All men naturally desire knowledge. A sign [omueiov] of this is our esteem for the 
senses". 

B R.A. MARKUS was one of the first to examine Augustine's theory of signs on 
light of his sources and predecessors. Cf. his “St. Augustine on Signs", in Phronesis 2 
(1957), 60-83. 

^ AUGUSTINUS HIPPONENSIS, De magistro 1.1, ed. K.-D. DAUR (CCSL 29) Turnhout 
1970, 157.10-12. 
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a teaching or a rememorative role.? This is because their whole pur- 
pose is to direct the mind's attention to things. 


Augustine defines sign as something which in addition to the im- 
age perceived by the senses brings by itself something else to mind.'* 
He also reflects on the all-encompasing nature of signs, which can be 
spoken or written language, gestures, or natural phenomena, and on 
their universal referential ability since they can refer to things, to other 
signs, or to themselves. 


He also examines the peculiar nature of meaning, seemingly found 
in language and in the speaker's mind, and its essential connection with 
signs. Like Aristotle, he points to the various layers of meaning in one 
single word and to the need to clarify the sense in which we should 
understand it, for which context is essential. He notes that in order to 
grasp the meaning of a sign one has to somehow already know what 
that sign means. Basically — he asserts — the role of teachers is to teach 
the meaning of words and signs. This meaning can only be acquired by 
means of other signs: words, images, pointing or gesture. According 
to him, pointing is an indication of the matter that the teacher is trying 
to teach, being a sign of the intention that is in the speaker's mind. 
This intention can neither be apprehended by mere contemplation of 
the thing pointed to, nor just by contemplation of the sign itself." I will 
get back to this remark in the last part of the article. 


Augustine stresses that words and teaching can only point in the 
direction of the object of knowledge, while understanding is up to the 
disciple. In an apparent neoplatonic twist, he concludes that acquisition 
of knowledge can only take place if the disciple is aided by the light of 
the interior master, who is Christ himself. 


Augustine completes his theory of signs with De doctrina chris- 
tiana, a work conceived as an introduction to a treatise on the inter- 
pretation of Holy Scripture, where he tries to explain the nature of 


15 AUGUSTINUS HIPPONENSIS, De magistro X1.36, ed. DAUR, 194.15-18. 

16 AUGUSTINUS HIPPONENSIS, De magistro 11.3, ed. DAUR, 159.78. As MARKUS noted, 
cf. "St. Augustine on Signs", 64, Augustine may have taken this definition from Ori- 
genes. 

17 AUGUSTINUS HIPPONENSIS, De magistro X.34, ed. DAUR, 193.144-149: “Intentus 
est autem non in signum, sed in membrum, quod caput uocatur. Itaque per iliam neque 
rem possum nosse, quam noueram neque signum, in quod intentus digitus non est". 
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communication between God and man. He asserts that “all teaching 
is of things or of signs," an intuition that had a lasting impact in the 
medieval Latin perception of the world, enshrined by Peter Lombard 
at the beginning of his monumental Book of Sentences. Thomas adopts 
this intuition, which will become a cornerstone of his philosophical and 
theological reflection.'” 


3. Aquinas' Synthesis of His Predecessors 


Thomas follows Aristotle in considering things as understood — that 
is, the intellect's conception — as representations of the extra-mental 
thing.” When thinking, we examine things as through a prism and from 
various perspectives. Our reasoning uses sense perceptions, imagina- 
tion, our understanding of various signs, and any other hint that may 
lead us to know.?! 


Following Augustine, Aquinas defines sign as that which has been 
instituted to signify something else and asserts that anything can be- 
come a sign because everything can be related to something else. 
Therefore, we can say that signs are essentially relational.? 


Though both Aristotle and Augustine had asserted this, Thom- 
as attributes to Peter Lombard the description of sign as something 
that is manifest to us and leads us to something hidden, not evident, 
which was unknown to us.? This means that signs should be prior to 
the thing they point to vis-à-vis the intellect, though not necessarily 
prior ontologically. An example of this are effects that are signs of 
their cause. 


18 AUGUSTINUS HIPPONENSIS, De doctrina christiana 1.4, ed. and R. P. H. GREEN (Ox- 
ford Early Christian Texts), Oxford 1995, 12. 

? THOMAS DE AQUINO, Scriptum super Libros Sententiarum prol. q.1 a.4 arg.3, ed. P. 
MANDONNET, Paris 1929, 15. 

20 THOMAS DE AQUINO, Summa theologiae I q.13 a.l resp., cura et studio Fratrum 
Praedicatorum (Opera omnia 4), Roma 1888, 139. 

2! THOMAS DE AQUINO, Summa theologiae llallae q.180 a.3 ad 1, cura et studio Fra- 
trum Praedicatorum (Opera omnia 10), Roma 1899, 426. 

? THOMAS DE AQUINO, Scriptum super Libros Sententiarum 1 d.1 q.4 a.2 expos., ed. 
MANDONNET, 46. 

23 THOMAS DE AQUINO, Scriptum super Libros Sententiarum IV d.1 q.1 a.l ad 2, ed. 
M.F. Moos, Paris 1947, 13. 
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In some cases, however, the cause is manifest to us and the effect 
is hidden; for instance, when the effect has yet to be produced, as it 
happens with the aspect of the sky that announces rains. In this case, 
the cause is sign of the effect.” This peculiar trait shows that signs tran- 
scend time. Aquinas notes that their relation to time is threefold: They 
can be demonstrative and point to something that is present; remem- 
orative, pointing to something past that is no longer; and prognostic 
or pointing to something future.” This fact sets rational intellects free 
from the present instant, enabling them to build discourse extending in 
time and space with the aid of memory. Even if the fact changes, the 
sign's truth remains unaltered.? 


By leading us from one thing to another as in a progression, signs are 
at the core of discursive thought. They do so by beginning from things 
that are perceptible by the senses so as to reach out to those that are be- 
yond, hidden to them.” This peculiar nature is particularly useful for dis- 
covering things that are originated in the discursive way of accessing re- 
ality. Quoting Augustine's De doctrina christiana, Aquinas remarks that 
these aspects of reality can only be reached by means of other perceptible 
things, and thus the latter become signs of these remote notions? 


As the inner world of rational creatures builds up, it seeks ex- 
pression. Signs are external by nature, and so we are able to produce 
sounds with a meaning, called words, which are just one type of sign 
but not the only one, since we also communicate with gestures and 
actions. Augustine had given preeminent status to the spoken word 


2 THOMAS DE AQUINO, De veritate q.9 a.4 ad 5, Quaestiones disputatae de veritate 
II q.9 a.1 resp., cura et studio Fratrum Praedicatorum, 289. Cf. THOMAS DE AQUINO, 
Scriptum super Libros Sententiarum IV d.1 q.1 a.1 qc.1 ad 5, ed. Moos, 13. 

25 THOMAS DE AQUINO, Scriptum super Libros Sententiarum IV dl q.1 a.1 qc.1 arg.4, 
ed. Moos, 9. 

26 THOMAS DE AQUINO, Scriptum super Libros Sententiarum 1 d.19 q.5 a.3 arg.5, ed. 
MANDONNET, 495. For an in-depth of the role of time in discursive thought, cf. DEELY, 
Four Ages of Understanding, 70ff. 

27 THOMAS DE AQUINO, Quaestiones disputatae de veritate II q.9 a.4 ad 4, cura et 
studio Fratrum Praedicatorum, 289. 

?* THOMAS DE AQUINO, Summa theologiae III q.60 a.4 ad 1, cura et studio Fratrum 
Praedicatorum, 7. 

22 THOMAS DE AQUINO, Summa theologiae Mallae q.111 a.1 resp., cura et studio Fra- 
trum Praedicatorum (Opera omnia 9), Roma 1907, 429. 
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among all signs and Aquinas adopts a similar view.* He adds that 
expressing the inner conceptions of the intellect is natural to man?! 
but the choice of intentional signs in order to express that inner world 
is conventional.? Not any sound is a word, but just those that express 
some intellectual concept. When thinking, we give names to all 
these objects, some of which do not correspond to any form in nature 
but originate in our way of apprehending reality, which is multi-lay- 
ered.*4 These expressions are not just of an intellectual nature, but can 
also be manifestations of feelings, cause them or contribute to them, 
as in the case of prayers,” insults or injuries.? As Augustine notes in 
De magistro, signs are present in the manifestation of the person's 
inner world as a whole. 


Following Aristotle, Thomas asserts that signs are not just expres- 
sion of simple notions, but also of complex ones like definitions, which 
are signs of the first operation of the intellect — that of simple apprehen- 
sions that capture the essence of a thing — and judgements, which are 
signs ofthe second operation of the intellect that combines and divides. 
These judgements' expressions are sentences or statements, which can 
be signs of truth.?? 


30 THOMAS DE AQUINO, Summa theologiae TMallae q.110 a.1 ad 2, cura et studio Fra- 
trum Praedicatorum, 422. Cf. AUGUSTINUS HIPPONENSIS, De doctrina christiana 11.4, 
ed. and trans. GREEN, 58. 

31 THOMAS DE AQUINO, Summa theologiae Mallae q.85 a.1 arg.3, cura et studio Fra- 
trum Praedicatorum, 215. 

32 THOMAS DE AQUINO, Summa theologiae Iallae q.85 a.l ad 3, cura et studio Fra- 
trum Praedicatorum, 216. 

3 THOMAS DE AQUINO, Summa theologiae 1 q.34 a.1 ad 1, cura et studio Fratrum 
Praedicatorum, 366. 

34 THOMAS DE AQUINO, De potentia q.7 a.10 ad 8, in: Sancti Thomae Aquinatis 
Quaestiones disputatae et quaestiones duodecim quodlibetales ad fidem optimarum 
editionum diligenter recusae, Torino-Roma 1913, 248. 

35 THOMAS DE AQUINO, Summa theologiae Iallae q.83 a.12 resp., cura et studio Fra- 
trum Praedicatorum, 204-05. Cf. also Ilallae q.84 a.2 ad 3, cura et studio Fratrum 
Praedicatorum, 213. 

36 THOMAS DE AQUINO, Summa theologiae TMallae q.72 a.1 resp. ad 1, cura et studio 
Fratrum Praedicatorum, 127. 

37 THOMAS DE AQUINO, Scriptum super Libros Sententiarum I d.19 q.5 a.1 ad 7, ed. 
MANDONNET, 489. Cf. also THOMAS DE AQUINO, Summa theologiae Hallae q.109 a.3 ad 
2, cura et studio Fratrum Praedicatorum, 418. 
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To sum up, Thomas describes rational beings as surrounded by 
signs, with our intellective nature immersed in them, perfectly adapted 
to detect them. We find in things various meanings and multiple dimen- 
sions. These perceptions can vary greatly from one person to another 
depending on circumstances, for example, historical period, culture or 
civilization, age or education. Names are produced to express that con- 
ceptual richness, and as a consequence various names can be attributed 
to the same thing, while it is not possible to produce names for all pos- 
sible perceptions of reality a rational being can have.” 


I have examined so far the elements that Aquinas seems to have 
drawn from Aristotle's and Augustine's reflections for his own intel- 
lectual project. I will now focus in two aspects of his doctrine on signs 
that cannot be found in the works of his predecessors and constitute his 
original contribution to classical semiotics. 


4. Aquinas' Contribution to Semiotics 


As said above, Augustine asserts that the meaning of words and signs 
can only be understood through other signs. He mentions words, im- 
ages, pointing or gestures as examples of these explanatory signs, and 
adds that pointing is an indication of the matter that the teacher is trying 
to teach. However, he clarifies that this pointing is only a sign of the 
indication itself rather than of any thing indicated. 


Augustine singles out this pointing as the referential sign par excel- 
lence, an image of the speaker's intention that is at the core of the trans- 
mission of knowledge, but after noting that the intention is in the mind 
ofthe speaker and not in the sign itself, he falls short of explaining how 
are signs qua signs produced and how is transmission of knowledge 
from one sentient being to another possible. Intentionality becomes 
self-referential and Augustine resorts to explaining the natural acquisi- 
tion of knowledge as a result of an illumination of the interior master. 


Thomas chooses instead to delve into the nature of this indication 
or intentional character of signs to fully articulate the classical theory 
of knowledge and language. In the Quaestio de attributis, a particularly 
important text for understanding Aquinas' gnoseology, he explains how 


3% DEELY, Four Ages of Understanding, 69-70, has rightly pointed to this pervasive- 
ness of signs. 
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the extra-mental thing, the thing as understood (which Aquinas calls 
ratio), and the names we attribute to it (in this case the divine attri- 
butes) articulate and interact in our apprehension process.? 


Aquinas asserts that the intention meant by the ratio, which is a 
second attribution term and therefore has no immediate or direct cor- 
relate in reality, is found in the extra-mental thing inasmuch as there is 
something in the latter that corresponds to the soul's conception, just 
“as the signified is in the sign.” Both ratio and sign share a similar na- 
ture, since the two notions stem from a peculiar way of understanding 
reality and both of them are inherently intentional. 


Ratio 1s what the intellect apprehends of the extra-mental thing and 
also what it apprehends of the meaning of a name. Its intentionality 
becomes clearer when discussing the meaning of a term that has no 
definition, such as a second attribution term, because in this case we 
apprehend it only by means of signs, which are composed of a known 
aspect and an unknown one. Rationes are different from mere concepts 
or ideas in that, being a mental object, they inherently involve refer- 
ence to a thing outside the mind, which is its referent. They are differ- 
ent from signs in that these are perceptible by the senses. 


When a ratio is intended for being worded internally it becomes a 
new ratio and is called word of the heart. When it is intended for being 
externally manifested it requires an external sign, and this could be a 
gesture (to be perceived by sight) or a verbal expression (to be heard). 
These two senses can be educated to decode the message."! 


By means of the inherent intentionality of these two key gnoseo- 
logical elements, Aquinas effectively bridges the gap between mental 
notions, their referent or extra-mental correlate, and their names, and 


? THOMAS DE AQUINO, Scriptum super Libros Sententiarum I d.2 q.1 a.3, ed. MAN- 
DONNET, 63-72. I have discussed at length this passage and the nature of Aquinas' ratio 
in M. RUBIO, Aquinas and Maimonides on the Possibility of the Knowledge of God. An 
Examination of the 'Quaestio de attributis’ (Amsterdam Studies in Jewish Thought 
11), Amsterdam 2006, particularly Chapter 1. 

4° THOMAS DE AQUINO, Scriptum super Libros Sententiarum I d.2 q.1 a.3 resp., ed. 
MANDONNET, 66-71. 

*! THOMAS DE AQUINO, Scriptum super Libros Sententiarum lI d.11 q.2 a.3 resp., ed. 
MANDONNET, 286-87; cf. also THOMAS DE AQUINO, Summa theologiae I q.107 a.1 arg.2, 
cura et studio Fratrum Praedicatorum (Sancti Thomae Aquinatis, Doctoris Angelici, 
Opera omnia iussu impensaque Leonis XIII p. m. edita V), Roma 1889, 488. 
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radically departs from Augustine's answer to the question of human 
communication. 


What about Aristotle? He had efficiently paved the way but stopped 
short of giving a satisfactory answer too. In his Categories he tries to 
find the category that words belong to and concludes that, since speech 
is measured by syllables, it is a zocóv (quantity).” This way of consid- 
ering words matches Aristotle's other qualification of names as sym- 
bols (cóufloAa) of the thing understood.* 


For his part, Aquinas chooses to follow Augustine in considering 
words as signs, which are more intuitively perceived as intentional and 
relational than symbols.^ According to him, we always proceed from 
the things that are more noted to us to the ones that are less so, and we 
produce a multiplicity of names to match the conceptions we gradually 
acquire. These names are mutually related and are also related to the 
referent. 


Final Remark 


Even if Thomas did not explicitly say so, by choosing this road and 
in light of De potentia q. 7, we have all the elements to conclude that 
in his opinion Aristotle should have placed words under the category 
of relation. This category has a special status, since it pervades the 
physical and gnoseological realms. Neither Aristotle nor Thomas ex- 
plored this peculiar character in full or the consequences it has for our 
understanding of how being and knowledge articulate, but the latter 


4 ARISTOTLE, Categories VI.6, 4532-35, in: Aristotle in Twenty-Three Volumes — 
Volume 1: The Categories. On Interpretation. Prior Analytics, trans. H. P. COOKE (Loeb 
Classical Library), London 1967, 36. 

5 MARKUS, "St. Augustine on Signs", 64. Markus suggested that Aristotle did not 
use the word "sign" as referred to words because he wanted to keep this as a technical 
term for his discussion on inference. MANETTI, “The Concept of the Sign from Ancient 
to Modern Semiotics”, 14, noted that while Aristotle uses the term oóufjoAov only for 
linguistic signs when not inferentially connected to their meanings, the expressions 
“sign” (onuelov) and “symptom” (texunpiov) are used for two types of non-linguistic 
signs inferentially connected to their meanings. It seems to me that Aristotle's use of 
the term "symbol" can be justified in the case of words under certain light, because they 
are conventional. 

^ THOMAS DE AQUINO, Summa theologiae lallae q.7 a.1 resp., cura et studio Fratrum 
Praedicatorum (Opera omnia 6), Roma 1892, 64. 
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opened the way for further inquiry and this is something that I hope to 
undertake it in a future article. 
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WIE LASST SICH DAS SEIENDE DURCH DIE SPRACHE 
BESCHREIBEN? EINE REFLEXION ÜBER DIETRICH VON 
FREIBERGS SPRACHTHEORIE 


TAMAR TSOPURASHVILI 


Di: Anliegen,' die Grundbegriffe der Ontologie und Metaphy- 
sik einer semantischen und inhaltlichen Analyse zu unterziehen, 
zielt darauf ab, die thomistische Auffassung des Wesens und des Seins, 
i.e. die Realdistinktionsthese, zu kritisieren. Den Ausgangspunkt von 
Dietrichs De ente et essentia bildet die Analyse des ens. Da das Wesen 
ein Seiendes zu dem bestimmt, was es ist, lässt sich unmóglich das 
Wesen von etwas erfassen, ohne zugleich sein Sein zu erfassen.? Der 
Unterschied zwischen dem Erfassen eines Satzes und dem Erfassen 
eines Wesensgehaltes wird somit nicht geleugnet, aber Dietrich zufolge 
darf dieser Unterschied nicht im Sinne der realen Differenz ausgelegt 
werden, wie es bei Thomas der Fall ist. In diesem Zusammenhang hebt 
Dietrich die Funktion der copula verbalis hervor. Er zitiert De interpre- 
tatione I c.3 16b, um die Verbfunktion in einem Satz zu deuten. 


Gemäß Aristoteles wird der Sinn, und auch das Wahre, nur dann 
ausgesagt, wenn das Subjekt und das Verb nicht nur ausgesprochen, 
sondern auch miteinander verbunden werden. Daher werden Tatsa- 
chen durch die Verbindung des Verbs und des Nomens beschrieben, das 
Verb für sich genommen besagt jedoch nicht, ob etwas ist oder nicht.* 


! Diesbezüglich sind vor allem die folgenden Traktate Dietrichs zu berücksichtigen: 
De ente et essentia, De accidentibus und De origine rerum praedicamentalium. 

? Vgl. DIETRICH VON FREIBERG, De ente et essentia 11.1 [4], hrsg. v. R. IMBACH (Ope- 
ra omnia 2), Hamburg 1980, 38.22-23: “Quando enim intelligo hominem, intelligo 
hominem secundum actum suum essendi in rerum natura". 

3 Vgl. ARISTOTELES, De interpretatione I c.l, 1649-16, ed. A.F. Dipor, Paris 
1854, 24. 

^ ARISTOTELES, De interpretatione I c.3, 16522-25, ed. Dipor, 24: “nec si hoc ipsum 
‘est’ purum dixeris, ipsum quidem nihil est; consignificant autem quandam composi- 
tionem, quam sine compositis non est intelligere". Schon R. Imbach hat auf den Un- 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 489-498 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121802 


490 Tamar Tsopurashvili 


Dietrich gibt diesen aristotelischen Gedanken aus De interpretatio- 
ne folgendermaBen wieder: 

Sed circa hoc notandum, quod verbum importat quandam compositi- 

onem, quam sine compositis non est intelligere, ut dicit Philosophus 


in Peri Hermeineias [sic!], quam compositionem dicimus copulam 
verbalem, [...].* 


Dietrich weist bei seiner Auslegung von De interpretatione I c.3 16b 
darauf hin, dass die Kopula in einem Satz zweifach aufgefasst werden 
kann: als nominal und als copula verbalis. Nach Dietrich ist das Verb 
im Satz nominal,’ wenn man die Kopula ‚est‘ als Synthese zweier Be- 
griffe versteht, in der eine bloBe Identitàt zwischen Subjekt und Objekt 
ausgesagt wird (z. B. in einem Satz wie „homo est homo"). Wird ein 
Satz, der die Struktur ,,S est P“ aufweist, nominal aufgefasst, so ist 
der Satz seines Erachtens nicht wahrer als eine Tautologie.* Dagegen 
besagt copula verbalis, dass das Prádikat hervorgehoben wird, indem 
man den Satz vom Verb her versteht. Aus dieser Akzentuierung der 
Funktion des Prádikats folgt, dass ein Begriff, der im Satz als Prádikat 
vorkommt, durch den Modus des Aktes bezeichnet wird; dagegen gilt 
für Begriffe, die im Satz als Subjekt auftreten, der Modus der Potenz: 


[...] terminus positus ex parte subiecti accipitur sub modo potentiae, 
sed terminus positus ex parte praedicati designat modum actus.? 


terschied zwischen dieser boethianischen Übersetzung der angeführten Stelle und der 
Übersetzung des Wilhelm von Moerbeke hingewiesen. Vgl. R. IMBACH, ,,Gravis iactu- 
ra verae doctrinae. Prolegomena zu einer Interpretation der Schrift De ente et essentia 
Dietrichs von Freiberg O.P.“, in Freiburger Zeitschrift für Philosophie und Theologie 
26:2-3 (1979), 369-425, hier 399. 

5 DIETRICH VON FREIBERG, De ente et essentia 11.1 [7], hrsg. v. IMBACH, 39.38-41. 


é DIETRICH VON FREIBERG, De ente et essentia 1.1 [6], hrsg. v. IMBACH, 39.34-36: 
“Possum etiam aliquid intelligere nominaliter non intelligendo illud idem verbaliter, 
etiamsi idem de se praedicatur, [...]”. 

7 DIETRICH VON FREIBERG, De ente et essentia 11.1 [7], hrsg. v. IMBACH, 39.41-43: 
“uno modo, ut teneat omnino medium locum et voce et significatione, et tunc ponitur 
in locutione semper explicite dicendo sic: Homo est homo. Et sic idem inquantum idem 
praedicatur de se". 

$ DIETRICH VON FREIBERG, De ente et essentia 1.1 [7], hrsg. v. IMBACH, 39.43-44: 
“Et sic idem inquantum idem praedicatur de se. Et per istum modum nulla propositio 
verior est illa, in qua idem praedicatur de se". 

2 DIETRICH VON FREIBERG, De ente et essentia 1.1, [8], hrsg. v. IMBACH, 39.49-51; 
vgl. auch ibid., 39.45-46: *Alio modo dicta copula verbalis potest cadere in locutione, 
ut teneat se ex parte praedicati". 
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Die von Dietrich gelieferte Funktionsdeutung des Subjekts und Prädi- 
kats bedeutet eine radikale Ontologisierung der semantischen Entitä- 
ten, die dadurch begründet ist, dass der Akt zum Wesen gehórt. Diese 
Position ergibt sich aus der Kritik der thomasischen Realdistinktions- 
these, die den Unterschied zwischen dem Wesen und dem Sein bzw. 
dem Akt behauptet. Für Dietrich steht jedoch fest, dass der Akt dem 
Wesen inhãriert.!º Mit anderen Worten sagt das Verb nichts aus, was 
im Wesen nicht schon vorhanden ist. Daher kónnen das Wesen und das 
Sein nicht unabhángig voneinander erfasst werden. Nach Dietrich gibt 
es demnach keine Wesen, die nicht sind. Der Akt ist hier zunáchst als 
ein Gedankenakt zu verstehen, aus dem das Wesen als ein gedachtes 
Seiendes hervorgeht. Somit entsteht eine Relation zwischen dem Akt 
als Gedankenakt und dem Wesen als einem gedachten Seienden. Die- 
ser Relation liegt eine dynamische Beziehung zwischen Denken und 
Wirklichkeit zugrunde, da der Gedankenakt eine bestimmte Form der 
Seiendheit impliziert. 


De interpretatione 1 c.3 16b wird auch von Thomas von Aquin 
ausgelegt. Wenn Aristoteles sage, dass das Verb für sich genommen 
nicht aussage, ob etwas sei oder nicht, meine er damit: ,,quia sola oratio 
perfecta facit quiescere intellectum, non autem neque nomen, neque 
uerbum, si per se dicatur“.!! Diesen aristotelischen Gedanken verbindet 
Thomas mit der Annahme der duplex operatio des Intellekts: Dass das 
Verb für sich genommen weder Wahrheit noch Falschheit ausdrückt, 
belegt Aristoteles durch das Beispiel des Verbs esse und seine Negati- 
on, um das Wahre und das Falsche zu verdeutlichen.'? Das Verb ,est' 
bezeichnet das Sein, das eigentlich in actu esse bedeutet.? Die Aktu- 


10 Vgl. IMBACH, „Gravis iactura verae doctrinae. Prolegomena“, 369-425, hier 401: 
Dietrich versteht das Wesen selbst verbal, wie das Beispiel ,homo hominat* zeigt. Der 
Unterschied zwischen dem Erfassen des Wesens und dem Urteil in diesem verbalen 
Sinne besteht nur in einer Explikation, im speziellen Betonen des Dynamischen des 
Wesens selbst". 

!! THOMAS DE AQUINO, In libros Peri Hermeneias expositio I lect. 5, 16520, ed. R.-A. 
GAUTHIER (Opera omnia I*1, 29, Editio altera retractata), Roma-Paris 1989, 271-73. 

? THOMAS DE AQUINO, In libros Peri Hermeneias expositio I lect. 5, 16521, ed. 
GAUTHIER, 293-98: "Probat autem hoc consequenter per illa uerba que maxime uiden- 
tur significare ueritatem uel falsitatem, scilicet ipsum uerbum quod est ‘esse’ et uerbum 
infinitum quod est “non esse”, quorum neutrum per se dictum est signum ueritatis uel 
falsitatis in re; unde multo minus alia". 


B THOMAS DE AQUINO, In libros Peri Hermeneias expositio I lect. 5, 16b23, ed. 
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alitát des Seins denkt Thomas als Aristoteliker im Rahmen der aristo- 
telischen Ontologie. Die aristotelische Ontologie beruht aber auf der 
Prámisse, dass Aktualitát immer die Aktualitát einer Form bedeutet. 
Ausgehend von dieser ontologischen Voraussetzung wird die Bedeu- 
tung des Verbs als ein compositum gefasst, das ohne die composita, 
bzw. est und Prädikat, nicht verstanden werden kann. Laut Thomas 
wird das Wirklichsein einer Form nur in einem Urteil geäußert, wobei 
die Form ohne das in actu esse gedacht werden kann, das Sein jedoch 
ohne die Form nicht denkbar ist. Obwohl Thomas die Distinktion des 
Seins und des Wesens hier nicht explizit zum Ausdruck bringt, wie es 
in seinem De ente et essentia der Fall ist, liegt sie diesem ontologischen 
Modell zugrunde.'* 


Die Divergenz von Thomas' und Dietrichs semantischen Modellen 
ist auf die mittelalterlichen Identitäts- und Inhárenztheorien zurück- 
zuführen, welche ein unterschiedliches Verständnis der definitorischen 
Sätze beinhalten. Gemäß der inhaerentia-Theorie wird in einem Satz 
mit der Struktur ,,S ist P“ das Prädikat intensional aufgefasst, d. h. es 
wird angenommen, dass das Prädikat für seinen (allgemeinen) Inhalt 
(significatio per se) steht." Die Kopula ‚est‘ drückt aus, dass der In- 
halt des Prädikats sich im Subjekt als Form findet. Dagegen wird das 
Subjekt extensional aufgefasst. Die Sätze, die Inhärenz ausdrücken, 
nehmen die Existenz des Subjekts als bekannt an und stellen die Rela- 
tion des Prädikats zum Subjekt dar.'* Nach der Identitátstheorie werden 
sowohl das Prädikat als auch das Subjekt extensional aufgefasst. Der 
Satz ist demzufolge nicht wegen der Konnotation der Termini wahr, 


GAUTHIER, 391-97: “Ideo autem dicit quod hoc uerbum ‘est’ consignificat compositio- 
nem, quia non principaliter eam significat, set ex consequenti: significat enim id quod 
primo cadit in intellectu per modum actualitatis absolute; nam ‘est’ simpliciter dictum 
significat esse actu, et ideo significat per modum uerbi”. 

14 Der markante Unterschied zwischen den thomasischen und Dietrichs Auslegun- 
gen der genannten Stelle wurde von R. Imbach folgenderweise hervorgehoben: „Der 
trennende Unterschied zwischen der Auslegung des Thomas und jener Dietrichs liegt 
darin, daß Form und Sein nach Dietrich dasselbe sind, während Thomas der Auffas- 
sung ist, das Wirklich-Sein sei in der Formbestimmtheit nicht enthalten“. Vgl. IMBACH, 
„Gravis iactura verae doctrinae. Prolegomena“, 369-425, hier 400. 

5 Vgl. dazu J. PINBORG, Logik und Semantik im Mittelalter. Ein Überblick, Stuttgart 
1972, 53. 

16 Vol. H. WEIDEMANN, „Prädikation“, in Historisches Wörterbuch der Philosophie, 
hrsg. v. J. RITTER und K. GRUNDER, Darmstadt, Bd.7, 1989, 1194-1208, hier 1196. 
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sondern weil es Denotata gibt oder geben kann, für die sowohl Subjekt 
als auch Prádikat stehen.'” 


Wenn Dietrich von Freiberg für das zweifache Verstándnis der Ko- 
pula pládiert, bzw. die nominale Funktion der Kopula und die copula 
verbalis voneinander unterscheidet, stützt er sich dabei auf die Annah- 
me, dass die copula verbalis eine intensionale Relation zwischen dem 
Subjekt und dem Begriffsinhalt des Prádikats ausdrückt. Eine solche 
Relation impliziert, dass das Urteil und das Erfassen des Wesens nur 
nach der Aussageweise zu unterscheiden sind.'* Die Grundlage dafür 
bildet jedoch die Annahme, dass Sein und Wesen identisch sind. 


Bezüglich Dietrichs Sprachtheorie sind in der Forschung folgen- 
de gegensätzliche Positionen zu finden: Rudi Imbach meint, dass nach 
Dietrichs sprachtheoretischer Auffassung die mit dem Wesen selbst 
identische Aktualität im Urteil hervorgehoben wird;'” Kurt Flasch ver- 
tritt die Ansicht, dass in Dietrichs Ontologie im Gegensatz zu Thomas 
eine inhárenzielle Relation zwischen dem Wesen und dem Akzidens 
geleugnet wird. Dabei beruft er sich auf folgende Stelle aus Dietrichs 
De accidentibus: 

[...] accidens autem secundum sui communem et generalem ratio- 


nem, id est inquantum accidens, est ens per aliud seu secundum aliud, 
quod communiter loquentes dicunt ens in alio.?? 


In diesem Gegensatz mit den communiter loquentes sieht K. Flasch 
eine Leugnung der Inhárenz?! Nach mittelalterlichen sprachtheoreti- 


17 Vgl. PINBORG, Logik und Semantik im Mittelalter, 53. Es ist zu erwáhnen, dass 
diese zwei im Mittelalter thematisierten Formen der Prádikation der kantischen Auf- 
fassung über die synthetischen und analytischen Urteile entsprechen. Vgl. I. KANT, 
Kritik der reinen Vernunft, hrsg. v. E. CASSIRER, (Immanuel Kants Werke III), Berlin 
1923, 40. 

18 DIETRICH VON FREIBERG, De ente et essentia II.1 [8], hrsg. v. IMBACH, 39.54-55. 

12 IMBACH, „Gravis iactura verae doctrinae. Prolegomena", 369-425, hier, 401: „Weil 
das Sein mit dem Wesen identisch ist, kommt im Urteil nicht eine zum Wesen hinzu- 
kommende Aktualität, die sich von ihm unterscheidet, zur Aussage, sondern es wird 
lediglich die mit dem Wesen selbst identische Aktualität besonders hervorgehoben". 

? DIETRICH VON FREIBERG, De accidentibus 9 [1], hrsg. v. M. R. PAGNONI-STURLESE 
(Opera omnia 3), Hamburg 1983, 64-65. 

?! Vel. K. FLASCH, „Einleitung“, in DIETRICH VON FREIBERG, Schriften zur Naturphi- 
losophie und Metaphysik, hrsg. v. M. R. PAGNONI-STURLESE (Opera omnia 3), Ham- 
burg 1983, xv-Lxxxvi, hier XLVII: „Hält jemand das ‚per aliud‘ für gleichbedeutend 
mit dem ,in alio‘, so ersetzt man die wesenhafte Unselbstándigkeit des Akzidens durch 
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schen Auffassungen besagt jedoch die Inhárenz eine intensionale Rela- 
tion zwischen den zwei Entitáten und schlieBt die wesenhafte Unselbst- 
stándigkeit des Akzidens ein. Dem Gedankengang Dietrichs zufolge 
bezieht sich das durch ein Akzidens Ausgedrückte auf das Subjekt in 
einem Satz, wáhrend das Wesen, d. h. die Wesenheit, in einer Defini- 
tion Ausdruck findet. Dies folgt aber aus seiner Hauptthese in De ente 
et essentia, nàmlich der Gleichsetzung von Sein und Essenz. Wenn K. 
Flasch die Inhárenz auf der ontologischen Ebene bestreitet, leugnet er 
daher auch die Inhärenz auf der semantischen Ebene im Denken Die- 
trichs.?? 


Die Argumentation Dietrichs, die in De ente et essentia zu finden 
ist, spricht gegen die oben angeführte Interpretation von K. Flasch. 
Die Hauptthese von De ente et essentia besagt eigentlich: Ein Seien- 
des ist nur aufgrund seines Wesens. Das Wesen bestimmt ein Seiendes 
zu dem, was es ist. Daher lässt sich unmóglich das Wesen von etwas 
erfassen, ohne zugleich sein Sein zu erfassen. Das Erfassen des We- 
sens wird aber durch die Definition verwirklicht, die auf der Inhárenz 
der Akzidentien gründet. Dieser Inhárenzgedanke wird hier durch 
die Ontologisierung der Semantik sowie durch die Gleichsetzung des 
Wirkenden mit dem Prädikat und des Leidenden mit dem Subjekt 
wiedergegeben.? Den Definitionsgrund bildet eine ratio definitiva, 
die ihrerseits durch den Intellekt konstituiert wird: Der Intellekt un- 
terscheidet und bestimmt die eigentlichen Prinzipien der Seienden, 


seine Inhárenz. An die Stelle der Einsicht in die ontologische Dependenz tritt eine 
verräumlichende Vorstellung“. In Dietrich von Freiberg. Philosophie, Theologie, Na- 
turforschung um 1300, Frankfurt am Main 2007, 151, drückt K. FLASCH seinen Grund- 
gedanken deutlicher aus: Dietrich weise die Vorstellung zurück, dass das Wesen des 
Akzidens in seinem Inhárieren besteht. 

2 Zu Flaschs Argument, das auf De accidentibus 9 [1] gründet, ist auch die Ausle- 
gung von W.A. Wallace zu beachten, der über die gleiche Textstelle meint, dass Die- 
trich hinsichtlich des Verstándnisses der Definition hier der thomistischen Auffassung 
folgt. Vgl. W. A. WALLACE, The Scientific Methodology of Theodoric of Freiberg. A 
Case Study of the Relationship between Science and Philosophy (Studia Friburgensia. 
New Series 26), Fribourg 1959, 50: ,,[...] we can conclude that Theodoric’s views on 
definition and demonstration were those of his time, and that in this matter he was in 
agreement with the ‘communiter loquentes’. There were other matters, however, clo- 
sely related to these, on which he was not in such wholehearted agreement". 

2 DIETRICH VON FREIBERG, De ente et essentia II.1 [8], hrsg. v. IMBACH, 39.49-51: 
“[...] terminus positus ex parte subiecti accipitur sub modo potentiae, sed terminus 
positus ex parte praedicati designat modum actus". 
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die ein Teil der durch die Definition bezeichneten Form sind. Diese 
Bestimmung der Formen durch ihre Teile oder Prinzipien macht eine 
quiditas aus und gibt gleichzeitig dem Seienden ein esse quiditati- 
vum, das ein eigentliches Objekt des Intellekts ist. Für Dietrich steht 
fest, dass ein Denkbares mit einem Definierbaren gleichzusetzen ist.” 
Hier ist zu erwähnen, dass K. Flasch ein inhárenzielles Sprachmo- 
dell bei Dietrich zwar bestreitet, dann aber den Inhárenzgedanken bei 
Dietrich selbst annehmen muss, wenn es um die Auslegung von De 
origine rerum praedicamentalium geht. 


Am Anfang von De origine rerum praedicamentalium erklàrt Die- 
trich, dass es neben Wirk- und Zielursache noch eine dritte Art des 
Prinzipiierens gibt, bei der das begründete Seiende seine in der Defi- 
nition ausgedrückte formhafte Wesensbestimmung aus einem anderen 
erhält. Nach Ansicht von K. Flasch distanziert Dietrich sich durch die 
Einführung dieser dritten Art des Prinzipiierens vom Schularistotelis- 
mus.? Diesbezüglich stellt sich die Frage, inwiefern diese Distanzie- 
rung auch als Distanzierung von der aristotelischen Kategorienlehre 
bzw. vom Inhärenzmodell der Substanz-Akzidens-Relation verstanden 
werden kann. Dietrich geht von der dritten Art des Prinzipiierens aus, 
wenn er das Prinzip als etwas denkt, das auBerhalb des Wesens des 
Begründeten steht, dessen Sein und Wesen bestimmt und auch zu des- 
sen Definition als einem Seienden gehórt. Dies betrifft zunächst den 
Seinscharakter (ratio entitatis) der Akzidentien: Die Akzidentien ge- 
hen als Seiende aus der Substanz hervor, weil die Substanz ihr Träger 


2 DIETRICH VON FREIBERG, De origine rerum praedicamentalium 2 [8], hrsg. v. L. 
STURLESE (Opera omnia 3), Hamburg 1983, 146: “Ea igitur, quae sunt primi generis, 
quia sunt quidam modi entis secundum rationem suae quiditatis, ex ratione videlicet 
definitiva dicente propter quid talium entium, habent naturam et rationem proprieta- 
tum, nec proprie sunt accidentia nisi extenso nomine, inquantum attribuitur ei, cuius 
sunt proprietates, ratio subiecti, et rationi formali, quae est ratio definitiva, attribuitur 
ratio causae. Secundum hoc enim et ista modum accidentium intelliguntur habere, quae 
per causam insunt subiecto". 


25 K. FLASCH, ,,Kennt die mittelalterliche Philosophie die konstitutive Funktion des 
menschlichen Denkens? Eine Untersuchung zu Dietrich von Freiberg", in Kant-Studi- 
en 63:2 (1972), 182-206, besonders 187: ,,Bis dahin bewegt sich Dietrich im Rahmen 
des Schularistotelismus. Aber er verläfit ihn sogleich: Es gibt nach ihm eine dritte, 
bisher unbenannte Art des Prinzipseins; es ist die Begründungsfunktion, die das ens 
gegenüber allen seinen Bestimmungen hat. Das Begründetsein aller Bestimmungen 
durch das ens oder die substantia als ihr letztes Subjekt ist eine wesenhafte (quiddita- 
tive), ohne doch die der Aristotelischen Formursache zu sein“. 
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ist. Damit steht das Wesen der Akzidentien selbst auBerhalb derselben, 
gehórt jedoch zu ihrer Definition, sofern sie als Seiende, d. h. als me- 
taphysische Entitäten, untersucht werden. Diese Relation zwischen der 
Substanz und den Akzidentien deutet K. Flasch als einen Hinweis auf 
die Attributionsanalogie.”* Obwohl er die Distanzierung Dietrichs vom 
Schularistotelismus bzw. Thomismus herausstellen will, tritt der Inhá- 
renzgedanke bei Dietrich in diesem Zusammenhang dermaßen stark 
hervor, dass sogar Flasch gestehen muss, dass , [Dietrich] das Katego- 
rienproblem von vornherein unter dem Gesichtspunkt der Inhárenz an 


der Substanz als Zentralkategorie angeht"? 


Der Inhàrenzgedanke wird bei Dietrich auch dadurch ausgedrückt, 
dass er die Definition und ein Definiertes nicht voneinander trennt, da 
beide seiner Meinung nach wesentlich ein und dasselbe implizieren: 


Convenit autem hoc universaliter definitioni et definito, ut ab invicem 
separari non possint, cum in utroque istorum importetur unum et 
idem per essentiam.?* 


Der Grund dafür liegt nach Dietrich darin, dass der Subjektbegriff und 
ein in der Verbindung von Subjekt und Prádikat ausgedrückter Sinn 
wesentlich identisch sind. Diese semantisch-ontologische Prämisse be- 
trifft gleichermaßen die Akzidentien im strengen wie im weiten Sinne. 
Bei den Akzidentien im weiten Sinne, die die Affektionen der Seienden 
ausdrücken, gehórt das Zugrundeliegende zur Definition der Affektion 
in der Weise, dass die Definition des Zugrundeliegenden und der Af- 


26 FLASCH, Dietrich von Freiberg. Philosophie, Theologie, Naturforschung um 1300, 
147: „Es geht um das Verhältnis der Substanz zu den Akzidenzien, nicht unter dem 
Gesichtspunkt, daß die Substanz ihre Ursache (causa) ist — was sie auch ist —, sondern 
unter dem Gesichtspunkt des Seinscharakters von Akzidentien, die ihrem Wesen nach 
Seiende sind, aber in deren Wesen die Zuordnung zu einem anderen, nàmlich zur Sub- 
stanz gehört. Kurzer Hinweis auf die Attributionsanalogie". 

27 FLASCH, ,,Kennt die mittelalterliche Philosophie die konstitutive Funktion des 
menschlichen Denkens?“, 182-206, hier 187. Hier ist zu erwáhnen, dass Dietrich die 
Substanz von der Art des Hervorgebrachtwerdens prinzipiell ausschlieBt und sie als 
eine gewisse Absolutheit denkt. Vgl. DIETRICH VON FREIBERG, De origine rerum prae- 
dicamentalium 1 [23], hrsg. v. STURLESE, 143: “Habent enim substantiae secundum se 
et absolute rationem entis completi et quoad perfectionem sui actus formalis et quoad 
perfectionem finis, [...]”. 

28 DIETRICH VON FREIBERG, De accidentibus 21 [3], hrsg. v. PAGNONI-STURLESE, 82. 
Vel. auch De accidentibus 5 [6], hrsg. v. PAGNONI-STURLESE 60: “Ex quo sequitur 
definitum separari a definitione". 
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fektion, die das Was des Zugrundeliegenden und das Warum der Affek- 
tion zum Ausdruck bringt, ein und dieselbe ist: 
In his enim subiectum cadit in definitione passionis secundum eum 
modum, quod eadem est definitio subiecti et passionis dicens quid 


est subiectum et propter quid passionis. In huiusmodi igitur posito 
subiecto in esse necessario ponitur eius definitio.” 


Kennzeichnend für eine solche Definition ist nach Dietrich die onto- 
logische Konnotation der semantisch gefassten Formulierung. Wenn 
das Zugrundeliegende, d. h. das Subjekt, als existierend angenommen 
wird, wird notwendig auch seine Definition angenommen. Somit ergibt 
sich eine semantische Formel, die über eine logisch-ontische Prámisse 
gebildet ist: Eine Verbindung zwischen S und des die Washeit des S 
ausdrückenden Prádikats wird als existierend angenommen, oder — an- 
ders gesagt — der mit dem Prädikat ausgedrückte akzidentelle Inhalt 
wird schon in einem Subjekt als existierend angenommen. Eine solche 
Annahme láuft aber auf eine intensionale Relation zwischen dem Sub- 
jekt und dem Prädikat hinaus und setzt ein inhárenzielles Sprachmodell 
voraus. 


Besonders offensichtlich wird das inhärenzielle Sprachmodell an 
der folgenden Stelle, wo Dietrich die Verhältnisbezüge zwischen der 
Definition und den Teilen der Definition zum Definierten, 1.e. zum Sub- 
jekt, darstellt: 


Habitudines enim definitionum et partium definitionum ad definita 
sic sunt per se et essentiales, quod pertinent ad regulas incommuta- 
biles aeternae veritatis, quia in talibus habitudinibus definitionum et 
partium definitionum ad definita fundantur considerationes scientia- 
rum quoad incommutabiles earum veritates.” 


? DIETRICH VON FREIBERG, De accidentibus 21 [3], hrsg. v. PAGNONI-STURLESE, 82. 


30 DIETRICH VON FREIBERG, De accidentibus 22 [5], hrsg. v. PAGNONI-STURLESE, 
84. (Vgl. auch DIETRICH VON FREIBERG, Abhandlung über die Akzidentien, Latei- 
nisch-Deutsch, übers. B. MossiscH, Hamburg 1994, 95-97: „Die Verhältnisbezüge der 
Definitionen und der Teile der Definitionen zum Definierten sind nämlich in der Weise 
an sich und wesentlich, daß sie sich auf die unveränderlichen Normen der ewigen 
Wahrheit erstrecken, weil in solchen Verháltnisbezügen der Definitionen und der Teile 
der Definitionen zum Definierten die Betrachtungen der Wissenschaften hinsichtlich 
ihrer unveränderlichen Wahrheiten gründen“). Diese Stelle widerspricht der Interpre- 
tation von K. Flasch, in der er meint, dass Dietrich in der Kontroverse mit Thomas von 
Aquin „vor allem die Zurückdrängung der Inhárenzvorstellung im Substanzbegriff* 
unternommen hat. Vgl. FLASCH, Dietrich von Freiberg. Philosophie, Theologie, Na- 
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Mit Dietrich gesprochen, kann also nur eine Definition, in der 
durch ein Akzidens, i.e. durch ein Prádikat, das ausgedrückt wird, was 
im Begriffsinhalt des Subjekts als seine Wesenheit schon impliziert ist, 
eine ewige Wahrheit sein. Daher ist ein inhárenzielles Sprachmodell in 
seiner Theorie das entsprechende Medium für den Ausdruck der Wahr- 
heit in ihrer hóchsten Form. 


AbschlieBend ist festzuhalten, dass Dietrich die definitorischen 
Sätze gemäß der inhaerentia-Theorie versteht, liest und denkt und kei- 
neswegs von ihr Abstand nimmt. Sein Sprachmodell bestimmt die Art 
und Weise seiner Metaphysik und ist seinerseits auch durch die Me- 
taphysik bedingt. Diese gegenseitige Relation zwischen Sprache und 
Ontologie könnte gewissermaßen als eine isomorphische gekennzeich- 
net werden. Dietrich ontologisiert die Semantik selbst, indem er die 
semantischen Elemente (Subjekt-Prádikat) in ontologischen Termini 
(causa-causatum) denkt. Damit legt er den semantischen Aspekt der 
Darlegung im Bereich der causa-essentialis- Theorie fest und macht sie 
zu einer Grundlage der Sprachtheorie. 


Ilia State University, Tbilisi 


turforschung um 1300, 262. Dagegen betrachtet K. Flasch das Inhárenzmodell bezüg- 
lich des Substanzbegriffs als ein exklusiv der thomasischen Metaphysik Zugehóriges: 
„Thomas bemühte sich ausdrücklich um eine terminologische Differenzierung, aber 
die Art, wie er sie vornahm, beweist, wie die Metaphysik der Substanz in die Hypokei- 
menonvorstellung zurücksinkt und die Ontologie des Akzidens dem Inhárenzmodell 
erliegt“. FLASCH, „Einleitung”, Ixx. 


TRANSLATIO LINGUARUM AND POPULARISATION OF 
PHILOSOPHY IN THE MIDDLE AGES 


LORIS STURLESE 


A Historical Witness on Popularisation of Philosophy 


opularisation of philosophy is no new topic at all. About 1280, in 
Tuscany, the anonymous author of a famous collection of tales, the 
Novellino, discussed it extensively in the Novella 78: 


Here is told of a philosopher who most courteously undertook the 
translation of the sciences: 


There was a philosopher who was so courteous that he translated the 
sciences as a kindness to the gentry and other people. One night a 
vision came to him, where the goddesses of the sciences, in the guise 
of beautiful women, were living in a bordello. And he, seeing this, 
was flabbergasted and said, “What is this, are you not the goddesses 
of the sciences?” And they replied, “Why, certainly.” “How then do 
you find yourselves in a bordello?” And they replied, “Well, this is 
true because it is you who forces us to remain here.” He awoke and 
realized that to translate the sciences was to belittle the gods. He re- 
mained there, thinking it over, and strongly repented his actions. And 


know that everyone is not entitled to every thing.' 


! The Novellino, or, One Hundred Ancient Tales, an Edition and Translation Based 
on the 1525 Gualteruzzi editio princeps, ed. J.P. CONSOLI, New York 2010, Novel 78, 
105. I quote the original text from the new critical edition: // Novellino, edizione cri- 
tica, a cura di A. CONTE (I Novellieri Italiani 1), Roma 2001, 131-32: “LXXVIII. Qui 
conta d’uno filosofo molto cortese di volgarizzare la scienza. Fue un filosofo, lo quale 
era molto cortese di volgarizzare la scienzia per cortesia a” signori e altre genti. Una 
notte li venne in visione che le dee della scienzia, a guisa di belle donne, stavano al 
bordello. Ed elli vedendo questo, si maraviglió molto e disse: — Che é questo? Non 
siete voi le dee della scienzia? — Ed elle rispuosero: — Certo si. — Com'é ciò, voi siene 
al bordello? — Ed elle rispuosero: — Ben é vero, perché tu sé quelli che vi ci fai stare —. 
Isveglióssi, e pensossi che volgarizare la scienzia si era menomare la deitade. Rima- 
sesene, e pertési fortemente. E sappiate che tutte le cose non sono licite a ogni perso- 
na". Remote source of the Novella is MACROBIUS, Commentarii in Somnium Scipionis 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 499-508 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121803 
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Translating and Popularising 


Joseph Consoli's translation could have been more exact: in fact, the 
“philosopher” does not only “translate sciences” but he “popularises 
wisdom, knowledge" (Qui conta di uno Filosofo molto cortese di vol- 
garizzare la scienza...). His audience is: “noblemen and commons” 
(per cortesia a’ singniori e altre genti). And the conclusion is: to pop- 
ularise wisdom is “to belittle divinity" [singular!] (pensossi ke volgar- 
ezzar la scientia si era menomare la deitade). However, this text is 
an excellent summary of the way Latin medieval culture and relevant 
parts of Arabic and Jewish culture too, responded to the topic “human 
beings and their relationships" for more than 700 years (500 to 1200). 
Philosophy and science for all? No, thanks. To popularise science is to 
belittle divinity, it is blasphemy. But now, at the end of the 13th cen- 
tury, the consensus on this tenet is beginning to crack. The “philoso- 
pher" (filosofo) is protagonist of this turnaround: he dares to popularise 
knowledge and wisdom. I am going to give some reflections on this 
turnaround and its importance for the history of medieval thought. 


Volgarizzare, to Popularise? 


In order to answer this question, two points are to be considered. The 
first is the "linguistic divide" which characterised the medieval Latin 
culture, and which is reflected in the dichotomy /itteratus-illitteratus, 
cleric and layperson, that is: he, who reads and writes Latin, and he, 
who cannot do it so (even if he reads and writes in the vernacular). The 
second point is that in the world of the /itterati different cultural levels 
coexisted. There was a top "scientific" level, that from the 12th century 
onwards was heavily dependent on the increasing transfer of knowl- 
edge from Greek, Arabic and Jewish sources (we could call it: “univer- 
sity" level). There is a lower "grey" level (we could call it: *secondary 
élite”), stratified in layers of different complexity and with different 
local and regional features — I am thinking of the urban local schools 


1.2.19, ed. J.A. WILLIS, Leipzig 1963, 7-8: the “philosopher” Numenius divulged his 
interpretation of the mysteries of Eleusis (“[...] quod Eleusinia sacra interpretando 
uulgauerit [...]”) and was reproched by the Eleusinian goddesses. 

? The concept was formulated by Yossef Schwarz in the discussion of a previous 
draft of this talk (Conference: “Philosophy for All: The Medieval Popularisation of 
Philosophy", Berlin 2016). 
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of grammar, rhetoric, artes, whose dynamics in my opinion have not 
yet been sufficiently investigated and which could be an interesting 
topic for future research. At the level of the “secondary élite” people 
worked with abridgements, collections of auctoritates, didactic dia- 
logues, old-fashioned encyclopaedias, memorial verses, tabulae, and 
so on. Here it will be necessary an effort in order to differentiate and to 
multiply the regional and the chronological layers. 


If we now come back to the witness of Novellino, we find that vol- 
garizzare has two meanings: 


(1) “translation” of philosophical and scientific works into Italian 
or more generally the vernacular (such translations are quite scarce); 


(2) “popularisation by simplification" from a higher to a lower lev- 
el (from university to the “grey” level of middle culture of the “second- 
ary élite"). 

From a structural point of view, we have in both cases: (a) a set of 
scientific contents that are inaccessible to a broader audience (because 
of language or intrinsic difficulty), (b) a strong interest from an audi- 
ence demanding access to them, and (c) the philosopher, who under- 
takes the task of translating and popularising those contents. I stress it: 
the actor 1s the philosopher. In fact, if the philosopher does it with the 
aim of broadening knowledge by inclusion of his audience, the ques- 
tion ofthe language used plays a secondary role. It makes no difference 
whether or not the original language is Latin and the target language is 
vernacular. Translation as broadening access to a larger audience may 
be from Greek, from Arabic or from Jewish,’ and simplification may be 
from Latin to Latin, not necessarily from Latin to vernacular. Indeed, 
the polemic of Novellino seems to be against broadening as such, far 
more than against the use of vernacular. In fact the novella concludes:* 
“And know, that everyone is not entitled to every thing” (E sappiate ke 
tutte le cose non sono licite a ongni persona). 


3 See T. GREGORY, Translatio linguarum. Traduzioni e storia della cultura (Lessico 
intellettuale europeo, Opuscula, 2), Firenze 2016; T. GREGORY, "Translatio studiorum", 
in Translatio Studiorum. Ancient, Medieval and Modern Bearers of Intellectual Histo- 
ry, ed. M. SGARBI (Brill’s Studies in Intellectual History 217), Leiden 2012, 1-21. 


^ The Novellino, ed. and trans. CONSOLI, 105; 11 Novellino, a cura di CONTE, 132. 
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However, there is a third important element in addition to “trans- 
lation” and “simplification,” that is: “emancipation.” This element is 
peculiar to the complex of languages subsumed under the collective 
denomination of “vernacular”: in fact, alongside the activity of vul- 
garising, a new linguistic and conceptual system grows and evolves, 
and the energy employed in transferring concepts from one system to 
another develops a creative philosophical potential. In this process the 
emancipation of a new philosophic language occurs. More examples 
for each modern language could be added, as the Italian translations 
of Nicomachean Ethics, Metheora and Secretum secretorum, Cecco 
d'Ascoli's L'Acerba, the Deutsche Lucidarius, the Encyclopaedia by 
Conrad's of Megenberg, Brunetto Latini’s Livres du tresor, and so on. 
As we see, recurrent topics are natural science and moral philosophy. 


If we speak of popularisation of philosophy and science — “phi- 
losophy for all" —, we should always bear in mind that “all” means 
here a small number of alphabetised privileged who could read written 
texts — in other words, it remains a matter of élites. However, the fact 
is that around 1300 in several places in Latin Europe something new, a 
breakthrough, happens: there are writers of philosophical texts — both 
laymen and clerics — who philosophically reflect on vulgarisation and 
inclusion, promote it and — above all — endeavour to find a philosoph- 
ical foundation for their activity. For them, the act of writing philos- 
ophy in the vernacular is a conscious philosophical choice — it is the 
consequence of a profound reflection on the nature of man and on the 
grounds of the true nobility of human nature. We can even see — I think 
— underlying their arguments the lines of a philosophical project. 


Dante and Eckhart, Two Parallel Projects? 


Dante and Eckhart lived at the same time, but in different cultural re- 
gional contexts: Italy and Germany. Insofar as both intended to write for 
an academic audience, they wrote in Latin, the scientific and philosoph- 
ical lingua franca. However, both wrote a relevant part of their work 
— their philosophical work, and I stress — in the vernacular, addressing 


29 66. 


it to an audience of illiterates (“ungelérte liute”, “non letterati"). 


Both Eckhart and Dante defended their choice against contempo- 
rary attacks. At the end of his German Buch der göttlichen Tröstung 
(Book of Divine Consolation, note the reference to Boethius), referring 
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to philosophical doctrines that are to be “clearly grasped in the natural 
light of the rational soul,” Eckhart wrote: “And some will say that such 
teachings should not be uttered or written to the unlearned. To this I 
reply, if one may not teach the unlearned [ungelérte liute], then no one 
can teach or write. For we teach the unlearned so that from being un- 
learned they may become learned.”* Dante Alighieri writes in the same 
years in his Italian Convivio: 


If I had written my commentary in Latin, no one else would have un- 
derstood it except for the learned [/itterati]. Therefore, since among 
those who desire to understand them the unlearned [non litterati] are 
far more numerous than the learned, it follows that Latin would not 
have fulfilled my aim as well as the vernacular, which is understood 
by the learned and the unlearned alike [litterati e non litterati]." 


Both works are manifestos of a new way of conceiving philosophy. 
This may not be “philosophy for all,” but is without doubt “philosophy 
for life." 


Popularisation is in this case no simplification, but it is a part of a 
complex cultural development driven principally by the interests of a 
new emerging urban audience. Laypersons play an important role in 
this process. Ruedi Imbach* has dedicated several studies to what he 


* MEISTER ECKHART, Daz buoch der götlichen trestunge, hrsg. v. J. QUINT (Deut- 
sche Werke V), Stuttgart 1963, 11: “sicherliche bekant in dem natiurlichen liehte der 
vernünftigen séle"; cf. MEISTER ECKHART, The Complete Mystical Works, trans. and ed. 
M. O'C. WALSHE, rev. B. MCGINN, New York 2009, 526. 


6 MEISTER ECKHART, Daz buoch der gótlichen trestunge, hrsg. v. QUINT, 60: “Ouch 
sol man sprechen, daz man sôgetâne lére niht ensol sprechen noch schriben ungelérten. 
Dar zuo spriche ich: ensol man niht léren ungelérte liute, só enwirt niemer nieman 
geléret, só enmac nieman léren noch schriben. Wan dar umbe léret man die ungelérten, 
daz sie werden von ungeléret geléret. Enwzere niht niuwes, só enwürde niht altes". 
English translation by WALSHE and MCGINN, 553. 


7 DANTE ALIGHIERI, Convivio I.vii.12, in Opere minori — Tomo I: Parte II, a cura 
di C. VASOLI e D. DE RoBERTIS, Milano-Napoli 1988, 47: “E lo latino non l'averebbe 
esposte se non a' litterati, ché li altri non l'averebbero inteso. Onde con ció sia cosa che 
molti più siano quelli che desiderano intendere quelle non litterati che litterati, segui- 
tasi che non averebbe pieno lo suo comandamento come ’! volgare, che da li litterati 
e non litterati e inteso". Cf. DANTE, // convivio (The Banquet), trans. R. H. LANSING 
(Garland Library of Medieval Literature 65), New York 1990, https://digitaldante.co- 
lumbia.edu/text/library/the-convivio/. 

$ R. IMBACH, Laien in der Philosophie des Mittelalters. Hinweise und Anregungen 
zu einem vernachlässigten Thema, Amsterdam 1989; R. IMBACH et C. KÓNIG-PRA- 
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called “philosophy by laypersons” and “for laypersons.” He pointed 
out the emergence of new topics and new discussions, as well as the 
progressive emancipation of this discourse from the clerical monopoly. 


Inclusion of Laypersons in the Philosophical Discourse 
around the Year 1300 


Dante and Eckhart belonged to the same generation: the first died in 
1321, the second in 1328. They surely never met, but they shared the 
same attitude towards the increasing demand for philosophy, and they 
responded to it in a similar way by using and developing the vernacular 
as a philosophical language. Dante added an explicit reflection on the 
nature of language, claiming the right to write in Italian on philosophi- 
cal arguments and contrasting the vernacular as a natural language with 
Latin as an artificial one. 


It could be interesting to follow briefly the programmatic argu- 
ments that open his Convivio, a prosimetron conceived according to 
the Boethian model of the Consolatio philosophiae. He writes: 


As the Philosopher says at the beginning of the First Philosophy, all 
men by nature desire to know 


[...]. Since knowledge is the ultimate perfection of our soul, [...] we 
are all therefore by nature subject to a desire for it. Many are, howev- 
er, deprived of this most noble perfection by various causes [...]. The 
first consists of domestic and civic responsibilities, which properly 
engage the greater number of men [...]. The other is the handicap 
that derives from the place where a person is born and bred, which 
at times will not only lack a university but be far removed from the 
company of educated persons.’ 


LONG, La défi laïque, Paris 2013. See also Filosofia in volgare nel Medioevo. Atti del 
Convegno della Societa Italiana per lo Studio del Pensiero Medievale (SISPM), Lecce, 
27-29 settembre 2002, a cura di N. BRAY e L. STURLESE (Textes et Études du Moyen 
Age 21), Louvain-la-Neuve 2003. 

2 DANTE ALIGHIERI, Convivio Li.1, a cura di VASOLI e DE ROBERTIS, 1-8: “Si come 
dice lo Filosofo nel principio de la Prima Filosofia, tutti li uomini naturalmente desi- 
derano di sapere. [...] onde, acciò che la scienza è l'ultima perfezione de la nostra 
anima, ne la quale sta la nostra ultima felicitade, tutti naturalmente al suo desiderio 
semo subietti. Veramente da questa nobilissima perfezione molti sono privati per di- 
verse cagioni [...]. La prima è la cura familiare e civile, la quale convenevolemente 
a sé tiene de li uomini lo maggior numero [...]. L’altra è lo difetto del luogo dove la 
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Here Dante is speaking about himself: he was engaged in politics, he 
grew up in a city that had no university. Imbach comments: “Dante 
poses here the problem of the addressees of philosophical reflection 
[...]. If philosophy has to teach the right way of living, then philosophy 
is a matter not only for clerics, but for all men and women [...].”!° 
This explains the choice of writing in the vernacular. “Dante did not 
only translate scholastic philosophy into a new language, but through 
this process he completely changed the way of understanding philos- 
ophy."!! It is a philosophy for life, that “[...] shall give light to those 
who lie in shadows and in darkness.”*? This light is that of the “most 
noble part of our mind [...], namely the intellect" (/a nostra nobilissi- 
ma parte),! the “divine seed” (seme divino) in the soul. 


Intellect is for Dante the seat of true nobility. Nobility does not 
derive from family richness or a parent's hereditary lineage, but de- 
rives directly and individually from God, who infuses a special pre- 
disposition to the exercise of moral and intellectual virtue to the souls 
judged worthy to receive it. It is — Dante states" — a grace of God, but 
it depends on the bodily complexion and on the position of the stars at 
conception as well. 


persona è nata e nutrita, che tal ora sarà da ogni studio non solamente privato, ma da 
gente studiosa lontano". English translaion by LANSING, https://digitaldante.columbia. 
edu/text/library/the-convivio/. 

10 R, IMBACH und I. ROSIER-CATACH, “Einleitung”, in DANTE ALIGHIERI, Philosophi- 
sche Werke UL: Uber die Beredsamkeit in der Volksprache, hrsg. v. R. IMBACH, Ham- 
burg 2007, xiv. 

! R, IMBACH und I. ROSIER-CATACH, “Einleitung”, XIV. 

2 DANTE ALIGHIERI, Convivio 1.xiii.12, a cura di VASOLI e DE ROBERTIS, 89-90: 
“Questo sarà luce nuova, sole nuovo, lo quale surgera là dove l'usato tramonterà, e 
darà lume a coloro che sono in tenebre e in oscuritade, per lo usato sole che a loro non 
luce". English translation by LANSING, https://digitaldante.columbia.edu/text/library/ 
the-convivio/. 

13 DANTE ALIGHIERI, Convivio IV.xxii.13, a cura di VASOLI e DE ROBERTIS, 790: “lo 
speculativo, lo quale sanza mistura alcuna è uso de la nostra nobilissima parte [...]". 
English translation by LANSING, https://digitaldante.columbia.edu/text/library/the-con- 
vivio/. 

14 DANTE ALIGHIERI, Convivio IV.xxi-xxii, a cura di VASOLI e DE ROBERTIS, 752-93. 
English translation by LANSING, https://digitaldante.columbia.edu/text/library/the-con- 
vivio/. 
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Meister Eckhart also distances himself from the common idea of 
nobility of blood and gives an ontological fundament to human equal 
dignity. This is the image of God, the intellect, in which God generates 
His Son. In discovering God’s essential presence in the intellect, the 
subject becomes aware of his nobility. In a treatise significantly enti- 
tled “Von dem edlen Menschen” (“On the Nobility of Man”) Eckhart 
speaks of the nobility of intellect using Dante’s metaphor of the “divine 
seed" and tracing back its philosophical tradition: “The pagan teachers 
Cicero and Seneca also speak about the nobility of the inner man, of the 
spirit [...]. They teach that there is no rational soul without God. God's 
seed is in us. If it were tended by a good, wise and industrious laborer, 
it would then flourish all the better [...].”'® This text passed directly 
into the records of the Inquisitorial trial against Eckhart, 1326.!° 


The Emancipation of Vernacular as Philosophical Language 


In conclusion: At the time of Dante and Eckhart, the commitment of 
the intellectuals to vulgarisation / popularisation is no longer a simpli- 
fication that leads to a lower philosophical and scientific quality of the 
texts written in the same language (Latin to Latin), but it consists of 
a change of language (Latin to vernacular), conceived as a program- 
matic instrument for inclusion of the illitterates in the philosophical 
discourse. In this process, regional languages (Italian, German, French, 
English, Spanish) emancipated themselves from the medieval lingua 
franca, Latin, and became a complete instrument for philosophical 
communication. 


Did this process produce philosophical texts? I would only observe 
that people who wrote such texts were said to be philosophers and they 
called themselves philosophers — regardless of whether or not those 
texts and those thinkers comply with our personal idea of philosophy, 


5 MEISTER ECKHART, Von dem edeln Menschen, hrsg. v. J. QUINT (Deutsche Werke 
V), Stuttgart 1963, 111: *Von adel des innern menschen, des geistes, und von unti- 
uricheit des üzern menschen, des vleisches, sprechent ouch heidenische meister, Tulli- 
us und Senecá, daz enkein redelich sêle enist sunder got; sáme gotes ist in uns. Hæte er 
einen guoten, wisen und vlizigen werkman, só betrüejete er dester baz und wüehse úf 
ze gote, des sáme er ist, und würde diu vruht glich ein natúre gotes". English translation 
by WALSHE and MCGINN, 558. 

16 MEISTER ECKHART, Processus Coloniensis I n.22, in MAGISTER ECKHARDUS, Ope- 
ra Parisiensia, ed. L. STURLESE (Lateinische Werke V), Stuttgart 2006, 208. 
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we cannot escape the historical evidence: these texts were philosophi- 
cal, be they good or bad." This was no philosophy for all, but it aimed 
to be at least philosophy for many, and above all philosophy for life. 
This implied a change in the methods, in the topics, in the questions 
and in the aims of doing philosophy, and, if we want, to pay a price 
for it. 


It was in this way, that new philosophic and scientific languages 
achieved their emancipation from Latin and became available for Mo- 
dernity. 


Accademia Nazionale dei Lincei, Roma 


17 See L. STURLESE, Die Philosophie im Mittelalter. Von Boethius bis Cusanus, 
München 2013, 8-9. 


BURIDAN ET LA VIRTUS SERMONIS 


ROBERTA MIQUELANTI 


Introduction 


e débat sur la signification des propositions acquiert un rôle central 

dans les années 1339-1340, comme attestent les statuts promulgués 
à la Faculté des Arts de l’Université de Paris, aussi connus comme sta- 
tuts anti-ockhamiens.' En particulier, le statut adopté en décembre 1340 
a comme thème central la réglementation des pratiques de lecture et de 
l’enseignement au sein de l’Université. Le statut condamne la position 
selon laquelle une proposition ne peut être vraie selon son sens littéral 
et recommande de distinguer des sens différents selon lesquels une pro- 
position peut être prise. Cette mesure éviterait qu’une proposition soit 
dite absolument fausse, telles qu’elles sont proposées par les auteurs, 


! Statutum facultatis artium de reprobatione quorumdam errorum Ockhanicorum, 
in Chartularium Universitatis Parisiensis, éd. H. DENIFLE et E. CHATELAIN, Paris, t.II, 
1889, 505-07, dorénavant CUP. Les statuts de 1339-1340 ont été objets d'un long 
débat, que l'on n'a pas l'intention de reprendre ici. Il suffit de dire que selon W. Cour- 
TENAY, Ockham and Ockhamism. Studies in Dissemination and Impact of His Thought 
(Studien und Texten der Philosophie des Mittelalters 99), Leiden-Boston 2008, ces 
statuts ont été prises comme une condamnation d'Ockham, méme si, comme l'auteur le 
croit, l'analyse de ces contenus ne supportent pas cette conclusion. Le premier statuts, 
promulgué en Septembre de 1339, établit ce qui peut être lu et enseigné à la Faculté 
des arts. Il interdit expressément l'enseignement de « doctrinam Guillerni dicti Okam 
», qui ne devrait pas étre lu ou enseigné dans des lieux publics ou privés, ni cité ou 
défendu dans les lectures ou disputes. Le deuxiéme statut en 1340 Décembre, présent 
des erreurs contenues dans la doctrine de Guillaume d'Ockham, méme si on ne trouve 
pas des références directes à ces erreurs ou méme à la doctrine d'Ockham. Par ailleurs, 
Courtenay défend que les statuts auraient une nature surtout disciplinaire, visant plus 
réglementer les disputes et l'analyse des propositions que défendre une certaine po- 
sition philosophique, de sorte que ces statuts ne devraient pas étre identifies aux dits 
statuts anti-ockhamiens. Pour une lecture contraire à celle de Courtenay cf. J. M. M.H. 
THIJSSEN, « Once Again the Ockhamist Statutes of 1339 and 1340: Some New Perspec- 
tives », in Vivarium 28 (1990), 136-67. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 509-522 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121804 
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parce que même si fausses prises au sens littéral, elles seraient vraies 
selon le sens dans lequel elles ont été proposées par leurs auteurs. 


Dans ce contexte, le but de cette étude est d’analyser comment le 
philosophe médiéval Jean Buridan (XIVe siècle) interprète la notion de 
virtus sermonis dans sa théorie logique. J'essaierai de montrer qu'une 
position proche à celle déclarée dans le statut, c'est-à-dire que les pro- 
positions devraient étre dites vraies méme quand non sont prises selon 
leur sens littéral, est également défendue par Buridan. Ce fait, même 
s'il ne prouve pas sa participation active à l'élaboration du statut, sug- 
gère au moins, l'influence de sa doctrine dans la Faculté des Arts à cette 
époque.? Dans un premier temps, on présente des raisons qui motivent 
Buridan à plaider en faveur d'une notion élargie de virtus sermonis, 
afin que les propositions puissent étre considérées comme vraies selon 
l'intention de l'auteur ou dans le contexte dans lequel elles sont éva- 
luées. Dans un deuxième temps, on essaie de lier la discussion sur la 
virtus sermonis et la théorie sémantique buridanienne, surtout en ce qui 
touche la théorie de la supposition. Cet aspect, qui n'est pas souvent 
mis en relief, nous semble un point essentiel pour comprendre la polé- 
mique autour de la lecture des propositions. 


? Un autre indice qui conduit les commentateurs à affirmer que Buridan aurait eu 
une participation active dans l'élaboration de ce statut est le fait que Buridan a occupé 
le poste de recteur de la Faculté des Arts au cours de 1340. Cette interprétation est 
critiquée par William Courtenay. L'auteur précise que le période d'écriture ne coin- 
cide pas avec les mois pendant lesquels Buridan a exercé le poste de recteur. De plus, 
Courtenay considére qu'il ne faut pas exagérer le róle du recteur dans les décisions 
à propos de l'Université. Le recteur était élu pour un mandat de courte période, trois 
mois, et les décisions étaient en fait prises par le chancelier et les maîtres en théologie, 
qui, à leurs tours, suivaient les recommandations du Pape. L'auteur défend aussi que 
les opinions tenues dans le statu de 1340 n'étaient pas exclusives de Buridan, mais 
partagés par d'autres maîtres de la Faculté des Arts. Il conclut à partir de ces éléments 
que, malgré l'importance exercée par Buridan à la Faculté des Arts pendant les années 
1330, lui attribuer un róle dans la formulation de ce statut serait donner au philosophe 
picard une importance qu'il n'a pas eu. Méme si l'interprétation offerte par Courtenay 
lance des éclairements et interrogations importantes dans le débat, on considére qu'elle 
encore insuffisante pour établir le róle de Buridan dans ces événements. On suit plutót 
la lecture de Z. KALUZA, « Les sciences et leurs langages — Note sur le statut du 29 
décembre 1340 et le prétendu statut perdu contre Ockham », in Filosofia e Teologia nel 
Trecento — Studi in ricordo di Eugenio Randi, a cura di L. BIANCHI, Louvain-la-Neuve 
1994, 197-258, et L. BIANCHI, Censure et liberté intellectuelle à l'Université de Paris 
XIII-XIV siècles, Paris 1999, dans cet aspect, qui considèrent les rapprochements entre 
la doctrine de Buridan et les articles du statut. 
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1. La notion de virtus sermonis 


On ne peut retrouver la notion de virtus sermonis dans les textes mé- 
diévaux qu'à partir du XIIIe siècle, même si elle parait avoir une ori- 
gine plus ancienne, qui renvoie aux différences entre le langage propre 
ou littéral et le langage non littéral ou métaphorique, commun tant à 
la tradition philosophique comme grammaticale. Déjà dans les traités 
logiques du XIIe siècle, comme dans la logique Cum sit nostra, on 
remarque un traitement plus élaboré de cette distinction, que se tra- 
duit par l’apparition de la notion de suppositio impropre et d’autres 
types de suppositions liées à un traitement grammatical, tels que sup- 
positio metonomatica, sinodochica, etc.* Des la fin du XIIIe siècle, les 
traités logiques integrent la distinction entre supposition propre et im- 
propre dans un cadre théorique plus organisé, comme dans les textes 
de Gauthier Burley, où nous pouvons déjà trouver l’utilisation du terme 
virtus sermonis, employé pour distinguer l’usage propre du langage 
par opposition aux usages non propres (usus loquendi). Dans le XIVe 
siècle, la distinction entre virtus sermonis et usus loquendi s'est impo- 
sée dans les textes logiques, signifiant respectivement le sens littéral ou 
propre et le sens non littéral ou impropre d'un mot. Cette distinction est 
ensuite transférée à un cadre propositionnel, de maniére que l'analyse 
des conditions de vérité d'une proposition donnée pour la théorie de la 
supposition concerne les cas de propositions avec termes pris dans le 
sens propre. Une autre caractéristique de ces théories est qu'un terme 
ne suppose que dans un contexte propositionnel. Le contexte proposi- 
tionnel devient donc essentiel pour déterminer le sens d'un terme dans 
une proposition. 


2. La virtus sermonis chez Buridan 


Dans ce contexte, Buridan semble s'approprier de cette notion d'une 
maniére assez originale. Buridan semble considérer qu'un terme est 


3 COURTENAY, Ockham and Ockhamism, 210. 

4 COURTENAY, Ockham and Ockhamism, 217. Sur les textes modistes cf. L. M. DE 
RUK, Logica modernorum. The Origin and Early Development of the Theory of Suppo- 
sition, Assen 1967, vol. IL, 447-48. 

5 COURTENAY, Ockham and Ockhamism, 217 ; WALTER BURLEIGH, De puritate artis 


logicae — Tractatus longior, with a Revised Edition of the Tractatus Brevior, New York 
1955. 
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pris de virtute sermonis quand il est utilisé selon ce sens principal,° 
de sorte que toute autre utilisation du terme dans un sens différent de 
celui-là est considérée comme non littérale ou secundum uoluntatem 
loquentis.” Ainsi, Buridan utilise aussi des termes comme /oquendi 
consueto, pour se référer à la manière usuelle de parler,* en opposition 
aux expressions comme /oquendi proprie loquendo et secundum pro- 
prium sensum? pour indiquer le sens littéral d'un terme. Cependant, il 
n'est pas clair si le terme virtus sermonis correspond au sens propre ou 
littéral du terme, selon lequel il a été imposé, chez Buridan. 


En fait, la théorie de la signification buridanienne permet que les 
termes soient imposés pour signifier non seulement leurs signifiés ul- 
times,!° mais aussi les concepts et les occurrences orales ou écrites d'un 


6 JOHANNES BURIDANUS, Summulae de suppositionibus tr.4 4.3.2, ed. R. VAN DER 
LECQ (Artistarium 10-14), Nijmegen 1995, 41: « Tertia opinio, cui ego assentio, est 
quod uox in significando uel supponendo non habet uirtutem propriam nisi ex nobis ». 

7 JOHANNES BURIDANUS, Summulae de propositionibus tr.2 1.3.6, ed. R. VAN DER 
LECQ (Artistarium 10-11), Turnhout 2005, 41: « Sed, quantum ad secundam clausu- 
lam, notandum est quod forte non omnia quae hic dicuntur sunt uera de proprietate 
sermonis, sed indigent expositione, sicut indigebat definitio uocis [...]. Sed tu quaere- 
res quem sensum de praedictis sensibus debet habere ista “non homo currit’ de uirtute 
sermonis, an debeat dici affirmatiua uel negatiua? Respondeo quod proprius sensus est 
quod negatio cada super omne quod inuenit post se si sit sermo continuus, ideo secun- 
dum proprium sensum est negatiua. Sed secundum uoluntatem loquentis uel pactum 
inter disputantes, uel per signum diuisionis aut pausam inter ‘non homo’ et ‘currit’, 
propositio concedenda est affirmatiua de subiecto infinito ». 

$ JOHANNES BURIDANUS, Summulae de propositionibus tr.1 1.8.9.1, ed. VAN DER 
Leco, 106: « Et notandum est quod quamuis apud omnes tales propositiones sint uoca- 
tae modales compositae, tamen secundum ueritatem sunt de inesse. [...]. Tamen quia 
nomina significant ad placitum, nos possumus uti illo modo loquendi consueto, sic 
quod tales propositiones uocemus modales, dum tamen hic non capiamus propositio- 
nem modalem prout distinguitur contra propositionem de inesse ». 

? JOHANNES BURIDANUS, Summulae de propositionibus tr.1 1.7.1, ed. VAN DER LECQ, 
41: « Videtur ergo mihi quod quando dicitur *propositio hypothetica est quae habet 
duas propositiones categoricas', hoc proprie loquendo non est uerum, sed ad istum 
sensum quod propositio hypothetica continet duo praedicata et duo subiecta et duas 
copulas, et quod utrumque illorum praedicatorum mediante una illarum copularum 
dicitur de uno illorum subiectorum [...] sed pars unius propositionis, licet talis vocis, 
si esset separatim sumpta, esset bene una categorica ». 

10 TOHANNES BURIDANUS, Summulae de propositionibus tr.1 1.8.9.3, ed. VAN DER 
LECQ, 109: « Dico quod si vellemus respondere ad totum de proprietate sermonis, nos 
responderemus capiendo omnia significative [...] ». 
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mot. La théorie de la supposition buridanienne est capable de refléter 
comment les termes peuvent se référer à ces différents signifiés dans 
une proposition par le moyen de différents types de supposition. Dans 
le cas de la supposition personnelle, un terme se réfère à ses signifiés 
ultimes dans une proposition, pendant que dans la supposition maté- 
rielle un terme suppose pour son concept ou son occurrence dans une 
proposition. En considérant que la signification principale d’un terme 
est celle selon lequel il est imposé pour signifier ses signifiées ultimes, 
par conséquent, le sens littéral semble être celui selon lequel le terme 
suppose pour ces signifiés ultimes, à savoir, quand il est pris en suppo- 
sition personnelle dans une proposition. 


Mais dans ce cas-là, on devrait assumer comme conséquence que 
tant la supposition matérielle (qui chez Buridan comprend la suppo- 
sition matérielle et la supposition simples chez Ockham), comme la 
supposition naturelle doivent être considérées comme des cas dont 
les termes sont pris non littéralement ?!! En fait, Buridan affirme que 
certains considérent que les propositions avec des termes en supposi- 
tion matérielle sont fausses de virtute sermonis,” et Buridan lui-même 
considère que les propositions qui contiennent des termes pris en sup- 
position naturelle devraient étre dites fausses selon son sens propre. 
Malgré cela, Buridan parait défendre clairement que ces propositions 
doivent être dites vraies selon le sens dont elles ont été proposées.! 


!! Buridan propose cette question dans les Summulae de suppositionibus tr.4 4.3.2, 
ed. VAN DER LECQ, 40: « Prima dubitatio est ista: si terminus aut oratio uocalis pos- 
sit supponere in aliqua propositione materialiter et personaliter, quae suppositio debet 
reputari de uirtute sermonis. Et hoc est dictum an talis propositio ‘homo est species”, 
“animal est genus”, “amo est uerbum' et huius modi, sit uera uel falsa de uirtute sermo- 
nis aut forte distinguenda ». 

? [OHANNES BURIDANUS, Summulae de suppositionibus tr.4 4.3.2, ed. VAN DER LECQ, 
41: « Et de hoc fuit triplex opnio. Quidam enim dixerunt istam esse falsam de uirtute 
sermonis “homo est species”. Quia principalis suppositio est personalis; uoces enim 
sunt impositae ad supponendum pro suis significatis ultimatis, quia non possumus ea 
portare ad disputationes, et non fuerunt impositae ad supponendum pro se ipsis, quia 
etiam sic possunt supponere uoces non impositae ad significandum, ut quod “buf est 
trium litterarum’ et ‘buba est duarum syllabarum’. Et tunc dicunt illi quod de uirtute 
sermonis ueritas uel falsitas debet attendi secundum primam et principalem supposi- 
tionem, ideo secundum personalem. Et sic ista est falsa ‘homo est species”. Ideo sim- 
pliciter, de uirtute sermonis, ipsa dicenda est falsa ». 

B TOHANNES BURIDANUS, Summulae de suppositionibus tr.4 4.3.4, ed. VAN DER LECQ, 
47: « Et ita tales propositiones ad breuius loquendum ponuntur loco talium ‘omne 
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Pour comprendre ce fait, on doit voir comme les expressions « virtus 
sermonis » et « usus loquendi » sont interprétés chez la philosophie bu- 
ridanienne. Selon le maitre picard, une compréhension correcte du fonc- 
tionnement du langage ne peut pas avoir lieu sans prendre en compte les 
conditions dans lesquelles il est utilisé. Et ces conditions vont au-delà 
des limites d'une analyse intrapropositionnelle. Cette vision conduit 
Buridan à réinterpréter les notions de sens littéral et sens habituel : le 
sens littéral d'un mot, en général déterminé par son imposition princi- 
pale, ne coincide pas toujours avec son sens habituel. Ce point est une 
conséquence de l'idée que les mots acquiérent signification avec l'im- 
position, et, donc, de qu'il est toujours possible à un parleur d'attribuer 
de nouvelles significations à un méme mot Ainsi, Buridan écrit : 


Unde per conuentum disputantium, ut in obligationibus, sibi possu- 
mus imponere nouam significationem, et non uti eius communi signi- 
ficatione. Et sic possumus loqui transsumptiue et ironice ad alienam 
significationem. Sed tamen locutionem propriam uocamus quando 
utimur uoce secundum significationem sibi communiter institutam 
et magis principaliter ; et uocamus impropriam locutionem si aliter 
utamur ea, quamuis liceat aliter uti ea. Et absurdum esset dicere sim- 
pliciter quod propositio auctoris sit falsa si, ponat eam secundum lo- 
cutionem impropriam secundum quam sit uera ; sed debemus dicere 
quod uera est, quia secundum sensum uerum posita est, iuxta dictum 
Aristotelis, primo Ethicorum quod sermones sunt intelligendi et re- 
cipiendi secundum materiam subiectam. Sed bene debemus dicere 
quod propositio non esset uera, si esset posita et recepta secundum 
propriam locutionem. Si ergo huius modi proprietatem locutionis uo- 
lumus ad placitum, uocare « uirtutem sermonis », tunc dicerem quod 
ista “homo est species” est uera sicut ponitur ab auctoribus, sed non 
est uera de uirtute sermonis, idest non esset uera si poneretur secun- 
dum propriam locutionem, quia primo et principaliter uoces fuerunt 
impositae ad significandum ut starent pro suis significatis ultimatis, et 


non pro se, ut dicebatur prius." 


Dans ce passage, on constate que Buridan apporte aux ultimes consé- 
quences la thése du conventionnalisme du langage, ce qui le conduit 


tonitruum quandocumque est, fuit uel erit est, fuit uel erit sonus factus in nubibus” et 
*omnis eclipsis lunae quandocumque est, fuit uel erit est, fuit uel erit propter interposi- 
tionem terrae inter solem et lunam”. Nec tales propositiones propter hoc sunt negandae 
quia uerae sunt sicut positae sunt, sed essent falsae si ad sensum proprium essent po- 
sitae et receptae ». 

^ JOHANNES BURIDANUS, Summulae de suppositionibus tr.4 4.3.2, ed. VAN DER 
LECQ, 41-42. 
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même à osciller entre un usage plus large et plus strict de l’expression 
« virtus sermonis ». Selon le premier usage, la « virtus sermonis » d'un 
mot découle de la maniére qu'il est utilisé par le parleur ou l'auteur, 
alors que selon le deuxiéme on peut considérer « virtus sermonis » 
l'usage d'un mot selon ce sens propre ou habituel. 


Ce conventionnalisme du langage, qui saisit le domaine du langage 
écrit et parlé, conduit Buridan à renforcer le róle du parleur comme 
donateur de signification, en défendant la thése qu'un mot n'a pas de 
force propre pour signifier ou supposer, sauf pour nous (« vox in signi- 
ficando vel supponendo non habet virtutem propriam nisi ex nobis »).! 
Au début de la Summulae de propositionibus, Buridan renforce l'im- 
portance de cette thése par rapport à la détermination de la vérité d'une 
proposition : de la méme façon que pour le sens, aucune proposition est 
dite vraie de sermonis proprietate, puisque cette détermination dépend 
du sens selon lequel les termes de la proposition sont proposés.'* 


Une telle compréhension du langage exige de Buridan l'élaboration 
d'une sémantique raffinée, dans laquelle l'évaluation des conditions de 
vérité de la proposition ne peut pas étre faite avec une sémantique uni- 
quement propositionnelle, mais demande une sémantique capable d'en- 
glober les éléments venus du contexte d'évaluation et de l'intention du 
parleur.” Si cette lecture de la théorie buridanienne est correcte, elle im- 
plique l'idée qu'une proposition ne doit pas étre jugée comme absolument 
fausse de virtute sermonis si l'auteur ne vise pas ce sens quand il propose 
une proposition." Au contraire, les propositions doivent être considérées 


5 JOHANNES BURIDANUS, Summulae de suppositionibus tr.4 4.3.2, ed. VAN DER 
LECQ, 41. 


16 JOHANNES BURIDANUS, Summulae de propositionibus tr.1 1.2.1, ed. VAN DER LECQ, 
20: « Sed quantum ad secundam clausulam notandum is quod forte non omnia quae 
hic dicuntur sunt uera de sermonis proprietate, sed indigent exhibitione, sicut indigebat 
definitio uocis ». 

17 Pour une approche de la sémantique buridanienne cf. E. PERINI-SANTOS, « When 
the Inference ‘p Is True, therefore p” Fails: John Buridan on the Evaluation of Proposi- 
tions », in Vivarium 51 (2013), 411-24. 

18 JOHN BURIDAN, Summulae de dialectica, trans. G. KLIMA, New Haven-London 
2001, 519-20: « Next, as regards the second mode of equivocation and amphiboly, we 
should know that a term that is ambiguous in this second way is not properly speaking 
equivocal but analogous. But some people think that such a term taken in its proper 
sense should then be taken for its principal significate, if it is uttered on its own, with- 
out any addition. Whence they say that the proposition ‘[A] urine [sample] is healthy” 
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comme vraies selon le sens visé par l’auteur. Buridan n’accepte donc pas 
une des implications de la théorie ockhamienne, à savoir, que certaines 
propositions habituellement dites vraies doivent être considérées comme 
fausses tout court, si elles sont fausses de virtute sermonis. 


Ockham semble adopter une lecture plus stricte de la notion de 
virtus sermonis, dans laquelle elle s’approche du sens littéral. Ockham 
semble défendre une procédure de distinction des sens d’une proposi- 
tion, comme on peut noter dans la procédure mise en pratique pour ré- 
soudre certaines questions posées dans les commentaires à la Physique. 
Par exemple, dans le Breuis summa libri Physicorum, Ockham affirme 
que beaucoup de propositions proposées par Aristote, soi-disant vraies, 
sont en fait incorrectes et fausses de virtute sermonis.'” Mais même si 


is to be denied, but it can be conceded that [a] urine [sample] is healthy as a sign, and 
thus they say that the paralogism ‘Everything healthy is an animal; [a] urine [sample] 
is healthy; therefore, [a] urine [sample] is an animal” is not to be resolved by the dis- 
tinction of ambiguity but by the elimination of the minor, for it goes wrong in its matter 
but not in its form. But it is obvious that these people are not providing a satisfactory 
solution, for in a sophistic disputation they would immediately be driven to the meta of 
implausibility, although they might avoid the meta of falsity or refutation. For someone 
who denies the authority of the wise and most reliable authors or who speaks against 
them incurs the meta of implausibility, as was said earlier. Still, it is well known that 
not only poets but even the Bible, and all theologians, preachers, and philosophers 
often use figurative and parabolic expressions, not only according to their proper sig- 
nification but even by attribution ». 

12 GUILELMUS DE OCKHAM, Breuis summa libri Physicorum IV.2, ed. S. BROWN (Op- 
era philosophica 6), St. Bonaventure, N.Y 1985, 63-64: « Consequenter Philosophus 
ostendit veritatem de loco, ubi distinguendo octo modos essendi in, pertractat unum 
modum famosum datum tempore suo, secundum Commentatorem, scilicet aliquid esse 
in se ipso, ubi probatur nullum esse in se ipso nec per se nec per accidens. [...]. Et ideo 
quando accipitur in propositione aliqua aliquis motus alius debet distingui penes se- 
cundum modum aequivocationis, ex quibus patet omnes tales propositiones esse falsas 
et improprias et improbatas hic a Philosopho si accipiuntur de virtute sermonis, cuius- 
modi sunt istae: ‘relatio est in fundamento”, ‘privatio est in materia”, ‘humanitas est in 
homine' et huiusmodi infinita, ponendo ista esse idem, ut ipsi dicunt ». Ce texte montre 
que l'utilisation de la notion de virtus sermonis par Ockham ne se limite pas aux textes 
logiques, mais couvre de philosophie de la nature, c'est que peut expliquer pourquoi la 
question de la science apparait dans le cinquiéme article du statut, c'est que, dans un 
premier regard, pourrait sembler un changement de question. Avec l'application de la 
méthode de distinction des sens aux propositions scientifiques, Ockham touche aussi 
la question de la vérité de ces propositions. On développe ce point en R. MIQUELANTI, 
Reavaliando a suppositio naturalis. Relaçôes entre linguagem, ciéncia e modalidade 
na teoria lógica de Joúo Buridan, Belo Horizonte 2017 (Thèse de Doctorat). 
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Ockham accepte qu’une proposition peut avoir plus d’une lecture, il pa- 
raît aussi défendre que le sens littéral ou de virtute sermonis est exprimé 
par la proposition quand ses termes sont pris en supposition person- 
nelle, puisque que toutes les propositions peuvent avoir une lecture se- 
lon la supposition personnelle.” Ainsi, même si Ockham se sensibilise 
aux différentes utilisations d'un terme, il semble privilégier une lecture 
en supposition personnelle comme la lecture usuelle.?! Différemment 
d'Ockham, Buridan ne considére pas qu'il y ait une sorte de sens priori- 
taire : toutes les propositions doivent étre lues selon un contexte d'énon- 
ciation. En plus, la procédure ockhamienne consiste plutót à éclairer le 
sens visé par une certaine proposition en la réduisant à une proposition 
équivalente avec les termes pris en supposition personnelle, ce qui per- 
met aussi évaluer sa valeur de vérité.? Pour Buridan, une proposition 
peut est vraie de virtute sermonis selon le sens dont elle est proposée. 


La différence entre l'interprétation de ces deux auteurs réside préci- 
sément dans la considération du róle exercé par des éléments non-pro- 
positionnels dans l'analyse des conditions de vérité d'une proposition. 


20 GUILELMUS DE OCKHAM, Summa logicae 1.65, ed. P. BOEHNER, G. GAL et S. 
BROWN (Opera philosophica 1), St. Bonaventure, N.Y. 1974, 198: iSimiliter quando 
terminus comparatur ad aliquod extremum, respiciens vocem vel scripturam, est pro- 
positio distinguenda, eo quod talis terminus potest habere suppositionem personalem 
vel materialem. Et isto modo sunt istae distinguendae ‘Sortes est nomen’, ‘homo est 
vox disyllaba', ‘paternitas significat proprietatem Patris'. Nam si paternitas supponat 
materialiter, sic haec est vera ‘paternitas significat proprietatem Patris’, quia hoc no- 
men ‘paternitas’ significat proprietatem Patris; si autem supponat personaliter, sic est 
falsa, quia paternitas est proprietas Patris vel est ipse Pater ». 

?! GUILELMUS DE OCKHAM, Summa logicae 1.63, ed. BOEHNER, GÁL et BROWN, 194: 
« Est igitur una regula generalis quod numquam terminus in aliqua propositione, 
saltem quando significative accipitur, supponit pro aliquo nisi de quo vere praedicatur. 
Ex quo sequitur quod falsum est, quod aliqui ignorantes dicunt, quod concretum a parte 
praedicati supponit pro forma; videlicet quod in ista “Sortes est albus’ li albus supponit 
pro albedine, nam haec est simpliciter falsa “albedo est alba”, qualitercumque termini 
supponant. Ideo numquam concretum tale supponit pro forma tali significata per suum 
abstractum, secundum viam Aristotelis ». 


22 GUILELMUS DE OCKHAM, Summa logicae 1.77, ed. BOEHNER, GAL et BROWN (Opera 
philosophica 1), St. Bonaventure, N.Y. 1974, 236-37: « Si autem tales propositiones 
non accipiantur de virtute sermonis, tunc accipiendae sunt illae loco quarum ponuntur, 
et secundum quod illae sunt verae vel falsae secundum hoc iudicandum est de eis. 
Unde quia per istam ‘esse intelligibile creaturae fuit ab aeterno' intelligitur ista ‘Deus 
ab aeterno intellexit creaturam’, et ista secunda est vera, ideo prima, per quam intelli- 
gitur ista secunda, potest concedi ». 
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Chez Buridan, une proposition dont les termes ne sont pas proposés 
selon son sens habituel, ne doit pas être nécessairement jugée comme 
fausse de virtute sermonis, même si ce cas est aussi possible, si ainsi 
on le veut. Cette situation est bien illustrée par le cas de la proposition 
« homo est species », citée plus en haut. Tel comme elle est proposée, 
le terme « homme » n’est pas pris selon le sens principal, mais en vertu 
du prédicat « espèce », suppose par le concept « homme ». Dans ce 
sens, la proposition est vraie et le terme « homme » est pris selon la 
supposition matérielle. Mais on pourrait imaginer que pour quelqu'un 
qui ne comprend pas ce qui est une espéce, et comprend comme si- 
gnifié du terme « homme » seulement les individus actuels, et donc, 
qui comprend le terme « homme » selon sa signification principale, la 
proposition est fausse de virtute sermonis. Mais si on considére que 
dans le contexte où on utilise cette proposition, le terme « homme » 
signifie un concept, il suit que cette proposition est vraie et que le terme 
« homme » est pris selon la facon habituelle de parler dans ce contexte. 


Comme est bien noté par Kaluza,? Buridan semble défendre une 
notion plus large de virtute sermonis, comme on peut constater dans le 
commentaire d'/sagoge: 


Nunc igitur erit principalis dubitatio, utrum simpliciter et sine deter- 
minatione debeamus recipere sermones secundum sensus proprios 
et illas propositiones concedere vel negare secundum exigentiam 
suorum sensuum propriorum. Et ego statim respondeo, quod num- 
quam ad hoc virtus sermonis nos obligavit, immo aliquando secun- 
dum debemus sermones recipere secundum proprios sensus eorum 
et aliquando secundum sensus improprios, ut parabolicos vel ironi- 
cos, vel alios etiam valde remotos a sensibus propriis. Verbi gratia, 
si legimus libros doctorum, ut Aristotelis aut Porphyrii, debemus 
recipere sermones eorum secundum illos sensos, licet, improprios, 
secundum quos illi doctores imposuerunt eos, et sic simpliciter de- 
bemus illos sermones concedere tamquam veros, quia recepti se- 
cundum illos sensos sunt veri. Sed tamem debemus dicere, quod 
secundum tales sensos positi sunt et quod si essent positi secundum 
suos sensos proprios, ipsi essent falsi. Et si legentes libros doctorum 
aliter reciperent sermones quam credant eos esse positos a doctori- 
bus, ipsi essent protervi et dyscoli et non digni studere vel legere 
libros philosophorum. Similiter omnes sermones Bibliae vel Evan- 
geliorum debemus simpliciter dicere esse veros et debemus eos re- 
cipere secundum illos sensos secundum quos positi sunt et secun- 


3 KALUZA, « Les sciences et leurs langages », 197-258. 
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dum quos sunt veri; et aliter facientes essent erronei et blasphemi, 
vel forte heretici." 


Dans ce passage, Buridan souligne non seulement le róle du parleur, 
mais aussi le róle du destinataire, qui doit recevoir la proposition dans 
le sens visée par l’auteur. 


A partir de ces éléments, on peut noter que la théorie buridanienne 
présente une grande similitude avec la position tenue dans le statut de 
1340. Dans les quatre premiers articles de ce statut, on retrouve aussi 
l'idée qu'une proposition ne doit pas étre considérée fausse de virtute 
sermonis sans prendre en compte le sens visé par l’acteur.* La notion 
de materia subiecta est aussi présente dans ces contextes. De plus, le 
deuxième article du statut est dédié à la notion de supposition,? qui 
comme on a vu, est un point central dans l'analyse de Buridan de la 
virtus sermonis. 


On croit qu'un autre point important de la théorie de la supposition 
qui résonne dans les statuts de 1340 est lié à la notion de science. Bu- 
ridan, au contre chemin des nominalistes de son temps, maintient dans 
sa théorie logique une notion caractéristique des théories logiques du 
XIIIe siècle, celle de supposition naturelle. Chez Buridan, l'extension 
de la notion de virtute sermonis selon l'usage dans certains contextes, 
alliée à la notion de materia subiecta, permet d'expliquer pourquoi, 


2 JEAN BURIDAN, Quaestiones in Porphyrii Isagogen, ed. R. TATARZYNSKY, « Jan Bu- 
ridan Kommentarz do Isagogi Porfiriusza », in Prezglad Tomistyczny 2 (1986), 144-45. 

25 [OHANNES BURIDANUS, Summulae de suppositionibus tr.4 4.3.4, ed. VAN DER LECQ, 
47: « Nec tamen tales propositionis propter hoc sunt negandae quia verae sunt sicut 
positae sunt, sed essent falsae si ad sensum proprium essent positae et receptae ». 


26 CUP, éd. DENIFLE et CHATELAIN, t.II, 505-06: « Videlicet quod nulli magistri, bac- 
calarii, vel scolares in artium facultate legentes Parisius audeant aliquam propositio- 
nem famosam illius actoris cujus librum legunt, dicere simpliciter esse falsam, vel esse 
falsam de virtute sermonis, si crediderint quod actor ponendo illam habuerit verum 
intellectum; sed vel concedant eam, vel sensum verum dividant a sensu falso, quia pari 
ratione propositiones Biblie absoluto sermone essent negande, quod est periculosum. 
Et quia sermo non habet virtutem, nisi ex impositione et usu communi actorum vel 
aliorum, ideo talis est virtus sermonis, qualiter eo actores communiter utuntur et qua- 
lem exigit materia, cum sermones sint recipiendi penes materiam subjectam ». 

2? CUP, éd. DENIFLE et CHATELAIN, t.II, 506: « Item, quod nullus dicat simpliciter 
vel de virtute sermonis omnem propositionem esse falsam, que esset falsa secundum 
suppositionem personalem terminorum, eo quod iste error ducit ad priorem errorem, 
actores enim sepe utuntur aliis suppositionibus ». 
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dans les propositions scientifiques, les termes des propositions pris en 
supposition naturelle supposent pour tous ce que ce terme signifie, soit 
des choses passées, présentes, ou futures, c’est-à-dire, indifféremment 
au temps du verbe de la proposition, de façon que ces propositions 
doivent être considérées comme vraies selon cette utilisation. Ce point, 
que nous considérons comme essentiel dans la théorie buridanienne, est 
peu souligné par les commentateurs. Nous revenons ici à la Summulae 
de suppositionibus, dans laquelle Buridan présent cette interprétation : 
Sed tamen convenienter posset dici quod in hoc casu talis locutio ad ta- 
lem intentionem non est de proprietate sermonis, sed ad breviloquium. 
Cum enim demonstrative volentes loqui dicimus quod omne tonitruum 
est sonus factus in nubibus, et quod omnis eclipsis lunae est propter 
interpositionem terrae inter solem et lunam, propositiones non essent 
verae de proprietate sermonis [...]. Et ita tales propositiones ad brevius 
loquendum ponuntur loco talium « omne tonitruum quandocumque 
est, fuit vel erit est, fuit vel erit sonus factus in nubibus » et « omnis 
eclipsis lunae quandocumque est, fuit uel erit est, fuit uel erit propter 
interpositionem terrae inter solem et lunam ». Nec tales propositiones 
propter hoc sunt negandae quia verae sunt sicut positae sunt, sed essent 
falsae si ad sensum proprium essent positae et receptae. Et quia sophis- 
tae non volunt recipere propositiones nisi secundum sensos proprios, 


ideo non solent uti hac suppositione in isto casu modo praedicto.? 


Dans le cas des propositions scientifiques, le fait que les termes de la 
proposition sont pris en supposition naturelle, exige que le verbe dans 
le temps présent n'exerce pas son róle restrictif (ce qui distingue la 
supposition naturelle de la supposition personnelle), de sorte que les 
termes peuvent supposer pour tous ses signifiés présents, passés et fu- 
turs. Ceci explique pourquoi une proposition comme « tout tonnerre est 
un son dans les nuages » est vraie méme quand il n'y a pas de tonnerre 
dans le moment où la proposition a été énoncée. Mais Buridan insiste 
sur le fait que cette lecture, bien qu'habituelle, n'est pas la lecture lit- 
térale de propositions oü on trouve le verbe « étre » au temps présent. 
Selon une lecture littérale, les termes de cette proposition seraient pris 
en supposition personnelle et la proposition ne serait vraie que s'il y 
avait du tonnerre au moment où la proposition était énoncée. 


Buridan défend alors la position que les propositions scientifiques, 
dont les termes sont pris en supposition naturelle, sont en fait vraies 


2 JOHANNES BURIDANUS, Summulae de suppositionibus tr.4 4.3.4, ed. VAN DER 
Leco, 47. 
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et nécessaires de virtute sermonis telles comme elles sont proposées. 
Dans cet aspect Buridan defend une position differente de l’ockha- 
mienne, qui considere que la proposition vraie de virtute sermonis est 
la proposition litterale qui explique le sens de la proposition réduite, à 
savoir, « tout le tonnerre était, est ou sera, est, était ou sera un son dans 
les nuages ».? 


Conclusion 


On peut donc considérer que la notion de virtus sermonis devient chez 
Buridan une propriété contextuelle, dans la mesure où la détermination 
du sens d’une proposition ou d’un terme d’une proposition dépend du 
contexte dans lequel une telle proposition est proposée. Par conséquent, 
l’évaluation des propositions comme vraies ou fausses ne devrait pas 
être faite de manière absolue, mais prend en compte le contexte d'utili- 
sation de la proposition et l'intention du locuteur. Une telle compréhen- 
sion plus étendue de virtus sermonis semble être motivée par les cas où 
les propositions ne sont pas lues conformément au sens principal selon 
lequel elles sont imposées, mais encore, sont légitimement considérées 
comme vraies, comme c'est le cas pour des propositions de la science 
démonstrative et la Bible. 


La théorie buridanienne est capable d'offrir les outils qui rendent 
possible de développer une sémantique qui prend en compte des élé- 
ments tels que l'intention du parleur, le contexte d'énonciation de la 
proposition, ou la materia subiecta, ainsi qu'une qui prend en compte 
l'existence du langage mental, qui fournit l'explication des usages du 
verbe « est » comme tiers adjacent ou comme copule dans les propo- 
sitions d'inhérence. Ainsi, nous croyons que sont certaines utilisations 
légitimes de la langue, comme dans le contexte de la science démons- 
trative, qui nécessitent l'extension de la référence aux termes de la pro- 
position à tous ses signifiés, par opposition aux contextes du discours 
narratif ou de l'histoire, dans lesquelles le terme est pris en supposition 
personnelle et où les verbes exercent sa fonction de restriction tempo- 
relle, qui motivent Buridan à développer un concept plus large de virtus 
sermonis. 


? Sur cette discussion cf. T. Scorr, « John Buridan on the Objects of Demonstrative 
Science », in Speculum 40:4 (1965), 654-73; J. BIARD, Science et nature — La théorie 
buridanienne du savoir (Etudes de philosohie mediévale), Paris 2012. 
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De plus, on croit que la théorie sémantique préconisée par Buridan, 
beaucoup plus sensible aux différents usages du langage, semble faire 
écho dans le statut de Décembre 1340. On considère que la discussion 
presentée dans le statut est aussi un reflet direct des discussions philo- 
sophiques sur l’interprétation des propositions, incluant celles sur la 
théorie de la supposition.* Notre hypothèse est donc que, le fait que la 
théorie logique buridanienne soutienne certains points différents de la 
théorie ockhamienne, n’est pas anodin. Si cette lecture est correcte, la 
différence dans l’interprétation de la supposition des termes implique 
une compréhension différente de la virtus sermonis, et surtout, le fait 
que Buridan utilise la supposition naturelle pour expliquer la supposi- 
tion des termes des propositions scientifiques, ce qu’explique la discus- 
sion autour de la science dans le paragraphe du statut, montrent aussi 
comment cette discussion se lie à la discussion de lectures de proposi- 
tions. Mais nous développerons ce point dans une autre étude. 


Universidade Federal da Bahia 


30 F. GOUBIER et N. POUSCOULOS, « Virtus sermonis and the Semantics-Pragmatics 
Distinction », in Vivarium 49 (2011), 227, considèrent que: « The position advocated 
by the statute is the following: if the audience / reader believes that by a given utterance 
the author—not just any author, but one whose authority is recognized—intended to 
communicate a proposition p, which happens to be true, then, this belief should not be 
dismissed on the grounds of strictly linguistic analysis of the truth-conditions of the 
utterance. This is, in fact, the very reason the statute recommends taking into account 
extra-linguistic parameters when evaluating the truth-conditions of an utterance. This 
is also the reason why we should not distinguish between two sorts of semantics, but 
every utterance should be analyzed in its context ». On considére que suivant cette des- 
cription générale, la théorie buridanienne reflet une tentative de traiter ces phénoménes 
linguistiques dans un cadre théorique plus raffiné. 


Part II - Human World and Natural World 


5. Human Beings in Relationship: The Other, the Different, 
Social and Political Life 


LA ONTOLOGÍA COMO FUNDAMENTO 
DE LA POLÍTICA EN AL-FARABI 


FRANCISCA GALILÉIA SILVA 


Introducción 


JA de las definiciones presentadas en el Catálogo de las cien- 
ias, se intenta desarollar, a lo largo del presente texto, una ar- 
ticulación entre ontología y política en el pensamiento filosófico de 
Abo Nasr al-Farabi. Para ello, el punto de partida son los elementos 
fundamentales que caracterizan su metafísica — en vista que en ella 
es presentado un análisis de los seres primeros y de la jerarquía de los 
inteligibles — para, a continuación, abordar el contenido de la ciencia 
política a fin de comprender cuáles son las partes que la compone y qué 
lugar ocupa dentro del sistema filosófico farabiano. Por esta vía, se bus- 
ca esclarecer en lo que, de hecho, consistiría el fundamento ontológico 
de la política en el filósofo árabe. 


Empezando por la metafisica, cuando al-Färäb1 la define, declara 
que: “ [...] se contiene todo este capítulo en su libro de [Aristóteles] 
sobre lo que hay más allá de lo físico”.! Corresponde a un área de co- 
nocimiento que hace referencia a las esencias y a sus accidentes, que 
“[...] trata de las esencias que no son cuerpos, ni están en cuerpos"? 
destinándose a la büsqueda del ser primero, de lo más perfecto entre 
todos, “[...] antes del cual no es posible que exista ningún otro [...] el 
ser eterno y primero en absoluto, el único”.* 


La metafísica se dedica, también, al conocimiento de los seres que 
provienen del primero, cómo procede el orden de los seres y el vínculo 


' ABU NASR AL-FARABI, Catálogo de las ciencias, ed. y trad. A. GONZÁLEZ PALEN- 
CIA, Madrid ?1953, 63. 


? AL-FARABI, Catálogo de las ciencias, ed. y trad. GONZÁLEZ PALENCIA, 64. 
3 AL-FARABI, Catálogo de las ciencias, ed. y trad. GONZÁLEZ PALENCIA, 64. 
Homo — Natura — Mundus: Human Beings and Their Relationships 


Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 525-534 
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perfecto existente entre ellos, algo que es, también, objeto de la ciencia 
política.* 


En lo que se refiere a la ciencia política, una vez que esta se vincula 
a la dimensión social del ser humano, su estudio presupone una inves- 
tigación acerca del lenguaje y de la lógica y, reflexionando sobre los 
objetivos anhelados por los individuos, incluye, como se ha dicho, el 
análisis de la jerarquía de los seres y del orden del universo. Esto se jus- 
tifica por el hecho de que, de acuerdo con el filósofo, la estructura del 
universo, sus partes y las características de cada uno de los seres que lo 
componen deben servir de modelo para los organismos sociales. Por lo 
tanto, en el estudio de la política y considerando el propósito de formar 
una estructura social perfecta, es necesario regresar al examen de los 
tipos y grados de los seres siguiendo hasta el entendimiento del Ser 
Primero. Para ello es fundamental un examen de la ontología farabiana. 


1. Ontología o cosmología farabiana? 


Es importante resaltar esta distinción una vez que, al mismo tiempo 
que el filósofo discurre acerca del origen y procesión de los seres, él 
hace referencia a una estructura cosmológica, a un orden del universo 
cuyas partes que le integran poseen características bien específicas y 
funciones delimitadas. Clasifica, así, seis tipos de seres: la Causa Pri- 
mera, la Causa Segunda, el Intelecto Agente, el Alma, la Forma y la 
Materia; respectivamente distribuidos en seis grados. Sobre la Causa 
Primera, está expuesto, ya en el inicio d’E/ libro de la politica, que es 
“[...] aquel [ser] del que se debe creer que es Dios"? Se trata de aquel 
ser que, comprendiendo su esencia,° entiende todos los demás seres, 


* Como se trata de un pensador sistemático, es un esfuerzo sin éxito el intento de 
aislar — o considerar separadamente — las distintas partes que comprende el complejo 
filosófico farabiano. De esta forma, para el perfecto entendimiento de las categorías 
propias de la filosofía política es preciso el conocimiento, incluso, de la cosmología. 

5 ABU NASR AL-FARABI, El libro de la politica, ed. y trad. R. RAMÓN GUERRERO, in 
ABU NASR AL-FARABI, Obras filosóficas y políticas, Madrid 1992, 6. 

$ Como bien observa L.X. FARJEAT, “La inmortalidad del alma en la Theologia 
Pseudo Aristotelica y su papel en la filosofia de al-Farabr", in Revista Estudios de Asia 
y África 3 (2005), 598: “al-Farabi se separa del neoplatonismo: si bien el Primer Prin- 
cipio es el Uno, éste se define como pensamiento que se piensa a sí mismo. Plotino no 
atribuía al Uno esta cualidad. Lo describía como un ser tan transcendente que estaba 
incluso más allá de la inteligibilidad. Al-FarabI se aparta de esa consideración y lo 
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una vez que todos los seres tienen su existencia oriunda en él. En este 
sentido, se puede observar que al-Farabi se aleja de la concepción plo- 
tiniana que situa el Uno en un nivel de trascendencia que está más allá 
de la inteligibilidad. 


La Causa Primera farabiana es intelecto puro e inteligente,” dan- 
do origen a los seres a partir del proceso de conocimiento. Es, por lo 
tanto, inteligible pues no está mezclada con la materia e inteligente, 
comprendiendo su propia esencia sin que, para ello, necesite cualquier 
mediación. Es existencia en acto, entendimiento en acto siendo, igual- 
mente, el único ser que es por si mismo, de modo que los demás seres, 
para existir, se originan de ella bajo el proceso de la emanación. La 
existencia de la Causa Primera es, así, necesaria para que las demás 
sean posibles. Es el principio ontológico de toda la realidad, su ser no 
puede no existir y, consecuentemente, su esencia es idéntica a su exis- 
tencia. Siendo así, queda claro que es de la acción de la Causa Primera, 
que es intelecto primero, que proceden todos los seres, de forma que 
epistemología y ontología están estrechamente vinculadas. Esta es una 
de las claves para la articulación entre política y ontología. 


Mezclando con el modelo ptolemaico, al-Farabi distribuye los seres 
emanados del Primero por el proceso de conocimiento en once esferas, 
siendo la Causa Segunda la que está en el primer nivel de la emanación. 
Emanados del Ser Primero, cada uno de los diez inteligibles correspon- 
den a las Causas Segundas (es decir, a las nueve esferas de los cuerpos 


describe como “intelecto puro” defendiendo que además de ser Uno, es cognoscente, 
sabio, verdadero, vivo y vida”. 

7 Por ser un gran admirador de la filosofia aristotélica, es común encontrar, a lo lar- 
go de los textos farabianos, reflexiones que en mucho se asemejan a las encontradas en 
las obras del Estagirita como, por ejemplo, in ARISTÓTELES, Metafisica XII.7, 1072b18- 
28, trad. V. GARCIA, Madrid 1970, 172: “[...] la intelección que es por sí tiene por objeto 
lo que es más noble por sí, y la que es en más alto grado, lo que es en más alto grado. 
Y el entendimiento se entiende a sí mismo por captación de lo inteligible; pues se hace 
inteligible estableciendo contacto entendiendo, de suerte que entendimiento e inteligi- 
ble se identifican. Pues el receptáculo de lo inteligible y de la substancia es entendi- 
miento, y está en acto teniéndolos, de suerte que esto más que aquello es lo divino que 
el entendimiento parece tener y la contemplación es más agradable y lo más noble". No 
obstante eso, considerando el modo como el Segundo Maestro prosigue en el análisis 
de la Causa Primera, es evidente que su tesis no corresponde a una reproducción de la 
filosofía aristotélica, sino una unión de elementos que fundamentan la filosofía farabia- 
na teniendo en cuenta sus propósitos políticos, visibles a lo largo de su lectura. 
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celestes) y al Intelecto Agente. Como observa Ramón Guerrero, “así, el 
universo es concebido, en la tradición de los sistemas astronómicos de 
Aristóteles y de Ptolomeo, como un conjunto de esferas concéntricas 
en torno a la Tierra”.º Como la esfera de la Luna y el Intelecto Agente 
son los últimos del orden de los inteligibles, desde ellos se siguen aque- 
llos cuerpos cuya naturaleza no les permite obtener, por sí mismos, la 
perfección en su ser. Se trata de los cuerpos compuestos de materia y 
forma que ejecutan un movimiento circular con el fin de salir de su es- 
tado de potencia para convertirse en acto, pero que, por “[...] la bajeza 
de su ser no pueden dirigirse y tender espontáneamente a su perfección 
a no ser por un motor externo. Su motor externo es el cuerpo celeste y 
sus partes, y luego el Intelecto Agente"? 


El Intelecto Agente es, pues, quien realiza la actualización de lo 
que se encuentra en potencia en el mundo sublunar, actuando, en lo 
que respecta al ser humano, directamente en la facultad racional. Ahora 
bien, si los seres son emanados a partir del primero segün un proceso 
epistemológico, es por medio del mismo proceso que ellos regresan al 
primero, actualizándose y perfeccionándose. A lo largo de este proce- 
so de actualización del ser, el ser que fue actualizado se convierte, a 
menudo, semejante a aquel que le actualizó,!º es decir, lo que conoce, 
lo que intelige (intelecto/entendimiento) modifica su ser conforme el 
objeto conocido, inteligido (inteligíble). 


Resulta, así, que el orden del Universo (cosmología), el proceso de 
conocimiento (epistemología), la estructura y el origen de los seres se 
confunden en la ontología farabiana. 


* Observa-se que, además de la semejanza con el sistema plotiniano, en el que se 
refiere a la emanación, existe una unión con concepciones astronómicas. R. RAMÓN 
GUERRERO, Filosofía árabe y judía (Anales del Seminario de historia de la filoso- 
fía, 18), Madrid 2004, 124. 

2 RAMÓN GUERRERO, Filosofía árabe y judía, 124. 

10 Sobre este tema, cf. ABU NASR AL-FARABI, “Epístola sobre los sentidos del tér- 
mino intelecto”, trad. por R. RAMÓN GUERRERO, in Revista Española de Filosofia Me- 
dieval 9 (2002), 215-23; ABU NASR AL-FARABI, L’epitre sur l'intellect, ed. y trad. D. 
HAMZAH, Paris 2001, y R. RAMÓN GUERRERO, “El Intelecto Agente en al-Farabi. Un 
comentario a su Epístola sobre el intelecto”, in Revista Española de Filosofía Medieval 
9 (2002), 19-31. 
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2. La estructura del organismo político 


En cuanto a la ciencia política, se puede observar que al-Farabi está 
de acuerdo con Aristóteles en que el hombre es, por naturaleza, un ser 
social. Por esta razón, esta ciencia tiene como objeto las acciones y 
hábitos que deben ser producidos y conservados por los individuos, 
aspira a la conquista de la felicidad. De acuerdo con este propósito, 
forman parte de esta ciencia las características presentes en los diferen- 
tes tipos de gobierno, los fines que son buscados en cada uno de ellos 
y los valores construidos y desarrollados por sus gobernantes y por los 
hombres que le siguen.!! Una vez que la ciencia política está vinculada 
a la vida de los individuos en sociedad, por intermediación de esta, se- 
gún al-Farabi, se examinan los modos y las habilidades de gobernar, de 
cómo transformar un gobierno ignorante en virtuoso e impedir que un 
gobierno virtuoso se transforme en ignorante. Afirma, pues, “todo esto 
se contiene en el libro de Política, es decir, en el libro del Gobierno de 
Aristóteles y en el libro Gobierno de Platón y en otros autores”.'? 


La ciencia política ostenta las siguientes funciones: saber en lo que 
consiste la verdadera felicidad, estimular las acciones que constituyen 
los hábitos morales virtuosos, distribuir las diferentes actividades entre 
los habitantes de la ciudad,'* así como buscar los medios de conser- 
varlas.'* Está, por lo tanto, directamente relacionada con el oficio del 
gobernante, con su preocupación de hacer una comunidad apta para al- 


! Cf. AL-FARABI, Catálogo de las ciencias, ed. y trad. GONZÁLEZ PALENCIA, 71. 

12 AL-FARABI, Catálogo de las ciencias, ed. y trad. GONZÁLEZ PALENCIA, 71. 

3 De acuerdo con ARISTÓTELES, Ética a Nicómaco 1.9, 1099b26-29, ed. M. ARAUJO y 
J. Marías, Madrid 1999, 12: “[...] el fin de la ciencia política es el mejor, y ésta pone el 
mayor cuidado en dotar a los ciudadanos de cierto carácter y hacerlos buenos y capaces 
de acciones nobles”. 

14 Esas funciones, según el filósofo árabe, se distinguen un poco de la filosofía por 
dejar el carácter universalizante en segundo plano y considerar, de manera más enfá- 
tica, las contingencias, los casos particulares. De este modo, la ciencia política se une 
a la filosofía teórica y tiene en cuenta, cf. ABÚ NASR AL-FARABI, Libro de la religión, 
ed. y trad. R. RAMON GUERRERO, in ABU NASR AL-FARABI, Obras filosóficas y políticas, 
Madrid 1992, 88, “la prudencia, que es la facultad resultante de la experiencia que 
procede de una asidua dedicación a las acciones del arte en cada una de las ciudades y 
naciones y en cada una de las comunidades”. Esto es debido a que, con el uso de la pru- 
dencia, se hace posible la construcción de reglas que operan de manera que desarrollen 
la excelencia en las acciones. 
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canzar sus fines.! En la obra La adquisición de la felicidad, al exponer 
las virtudes que deben ser desarrolladas por el hombre con la ayuda de 
la ciencia política, al-Farabi afirma que: 

Él debe dar a conocer qué y cómo cada uno de ellos es, y de lo qué 

y para qué es, hasta que todos ellos se hagan conocidos, inteligibles 

y distinguidos entre sí. Se trata de la ciencia política. Consiste en 

conocer las cosas por las que los ciudadanos de las ciudades alcancen 

la felicidad a través de la asociación política en la medida en que la 

disposición innata equipa a cada uno de ellos para esto.!° 


Por ser social por naturaleza, los individuos, para la plena realiza- 
ción de sus propósitos, se dedican al intento de estar en compañía 
con aquellos con quienes se identifican en relación al fin deseado, 
dando, pues, inicio al proceso de socialización. Si buscan la perfec- 
ción, les es fundamental formar parte de una comunidad que pueda, 
en conjunto, perfeccionarse. Viviendo en comunidad, los individuos 
vislumbran la posibilidad de alcanzar la felicidad. Así, siguiendo este 
proyecto, al-Farabr resalta que no es suficiente, al ser humano, po- 
seer el conocimiento de los inteligibles, es necesario que se esfuerce 
para que el ambiente comunitario del cual es miembro entienda la 
verdad de los seres. 


3. ¿Por qué la ontología es el fundamento de la política? 


Hay, en al- Farabi, un doble movimiento: uno ascendente, que se rela- 
ciona con el intento de conocer la realidad inteligible; y uno descen- 
dente, que tiene su fundamento en la naturaleza social del ser humano. 
El primer movimiento se justifica, como se ha dicho, por el hecho de 
que el sujeto que conoce se vuelve semejante al objeto conocido. Lue- 
go, cuanto más perfecto es su objeto de conocimiento, más próximo 


5 Sobre la política en al-Farabi, Gutas afirma que, no obstante las reflexiones que 
el filósofo árabe destina al tema de la política, esta no es el punto central de su siste- 
ma. D. Guras, “The Meaning of madani in al Farabi's", in Mélanges de l'Université 
Saint-Joseph 57 (2004), 259, argumenta, pues, que “it is true that al-Farabi did discuss 
in his works, more than any other Arabic philosopher, human communities and their 
governance, but such discussions are always derivative, not central, and they depend 
for their philosophical validity on al-Farabr's metaphysical scheme and his theory of 
the intellect (noetics) rather than any properly political analysis or argumentation". 

16 ABU NASR AL-FARABI, Attainment of Happiness, ed. and trans. M. MAHDI, in Alfa- 
rabis Philosophy of Plato and Aristotle, New York 1962, 24. 
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a la perfección será su ser. En vista de esto, se trata de afirmar que la 
construcción del ser (desde el punto de vista ontológico) humano, por 
su naturaleza racional, se desarrolla conforme comprende la realidad. 
Uniendo, pues, lo que hay de inteligible en su ser (facultad racional) 
con lo que hay de inteligible en el universo, él puede alcanzar el nivel 
del Intelecto Agente, comprender el orden inteligible, obtener el grado 
máximo del conocimiento que una realidad mezclada con la materia 
puede lograr y, de este manera, conquistar la felicidad. 


Sin embargo, al mismo tiempo que entiende a sí mismo como un 
ser que forma parte de la realidad inteligible, el individuo no abstrae 
su naturaleza social y, por consiguiente, la necesidad de que los demás 
individuos que viven el mismo grupo obtengan la felicidad. Es decir, 
alcanzando la perfección de su ser, el individuo percibe, igualmente, su 
naturaleza política — una vez que posee una doble realidad ontológica. 
Por esta razón, el movimiento descendente es el realizado por el indi- 
viduo que, conociendo los inteligibles y su orden perfecto y, además, 
reconociéndose como ser político, sublunar, mezclado con la materia, 
objetiva hacer de la ciudad una estructura que pueda proporcionar la 
adquisición de la perfección por todos. A partir de la unión con el Inte- 
lecto Agente, el individuo que, luego, se convertirá en el gobernante de 
la ciudad comprende que el orden de los seres se configura como una 
estructura ideal, un modelo perfecto para la formación de un organismo 
político. De este modo, tal como los seres inteligibles poseen diferentes 
funciones, así también son los individuos en la ciudad. 


El gobierno de la ciudad virtuosa actúa entre los hombres a fin de 
que todas sus virtudes y acciones tengan la perfección del orden de 
los inteligibles como base, dicho de otra forma, que este sea el pará- 
metro y, a la vez, fin de la estructura política ideal. De este modo, de 
igual manera que con la multiplicidad de los seres inteligibles es po- 
sible realizar un organismo cohesivo, así también puede establecerse 
con las diferentes partes de la ciudad. Concluye, pues, al-Farabi en 
La ciudad ideal: 

La Causa Primera respecto de los demás seres, es como el jefe del Es- 

tado Modelo respecto de los demás miembros. Los seres inmateriales 

se parecen al Ser Primero, y a éstos siguen los cuerpos celestes, y a 

los cuerpos celestes, siguen los cuerpos materiales, o hílicos. Cada 

uno imita de algún modo a la Causa Primera, tiende a remedarla y la 


sigue en sus planes como a jefe y cada ser hace esto según su capa- 
cidad y así obtiene el fin según su grado [...]. Tal debe ser el Estado 
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Modelo. Todos los miembros sociales según su grado deben tener 
presente en sus funciones el fin del jefe primero." 


Por ello, queda claro que la ciencia política es para el mundo sublunar 
similar a lo que la metafísica es en relación a los inteligibles, es decir, 
es aquella ciencia que 

Da a conocer, además, la armonía, la mutua vinculación y el orden de 

unos con otros, y el orden y mutua colaboración de sus acciones, a fin 

de que, a pesar de su multiplicidad, sean como una sola cosa, a partir 


de la capacidad de regir que ese uno tiene y de su poder influir sobre 
la totalidad de ellos.'* 


La vida política, en este sentido, se configura como medio por el cual 
los individuos reflexionan acerca de sus acciones no de modo parti- 
cular, sino en el cultivo de virtudes que transcienden su perspectiva 
individual, en la pretensión de un cambio de extensión más amplia.'? 
Hace falta, ahora, pensar la presencia de un aparato político y jurídico 
con el propósito de establecer y mantener la estructura comunitaria de 
la mejor forma posible. 


4. Laley 


Queda claro, hasta el presente momento, que ante la observación del 
orden del universo, al-Farabi teoriza acerca de la presencia de un in- 
dividuo que, por conocer la realidad inteligible racionalmente, posee 
la responsabilidad de ser el guía de la ciudad. Por ser lo más sabio 
entre los hombres y guía de la ciudad, es suya la determinación de 
las acciones que deben ser realizadas y el establecimiento de las leyes 
que definen un gobierno virtuoso. Él, entonces, conserva la función de 
garantizar los buenos hábitos voluntarios desarrollados por los demás 
a partir de dos fuerzas que, según al-Farabi, son “una, la fuerza que se 


17 ABU NASR AL-FARABI, La ciudad ideal, ed. M.C. HERNÁNDEZ y trad. M. ALONSO, 
Madrid ?1995, 87. 

!8 ABU NASR AL-FARABI, Artículos de la ciencia politica, ed. y trad. R. RAMÓN GUE- 
RRERO, in ABU NASR AL-FARABI, Obras filosóficas y políticas, Madrid 1992, 90. 

? Reflexionando, pues, sobre la perfección del hombre en el interior de la sociedad, 
fundamentada en la filosofía o, incluso, en la religión, al-Färäb1 no limita su examen a 
la comunidad islámica, sino que habla con base en un gran agrupamiento de personas, 
quizá un organismo político universal. El filósofo, pues, se acerca al ideal de la polis 
griega y destaca el modo de construir una buena convivencia entre los distintos grupos 
de ciudadanos. 
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compone de leyes universales; otra la fuerza que el hombre adquiere 
mediante la producción de acciones civiles y mediante las prácticas de 
operaciones."?? 


El gobernante y guía va a ser, añade al-Farabi, también el legislador 
de la ciudad virtuosa. Luego, son las leyes las que cumplirán el papel de 
regir el comportamiento de los ciudadanos de manera independiente de 
las posibles arbitrariedades de los gobernantes. De esta manera, según 
al-Farabi, la formación de las leyes surge a partir de la necesidad de que 
los ciudadanos puedan conservar los bienes que fueron adquiridos por 
medio de la justicia,?! de forma que una de las fundamentales funciones 
de las leyes es: la garantía de que las características que identifican la 
ciudad virtuosa puedan perdurar aunque se cambie su gobierno. Son 
ellas las que deben, entonces, gobernar sin interrupción, porque no de- 
penden del gobernante que gobierna durante un determinado periodo.” 


Conclusión 


En suma, teniendo en cuenta la reflexión acerca del individuo en el inte- 
rior de una sociedad así como el papel que debe ser cumplido por él en 
la conquista de la felicidad en unión con los demás, al-Farabi concluye 
que la ciencia política? corresponde a aquel arte que se ocupa de la 
felicidad y “[...] todas las acciones, modo de vivir, cualidades mora- 
les, costumbres y hábitos voluntarios [...], muestra luego que no puede 
existir a la vez en un solo hombre, ni realizarlo en un solo hombre, sino 
que sólo puede ser realizado y mostrarse en acto en tanto que está dis- 
tribuido en una comunidad.””* Resulta que, siendo política la naturaleza 
humana, la ciudad se configura en un verdadero campo de realización 


20 AL-FARABI, Catálogo de las ciencias, ed. y trad. GONZÁLEZ PALENCIA, 69. 

21 El concepto farabiano de justicia se fundamenta en el presentado por Aristóteles 
en el Libro V de la Ética a Nicómaco. Es interesante, también, observar su análisis 
acerca de la justicia que debe ser considerada en circunstancias de guerra. Admite la 
existencia de esclavos por situación de vencido de guerra, de manera que los servicios 
prestados resultan de una situación justa; cf. AL-FARABI, La ciudad ideal, ed. HERNÁN- 
DEZ y trad. ALONSO ALONSO, 118-20. Sobre una relación entre justicia, guerra y religión 
en al-Farabi, cf. M. FAKHRY, A/-Farabi. Founder of Islamic Neoplatonism: His Life, 
Works and Influence, Oxford 2002, 114-17. 


2 AL-FARABI, Catálogo de las ciencias, ed. y trad. GONZÁLEZ PALENCIA, 71. 
3 AL-FARABI, Catálogo de las ciencias, ed. y trad. GONZÁLEZ PALENCIA, 67-72. 
2 AL-FARABI, Libro de la religión, ed. RAMÓN GUERRERO, 82. 
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de las potencias humanas, el campo donde la diversidad de actividades 
y aptitudes se armonizan y lugar en el cual el conocimiento teórico se 
vincula a la prâctica. El conocimiento genera el ser y, en la política, 
produce una sociedad perfecta — ambiente donde la felicidad es posible. 
Es necesario, por lo tanto, conocer para ser y ser en la estructura social 
de acuerdo con la función que cada individuo tiene en esta. 


Teniendo, pues, en cuenta la necesaria consideración de la metafi- 
sica, del orden de los seres para la formación de una estructura social 
perfecta y, además, el fundamental establecimiento de las leyes en el 
interior de la ciudad — con base en la ordenación del universo — no 
podría ser pensado un vínculo entre ley positiva y ley eterna en al-Fara- 
br? ¿No sería la identidad de estas dos leyes lo que proporcionaría la 
conciliación de la realidad inteligible (debido a la facultad racional) y 
material (sublunar) del individuo en la ciudad virtuosa? 


Lo que se puede observar, con lo expuesto, es que la ciencia po- 
lítica se configura como el punto alto del sistema filosófico farabiano 
una vez que, para pensar el perfeccionamiento de la naturaleza social 
del ser humano, el filósofo considera diferentes áreas de conocimiento. 
En este sentido, la formación de la ciudad virtuosa se presenta como 
un claro ejemplo del vínculo entre metafísica y política, algo que, prin- 
cipalmente a lo largo del Libro de la religión y de La ciudad ideal, se 
verifica mediante diferentes aproximaciones. Sin embargo, a pesar de 
pensar en un modelo universal, al-Farabi no establece reglas que pu- 
dieran ser universalizadas para todos los pueblos. Considera, ante todo, 
la realidad contingente de aquellos que habitan las distintas regiones 
del globo y comprende, incluso, la influencia que las particularidades 
territoriales y geográficas ejercen en cada comunidad. 


Universidade Federal do Ceará 


25 Segundo P. VALLAT, Farabi et l'École d'Alexandrie: Des premisses de la connais- 
sance à la philosophie politique, Paris 2004, 151: “Toutefois, le parcours philosophi- 
que y est resumé avec assez de détails pour que l'on sache déjà, par anticipation, que 
l'étude de la philosophie politique y vient en dernier lieu parce qu'elle requiert la con- 
naissance des fins ultimes de l'homme; or celles-ci sont du ressort de la métaphysique 
qui est elle-même le sommet des études théorétiques. Pour le dire, autrement, Farabi 
nous prévient qu'il n'y a pas de politique qui soit fondée en raison si elle n'est d'abord 
garantie par la métaphysique". 


NATURE HUMAINE ET LES RELATIONS ENTRE INDIVIDUS 
À TRAVERS L' EPÍTRE SUR L'AMOUR D’ AVICENNE 
(RISALH FY MAHYT AL ‘$Q) 


AICHA LAHDHIRI 


Introduction 


NE choix de l’Épître sur l'amour — Risälh fy mahyt al sq — en 
tant que référence de base pour ce travail s'explique à la fois 
par l'importance philosophique que cette épitre a eu dans l'histoire 
de la philosophie grecque et arabe médiévale, ainsi que dans l’œuvre 
d'Avicenne elle-méme. Cette double importance a été soulignée par 
quelques études consacrées à ce traité, telle que l'écrit d'Emil L. 
Fackenheim ainsi que le travail de Tahani Sabri. En effet, Facken- 
heim écrit : 
Le traité sur l'essence de l'amour [...] est probablement le traité le 
plus explicite et le plus important sur l'amour dans la philosophie 
arabe [...]. La base de la doctrine de ce traité, qui traite exclusive- 
ment l'amour comme qualité de l’âme humaine, est la division plato- 
nicienne des parties de l'àme qui comprend : (1) la partie appétitive 
nutritive, (2) la partie animale émotionnelle et (3) les parties ration- 
nelles.! 


En ce sens, dans son introduction à la traduction française du traité, 
Tahani Sabri d’un côté se rapproche de cette remarque, en distinguant 
la conception d’Avicenne de celle de Platon et d’Aristote ; elle écrit : 


Avicenne reprend certaines données de la philosophie grecque, 
comme par exemple dans le Banquet, où il est déclaré que l’amour est 
l’ardeur et la passion de ceux qui poursuivent la possession du bien. 
Aristote aussi dans sa Métaphysique explique le système du monde 
par l’amour, mais Avicenne dépasse l’idée grecque car il porte l’amour 


! [BN SINA, « A Treatise on Love », trans. E. L. FACKENHEIM, in Medieval Studies 7 
(1945), 208-28. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 535-546 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121806 
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vers l'Étre Nécessaire, qui est l'Amour, l’Acte Pur et en même temps 
sujet et objet de connaissance? 


De l'autre cóté, Sabri mentionne le rapport philosophique du 7raité 
sur l'amour avec l’œuvre avicennienne, et surtout avec le traité d'a 
isarat waltanbihat (Remarques et avertissements) : 

[...] le traité sur l'amour est en rapport avec le traité d’al isarat wal- 

tanbihät car, en ce dernier, on trouve un résumé sur l'amour qui rap- 

pelle le texte de notre traité. Il semble dès lors que ce dernier ait 

précédé le grand traité d’isarat.* 
On peut dire donc que notre choix de l'épitre s'explique par l'importance 
et l'originalité philosophiques qui se rattachent à la fois à la place occu- 
pée par le Traité sur l'amour dans l’histoire des idées et à la curiosité 
vis-à-vis de la notion d'amour ( 34) en relation avec les thèmes philoso- 
phiques. Dans ce sens, le concept d'amour, qui était considéré comme un 
« principe » de l'existence chez Ibn Sina, va représenter le fil conducteur 
de cette contribution ; autrement dit, notre article sera focalisé sur l'étude 
de la conception avicennienne de la nature humaine ainsi que des rela- 
tions entre les étres humains, en se basant sur la lecture du concept de 
« l'amour principe » tel qu'il est abordé par Ibn Sina. Comment donc 
Avicenne va-t-il configurer l'amour en tant que « principe » qui gouverne 
toute existence et qui unit tous les étres ? Comment va-t-il présenter la 
structure de la nature humaine dans son Traite sur l'amour ? Enfin, com- 
ment va-t-il expliquer le fonctionnement du comportement humain et 
son effet sur les relations humaines en fonction du principe d'amour ? 


Nous proposons de traiter cette problématique sur la base de deux 
éléments : l'amour, en tant que puissance (c'est-à-dire la force motrice 
qui fait mouvoir tous les étres) et en tant que principe de l'existence, 
et l'homme, à savoir sa nature et son comportement en fonction de 
l'amour (ce qui en revient donc aux relations entre individus). 


1. L'amour comme puissance et principe de l'existence 


Dans la préface de l’Epitre sur l'amour (Traité sur l'amour), Ibn Sina 
définit son traité comme une bréve clarification de la parole amour 


? [BN SINA, « Le traité sur l'amour d' Avicenne », trad. T. SABRI, in Revue des études 
islamiques 58 (1990), 109-34. 
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(al ‘Sq) qui avait été écrite suite à la demande de son élève, le faqih (le 
juriste) Abdullah Al Maasoumi, et de même il présente le plan de ce 
traité, qui comprend sept chapitres, dont « le septiéme conclut »* les six 
premiers. En se basant sur ces chapitres, on peut remarquer la présence 
intensive à la fois du terme « amour » ( sq) — qui se répète à chaque 
fois dans les différents titres des six premiers chapitres —, et du discours 
sur l'amour, qui était repris tout au long de l'épitre. Cette présence 
remarquable à la fois du thème et du terme « amour » a permis — peut- 
étre — à Frithiof Rungren de le définir comme étant un « terme central 
» ; en effet, il écrit : « Ibn Sina commence par une série de postulats 
[...]. De ces postulats, il conclut que tous ces êtres possèdent un désir 
naturel, un tawaqan, et un amour inné, ‘šq, qui est le mot central dans 
l'épitre ».° 

En fait, dans le premier chapitre du Traite sur l'amour, Avicenne 
présente le terme « amour » sous ses différentes significations ainsi que 
ses différentes manifestations. D'une part, donc, l'amour est parfois dé- 
fini comme « une puissance » (ou une force), parfois comme « une pas- 
sion instinctive » ( ‘šq garizi) et parfois comme «un désir naturel » (Sawq 
garizi). D'autre part, la manifestation de cette « puissance d'amour » est 
présentée comme une force qui se dégage sous forme de mouvement de 
flux, ou bien de circulation qui traverse chacun des êtres (saryan al sq 
fv | mwgudat), ou bien de forte tendance (tawaqan) vers son objet, qui 
est le Bien, permettant d'atteindre la perfection ainsi que de préserver 
l'existence des étres contre le néant. Dans ce sens, Avicenne écrit : 

Tout ce qui vient à l'étre [kllu wahdin min alhawyyat almudabbarah |], 

à cause de sa nature, tend vers sa perfection, qui est le bien onto- 

logique [hayriyati hawyyatihi] qui vient de l'ipséité du Bien absolu 

[hawiyyati alhayr álmahd]. Il se débarrasse du manque particulier 

[alnuks alhas] qui est en lui, qui vient du mal matériel et du non-étre 


[alsaryah alhayulanyyah wal damyyah]. Car tout mal vient des liens 
avec la matière et le non-étre.* 


En d'autres termes, l'amour selon Avicenne existe naturellement dans 
tous les êtres. Il est présenté à la fois comme un principe manipulateur 


^ [BN SINA, « Le traité sur l'amour d'Avicenne », trad. SABRI, 114 ; IBN SINA, Risalh 
fy mahvt al ‘Sq, ed. et trad. H.Z. ÜLKEN, Istanbul 1953, 3. 


5 F, RUNDGREN, « Avicenna on Love — Studies in the Risalh fy mahyt al “q », in 
Orientalia Suecana 27-28 (1978-1979), 43- 62. 
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commun et comme ce qui dirige tout ce qui vient à l’être vers sa fina- 
lité parfaite, protégeant l’être et préservant son existence vis-à-vis du 
néant. Dans ce sens, Avicenne définit l’amour par l’expression suivante 
: « l’amour en réalité n’est que la préférence du meilleur et de ce qui 
s’accorde parfaitement avec l’être. Cet amour est le principe de l’ar- 
deur qui porte vers le bien quand il est absent, et vers une union avec 
lui lorsqu'il est présent ».” 


L'amour est considéré donc comme un principe qui protège l’exis- 
tence des êtres (y compris l'étre humain) vis-à-vis du néant (qui est un 
mal) par la tendance naturelle à l'union avec les biens particuliers, ten- 
dant à leur tour vers le « le Bien en soi », c'est-à-dire à la fois « l'objet 
parfait d'amour » et « l'Étre Supréme qui est au-dessus de l'action de 
tout organisateur, à cause de sa Suprême importance »,* selon l'expres- 
sion d'Ibn Sina. Dans le même cadre, là où l'étre humain fait partie des 
existants orientés par le principe d'amour, la nature humaine découvre 
sa détermination, et le comportement humain trouve son explication 
dans la pensée d’Avicenne. 


2. La nature de l'homme et son comportement 
en fonction de l'amour 


La conception avicennienne de la nature humaine se présente d'une 
façon réduite dans le cinquième chapitre de son épitre, dont le titre est: 
«L'amour des gens gracieux et la jeunesse pour les beaux visages». 
Cependant, il est à noter que ce chapitre dépend des deux chapitres 
précédents, qui sont utiles à sa compréhension, selon une remarque 
formulée par Avicenne à la fin du quatrième chapitre. Par conséquent, il 
faudra rappeler qu' Avicenne s'est occupé de démontrer l'existence de 
l'amour chez les âmes végétatives dans le troisième chapitre, ainsi que 
chez les âmes animales dans le quatrième. Ici, il a mentionné l'amour 
(al sq) à la fois en tant qu'un principe des âmes végétatives, dont les 
trois puissances « sont portées vers cet amour par leur nature méme », 
et en tant que « un amour inné »? dans les âmes animales déterminant 
le comportement de chacune et de leurs parties. 


7 [BN SINA, « Le traité sur l'amour d'Avicenne », trad. SABRI, 116-17. 
$ [BN SINA, « Le traité sur l'amour d'Avicenne », trad. SABRI, 116-17. 
? [BN SINA, « Le traité sur l'amour d’Avicenne », trad. SABRI, 120. 


L Épitre sur l'amour d Avicenne 539 


De même, il est à rappeler, d’un côté, que l’âme végétative comprend 
trois puissances (ou trois forces), qui sont : (1) la puissance nutritive 
(al quwwa almgadyah), (2) la puissance de croissance (a/quwwa al- 
munammyah) et (3) la puissance de génération (puissance génératrice 
/ alquwwa almwallydah); et, de l’autre côté, que l’âme animale se 
compose de quatre parties (ou quatre puissances), qui sont : (1) la 
partie sensitive externe, ou bien « la partie sensitive qui est liée avec 
l'extérieur » (algz alhas harigan), selon l'expression d’ Avicenne, (2) 
la partie sensitive interne, ou bien la partie « qui est des sensations 
internes » (algz alhas batinan), ainsi définie par Avicenne, (3) « la 
partie irascible (algz algadabi) et (4) « la partie concupiscente » (algz 
alshwani)."° 


En effet, à partir de précédentes remarques il nous paraît utile de consta- 
ter que ces sept puissances (c’est-à-dire celles végétatives associées 
aux animales) existant dans les êtres vivants font partie pareillement 
de la nature humaine (la structure humaine), ce qui implique que cette 
dernière sera également gouvernée par le même principe d’amour qui 
dirige les sept puissances communes. 


La nature humaine, donc, apparaît comme un ensemble de puis- 
sances (ou forces), qui comprend à la fois les sept puissances végéta- 
tives et animales, associées à la puissance raisonnable qui distingue 
l’être humain des autres genres. Dans ce cadre, les puissances (ou 
forces) sont classifiées en ordre hiérarchique croissant, en commen- 
çant par les « forces végétatives », puis « les forces animales » et en- 
fin l'àme « raisonnable » (a/netqyah). Il est à noter que cette dernière 
(l’âme raisonnable) se définit, à la fois, comme une force maîtresse et 
motrice supérieure aux autres et, par conséquent, tout comportement 
humain qui dépend des différentes parties des âmes végétatives et ani- 
males sera géré par l'áme raisonnable et soumis à ses ordres. De cette 
maniére, tout comportement humain trouve son explication dans les 
rapports entre ces forces (ou puissances), considérant que plus « la 
puissance raisonnable » tient de son róle et exerce la gouvernance sur 
les forces inférieures soumises à son ordre, plus le comportement sera 
noble et modéré et vice versa. En fait, la puissance raisonnable joue le 
róle d'une puissance régulatrice ou d'une force modératrice des désirs 
instinctifs. Comment, donc, est-il possible de comprendre ce rapport 
entre les forces ? Et comment expliquer le fonctionnement du compor- 
tement humain et son effet sur les relations entre individus ? 


10 [BN SINA, « Le traité sur l'amour d’Avicenne », trad. SABRI, 121. 
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Avicenne formule, dans le cinquième chapitre, quatre préambules 
(mugaddimät) qui seront utiles pour expliquer l’agir humain en rapport 
avec les différentes envies (nutritives, reproductives, charnelles etc.). 


Le premier préambule déclare : « que chacune des forces psy- 
chiques, lorsqu’on lui associe une force plus grande qu’elle en no- 
blesse, obtient par cette union et la splendeur qui passera en elle une 
plus grande force et une plus grande beauté, de sorte que ses actions 
deviennent plus importantes que lorsqu'elle est seule »,!! c’est à dire, 
lorsque les forces inférieures s’associent aux forces supérieures, elles 
reçoivent de ces dernières de l’aide et du renforcement qui les orientent 
vers la beauté et la perfection, pour qu’elles s’éloignent du mal et pour 
que leur comportement soit plus beau et plus parfait. A savoir, l’asso- 
ciation de la force concupiscente animale (alshwanyh alhywanyah) à la 
force végétative permet à cette dernière de se consolider contre la force 
irascible (algadabiyah), qui peut causer son mal et sa flétrissure (de- 
bul). Ainsi, l'association de la force raisonnable (alqwwah alnetqyah) 
à la force animale permet à l'action de cette dernière d'avoir plus de 
beauté et de finesse. De méme, cela vaut pour le comportement de la 
force charnelle (alsawgyah) et celui de la force imaginative (alquwwah 
alwahlyah), qui trouvent leur orientation et leur modération sous la 
direction de la force raisonnable etc. Cela nous renvoie à comprendre 
les raisons qui conduisent l'agir humain en général vers la recherche de 
la protection contre le mal et vers la modération et la douceur des actes. 


Le deuxiéme préambule affirme que « l'homme peut produire uni- 
quement des actions par son âme animale et aussi avoir des réactions 
isolées, comme la sensation, l'imagination, le rapport sexuel, l'attaque 
et le combat, mais comme son âme animale a acquis de la beauté par le 
voisinage de l'áme raisonnable, elle réalise ces actions d'une maniére 
plus noble et plus harmonieuse ».! Cela implique que l'homme ne peut 
se distinguer de l'animal et que son comportement ne peut prendre la 
tâche humaine, sauf que par l'intervention de sa faculté raisonnable, 
qui dirige les réactions instinctives et modère les actes (tels que l'ac- 
couplement, l'attaque et le combat) vers des fins plus nobles et plus 
hautes. Dans ce sens, on peut observer l'effet de la puissance raison- 
nable sur certaines forces, telles que la force sensitive, pour qu'elle ob- 


11 [BN SINA, « Le traité sur l'amour d’Avicenne », trad. SABRI, 123. 
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tienne ce qui est bien établi, la force imaginative, pour qu'elle se dirige 
vers les imaginations les plus belles, et la force charnelle, pour qu'elle 
quitte la simple jouissance personnelle à procréer l'espéce humaine 
noble par désir de devenir semblable à la Cause Première etc. Ici, donc, 
Avicenne était en train d'expliquer le mécanisme interne qui organise 
le rapport de pouvoir entre les puissances humaines qui se manifeste 
dans le comportement externe, et surtout 1l était en train de valoriser 
l'importance de l'effet de la puissance raisonnable sur la modération de 
certains actes afin de les rendre plus sages et plus efficaces. 


Le troisiéme préambule postule que : « dans toutes les situations 
décrétées par la divinité [alawda* alilahyyah], il y a un bien ontolo- 
gique [hayryah] et tout bien est à acquérir. Mais dans les biens de ce 
monde, il se peut qu'il y en ait certains qui soient de l'encontre de 
bien supérieur ». Ils existent donc certaines choses particulières dési- 
rables qui peuvent procurer des biens particuliers à l'organisme, mais 
qui doivent être évitées et abandonnées lorsqu'elles sont à l'encontre 
de biens supérieurs ; par exemple, l'étendue de la jouissance et de la 
commodité, bien qu'elle soit désirable et considérée comme un bien, 
devrait étre évitée par jugement de la puissance raisonnable, lorsqu'elle 
va géner le bien supérieur, qui est la générosité et la protection des 
économies. Un autre exemple est représenté par l'usage de certaines 
choses produisant des biens particuliers sur l'organisme, tel que l'em- 
ploi d'un peu d'opium (afyün) pour calmer le saignement du nez, qui 
doit être interdit — malgré son efficacité sur le saignement — afin de gar- 
der le bien supérieur, c'est-à-dire la santé totale. De même, l'excés de 
désirs de l'àme animale — qui est considéré comme un bien pour l’âme 
animale, en tant qu'elle est animale non raisonnable — à l'encontre avec 
l'àme raisonnable va causer du mal et des inconvénients à l'homme, et 
doit donc être également « considéré parmi les choses déshonorantes 
pour l'homme qui doivent être abandonnées et repoussées »,'* selon 
l'expression d'Avicenne. On peut constater, donc, qu'il s'agit ici de 
démontrer que le comportement humain est bien gouverné et guidé par 
la force raisonnable, afin qu'il puisse se retrouver dans son chemin bien 
équilibré et bien distingué de celui de l'animal. C'est donc gráce à la 
faculté raisonnable que l'étre humain peut faire son meilleur choix et 
bien distinguer entre le mal et le bien. 


13 [BN SNA, « Le traité sur l'amour d’Avicenne », trad. SABRI, 125. 
14 [BN SINA, « Le traité sur l'amour d' Avicenne », trad. SABRI, 125. 
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Enfin, le quatrième préambule affirme que : 


[...] les âmes raisonnable et animale, celle-ci par son voisinage 
[ligiwariha] avec l'air raisonnable, aiment [t'Sgani] toujours toute 
chose qui est considérée comme ordonnée, bien composée et harmo- 
nieuse tels que les sons qui sont composés harmonieusement et conve- 
nablement, ou encore les saveurs composées d'aliments divers selon 
une bonne proportion. Et ce qui concerne l'àme animale, elle a une 
ardeur naturelle à la procréation, mais l’âme raisonnable se prépare 
aux présentations des significations supérieures à une nature et com- 
prend que plus on s’approche du Premier aimé [alma ‘stig alawwal], 
plus on trouve de l'harmonie et de l'équilibre, et vice versa. 


Ce préambule permet d'expliquer l'agir humain à travers la proximité 
de l’âme raisonnable à la fois avec les âmes animales et les âmes di- 
vines. Autrement dit, si d'une part le comportement humain est conduit 
par l'influence de l’âme raisonnable sur l'àme animale, alors il se 
trouve orienté vers ce qui est plus beau et plus esthétique, de même que 
le sens du goüt tend vers des bonnes dégustations, ou l'odorat vers les 
bonnes odeurs, ou l’ouie vers les sons musicaux etc. Cela implique que 
la puissance raisonnable raffine et adoucit le goût et l'oriente vers tout 
ce qui est esthétique. D'autre part, si le comportement est conduit par 
l'effet et l'influence des âmes divines sur l’âme raisonnable, alors il se 
retrouve orienté vers la recherche du savoir intellectuel, des sciences, 
des pensées métaphysiques, ainsi que vers le spirituel et le mystique. 


Suite à cette observation théorique du rapport des forces humaines 
internes, il y a une question qui se pose : comment passer d'une expli- 
cation purement théorique du rapport des forces humaines internes à 
une explication pratique des relations humaines externes ? 


En faisant recours encore une fois au concept d'amour, Avicenne 
essaye d'expliquer le fonctionnement des relations entre les individus 
et les manifestations du comportement humain, qui se montrent soit 
dans les actions équilibrées, soit dans les actions dérivées. Dans ce 
sens, il travaille à l'explication de l'attraction physique et sexuelle à 
travers quelque exemples, tels que l'attirance pour les beaux visages, 
l'embrassement, l'enlacement, la cohabitation etc. 


En un premier sens, Avicenne considère l’attirance pour les beaux 
visages (ou l'amour des beaux visages) comme un caractére de sagesse, 
et méme « comme une certaine gracieuseté [zrfan], ou une marque de 


15 [BN SINA, « Le traité sur l'amour d’Avicenne », trad. SABRI, 125. 
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jeunesse [futuwwah] »,'5 lorsqu'elle est due à l'association des puis- 
sances animale et raisonnable. Mais dans un deuxiéme sens, cette 
méme attirance ne sera pas considérée de la méme maniére lorsqu'elle 
est présentée comme une envie ou un désir propre à la puissance ani- 
male, car « les appétits animaux, lorsque l'homme les utilise d'une 
maniére animale, s'exposent à la déficience et cela porte préjudice à 
l'àme raisonnable »," selon l'expression d’ Avicenne. De méme, l'atti- 
rance pour les beaux visages ne pourrait pas étre propre à la puissance 
raisonnable, vu que ce type d'appétit n'appartient pas non plus à ses 
préoccupations particulières. En fait, la force raisonnable s'occupe « 
des universaux intellectuels éternels et non des particuliers sensibles et 
corrompus »'* et, par conséquent, cette attirance ne pourrait venir que 
de l'association des puissances raisonnable et animale. 


En se basant sur le même fondement théorique, Avicenne distingue 
entre deux comportements d'amour : l'un est désirable et l'autre est 
indésirable, ou plutôt « blâmable » selon son expression. Ce dernier 
est lié à l'amour d'une belle forme pour la simple délectation animale 
(liagli ladatin hayawanyaah). Cet amour se manifeste, selon Ibn Sina, 
« dans les catégories de l’adultère, de la souillure [alliwat] et, d'une 
façon générale, c'est tout ce qui est corruption ».'? Quant à l'amour 
désirable, il est considéré comme l'amour « d'une belle image selon 
une considération intellectuelle ».? Ce genre d'amour sera « compté 
comme un moyen de parvenir à la dignité et à la croissance dans le 
bien ».?! Autrement dit, ce type d'amour qui « ressemble aux hautes et 
nobles aspirations », selon l'expression d’Avicenne, conduit l’être « à 
être aimable et à se montrer un jeune homme agréable ».? 


Avicenne distingue trois types de comportement qui résultent de 
l'amour pour les beaux visages (ou belles formes) : « 1 : vouloir enlacer 
la belle forme [hubbu mu “anagatihi], 2 : vouloir l'embrasser [hubbu 


16 [BN SINA, « Le traité sur l'amour d’Avicenne », trad. SABRI, 126. 
17 [BN SINA, « Le traité sur l'amour d’Avicenne », trad. SABRI, 126. 
18 [BN SINA, « Le traité sur l'amour d’Avicenne », trad. SABRI, 126. 
19 [BN SINA, « Le traité sur l'amour d’Avicenne », trad. SABRI, 126. 
20 [BN SINA, « Le traité sur l'amour d’Avicenne », trad. SABRI, 126. 
?! [BN SINA, « Le traité sur l'amour d'Avicenne », trad. SABRI, 126. 
2 [BN SINA, « Le traité sur l'amour d’Avicenne », trad. SABRI, 126. 
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tagbilihi] et 3 : vouloir cohabiter avec elle [hubbu mubada ‘atihi] ».” 
Ce dernier comportement est considéré en soi comme propre à l’âme 
animale, avant qu’elle soit modérée par la puissance raisonnable, et par 
conséquent il ne sera permis que dans les mesures prévues par la loi, à 
la fois rationnelle et naturelle. En d’autres mots, la cohabitation ne sera 
acceptable que dans le cas de la soumission totale de l’âme animale à 
l’âme raisonnable, et dans le cas où sa finalité se rattache à la procréa- 
tion d’un être semblable. 


Avicenne annonce également que toute cohabitation exercée à la 
fois hors des limites de l’âme raisonnable et de la loi de nature sera 
condamnée, comme par exemple la cohabitation sexuelle entre deux 
hommes ou avec une femme illicite: 

[...] à plus forte raison, on devrait condamner l'amant lorsqu'il exige 
de son aimé un besoin, sauf dans le cas où son besoin est réalisé 
d'une façon raisonnable, par exemple lorsqu'il a pour but la procréa- 
tion d'un étre semblable. Mais selon la nature, ce but est impossible 
entre deux hommes, et selon la loi, la cohabitation avec une femme 
illicite [alunta almuharrama fisar | est déplorable [muhal], laid et ne 
peut étre acceptable. La cohabitation n'est valable pour un homme 
qu'avec sa femme légitime [...].”4 


Quant à l'enlacement et à l'embrassement, dit-il, ils ne sont pas blâ- 
mables en soi — ils sont plutót acceptables si le but est le rapprochement 
et l'union, car l’âme désire posséder son aimé par le sens du toucher 
et par le sens de la vue, alors elle prend plaisir à l’enlacer et désire que 
se mêle le souffle du principe de sa réaction psychologique [yahtalitu 
nasimu mabda áfa 'iluhu alnafsanyyah] qui est le cœur (chez l'amant) 
avec le même principe chez l'aimé.? 


Conclusion 


On peut conclure donc que le comportement humain est en méme 
temps ordonné et organisé par l'harmonie engendrée par la fonction 
de la puissance raisonnable et les fonctions des forces inférieures. Cela 
implique que plus l’âme raisonnable assure la tendance vers l’intel- 
lectuel, plus elle devient semblable aux âmes divines, et ainsi elle se 


23 [BN SINA, « Le traité sur l'amour d'Avicenne », trad. SABRI, 126. 
24 [BN SINA, « risalh fyl ‘Sq : le traité sur l'amour d' Avicenne », trad. SABRI, 127. 
25 [BN SMa, « risalh fyl ‘Sq : le traité sur l'amour d' Avicenne », trad. SABRI, 127. 
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rapproche de la connaissance de la Premiére Cause, par amour de sa 
perfection absolue. Dans un mouvement circulaire croissant, donc, 
toutes les puissances tendent toujours à rejoindre la Premiére Cause 
(L'Amour absolu en soi). Par-là, on peut mentionner encore une fois 
Poriginalité de la conception d’Avicenne de la nature humaine et de 
ses actions, qui s'exprime dans son Építre sur l'amour par une com- 
binaison philosophique établie entre des différentes dimensions de 
réflexion: ontologique, métaphysique, psychologique et mystique, le 
concept d'amour étant le principe qui relie le tout. 


Université Zitouna 


THE RELATIONSHIP BETWEEN JEWS AND NON-JEWS 
ACCORDING TO JUDAH HALEVI 


DANIEL J. LASKER 


JS Halevi (c. 1075-1141) was one of the most influential medie- 
val Jewish thinkers and a major Hebrew poet. His one theological 
work is The Kuzari, a defense of Judaism at a time when Jews were the 
object of derision because of their poor temporal situation compared 
to the followers of the other two main western religions, Christianity 
and Islam. Halevi argues not only for the truth of the Jewish religion 
but also for the essential superiority of the Jewish people over other 
human beings. Jewish specialness includes a unique status for the Land 
of Israel, the Jewish religion, and the Hebrew language, which together 
serve as means of uniting with a special divine property, the divine 
order or thing (al-amr al-ilāhi). Halevi’s yearning for the Land of Is- 
rael, as clearly seen both in his poetry and in his philosophy, led to his 
abandonment of his native Iberian Peninsula in favor of emigration to 
the Land, where he died soon after arrival in 1141. Although the central 
ideas of Halevi’s thought are clear, there remain major issues in inter- 
preting it fully. One of the important questions in the exegesis of The 
Kuzari is the extent to which Halevi believed that Jewish essentialism 
was tied to a biological or genetic trait, as compared with the possibil- 
ity that it is connected to a metaphysical property not dependent solely 
on Jewish lineage. The present study will analyze this question from 
the point of view of Halevi’s understanding of the relation between 
Jews and non-Jews in the context of his interpretation of the purpose of 
the commandments.' 


! For Halevi's biography, see M. GIL and E. FLEISCHER, Yehuda Ha-Levi and His 
Circle. 55 Geniza Documents, Jerusalem 2001 (Hebrew); for the relation between 
Halevi's poetry and his life-story, see J. YAHALOM, Yehuda Halevi. Poetry and Pil- 
grimage, Jerusalem 2009; and R.P. ScHEINDLIN, The Song of the Distant Dove. Judah 
Halevi’ Pilgrimage, Oxford 2008. References to The Kuzari will be made to part, sec- 
tion and page in the Judaeo-Arabic text: JUDAH HA-LEVI, Kitab al-radd wa- l-dalil fi `l- 
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KKK 


In the first half of Part 3 of Judah Halevi’s Kuzari, the Jewish sage 
explains to the recently converted King of the Khazars the meaning of 
the commandments, especially those concerning public prayer and the 
daily liturgy. In Section 17, after discussing the blessings which are 
said before and after the morning recitation of the declaration of God’s 
unity, the Shema Yisrael, the sage declares that the blessing after the 
Shema, the one recalling the Exodus from Egypt, includes a summary 
of the principles of Judaism. He continues: “Now whoever joins these 
things together with pure intent is a true Israelite [isra Tliyyan haqiqa- 
tan]. Moreover, it is right for him to strive for attachment to the divine 
order [al-amr al-ilahí].? Although the sage immediately continues ex- 
plaining why the Jewish worshipper should strive for attachment to the 
divine order, namely because it is attached to the Children of Israel to 
the exclusion of the rest of the world, it would seem that Jewish essen- 
tialism is explained in this passage not in terms of biology and genetics, 
but rather in terms of behavior. It is statements like this one which lead 
some of Judah Halevi’s interpreters to claim that his theory of the dif- 
ferent, superior status of Jews over non-Jews, including proselytes, is a 
function of metaphysics or behavior, not heredity. I believe that this is 
a misreading of The Kuzari. 


No one would deny the essentialist language used by Halevi to de- 
scribe Jewish distinction. Thus, in the beginning of Part 1 of The Kuzari, 
when the King of the Khazars realizes that Judaism is a religion intend- 
ed for a particular people with a common history, he states: “Then your 
law is a legacy for yourselves only.” The sage responds: “Yes, that is 
true, but whoever joins us from among the nations especially will share 
in our good fortune, although he will not be equal to us.”* This lack 


din al-dhalil (Al-kitab al-khazart), ed. D. H. BANETH and H. BEN-SHAMMAI, Jerusalem 
1977, referred to below as Khazari. English translations are generally taken from the 
forthcoming translation by L. BERMAN and B. S. KOGAN, including the locution “divine 
order;" my thanks to Prof. Kogan for making this translation available to me before 
publication. The new Hebrew translation, R. JUDAH HALEVI, The Book of Kuzari. The 
Book of Rejoinder and Proof of the Despised Religion, trans. M. SCHWARZ, Beer Sheva 
2017, was also consulted. 

? JUDAH HA-LEVI, Khazari 3.17, ed. BANETH and BEN-SHAMMAI, 105. 

? JUDAH HA-LEVI, Khazari 1.26, ed. BANETH and BEN-SHAMMAI, 12. 


4 JUDAH HA-LEVI, Khazart 1.27, ed. BANETH and BEN-SHAMMAI, 12. 
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of equality is explained by a hierarchical description of the world: the 
natural order, pertaining to vegetation; the psychic order containing the 
animals; the intellectual order comprising humans; and a special divine 
order, which is that of the prophets who have what appear to be super- 
human traits. This is the unique level of the Jewish people.* 


In Part 1, section 95, the sage explains the reason why Jews enjoy 
a different ontological status from that of the rest of humanity. Jews 
are the inheritors of a special quality (the safwa) which was found in 
Adam, the first human who was perfect, but only one of whose descen- 
dants in each generation shared this trait, until the switchover from in- 
dividuals to a collective in the generation of Jacob's twelve sons. From 
then on, all native-born Jews share this quality which was unattainable 
by non-Jews even when they converted to the Jewish religion. In sec- 
tion 115, the sage says explicitly that converts can aspire to the level of 
the pious friends of God (awliya), but cannot be prophets.” In an article 
published many years ago, I argued that a number of literary features 
of The Kuzari also reinforced the conclusion that native-born Jews are 
essentially different from non-Jews.* 


KKK 


One would think that there is sufficient evidence in The Kuzari that Ju- 
dah Halevi promotes an ontological Jewish essentialism which distin- 
guishes native-born Jews from non-Jews, even non-Jews who convert 
to the Jewish religion, and the subject should be closed. Nevertheless, 
every once in a while the author throws in a passage which casts doubt 
on this conclusion. Thus, in 1.115, immediately after the sage says that 
a convert cannot aspire to prophecy, mention is made of someone “who 
prophesied with God's authorization."? That someone was Balaam, the 


5 JUDAH HA-LEVI, Khazart 1.31-43, ed. BANETH and BEN-SHAMMAI, 12-13. 
6 JUDAH HA-LEVI, Khazart 1.95, ed. BANETH and BEN-SHAMMAI, 27-29. 
7 JUDAH HA-LEVI, Khazart 1.115, ed. BANETH and BEN-SHAMMAI, 39-40. 


$ D.J. LASKER, “Proselyte Judaism, Christianity and Islam in the Thought of Judah 
Halevi”, in Jewish Quarterly Review 81:1-2 (1990), 75-91. For the Shi Tte background 
of Halevi's theory of essentialist Jewish singularity, see E. KRINIS, God's Chosen Peo- 
ple. Judah Halevis 'Kuzari' and the Shi‘t Imam Doctrine (CELAMA 7), Turnhout 
2014. 


? JUDAH HA-LEVI, Khazart 1.115, ed. BANETH and BEN-SHAMMAL, 40. 
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non-Israelite prophet, and presumably God's authorization allowed 
him to be a prophet despite his lack of the safwa which characterizes 
native-born Jews. If a non-Jew like Balaam can be a prophet, then the 
distinction between Jews and non-Jews is not as strict as the essentialist 
interpretation would have it. 


The passage cited at the beginning of this essay from 3.17 is prima 
facie another proof against Halevi's essentialism, for the definition of 
the “true Israelite” has nothing to do with biology and all to do with 
behavior. Why cannot a proselyte who says the blessings in the appro- 
priate manner also be considered a true Israelite, and, thus, strive for at- 
tachment to the divine order? And perhaps Judah Halevi's explanations 
of the commandments in the third part of The Kuzari, with their lack 
of the theurgical components which mark his discussions of the com- 
mandments in Part 2, demonstrate that the benefits of observing Jewish 
law can be achieved equally by all people, regardless of genetics? It 
would be worthwhile, therefore, to look more closely at the first half 
of Part 3 of The Kuzari to see if it supports an essentialist, biological 
interpretation of Jewish specialness, or whether it has a more univer- 
salistic outlook defining the true Israelite according to her behavior and 
not her DNA. 


The beginning of Part 3 is promising for the universalistic interpreta- 
tion. At the end of Part 2 (section 81), the King of the Khazars had asked 
the sage for the distinguishing marks of the exemplary worshipper (mu- 
ta ‘abbid; in the new Schwarz Hebrew translation: ha-mitmaser la- avo- 
dat Hashem). The sage answers that although the worshipper does not 
neglect this world, he still seeks out solitude and seclusion in order to 
spend his days in the company of the angels who would be his compan- 
ions. “For people such as these, complete seclusion is appropriate.”!º 


Two examples are given of these worshippers. One is the philoso- 
phers, namely “the level of Socrates and those who are like him." The 
philosophers also prefer being secluded from society, spending their 
time only with students. Just as a merchant is comfortable only with 
those who will do business with him in order to increase his wealth, 
the philosophers desire to be in the company of those who share their 
spiritual quests. The other example comes from when the Divine Pres- 
ence was still available in the Holy Land. They were the benei nevi 'im, 


10 JUDAH HA-LEVI, Khazari 3.1, ed. BANETH and BEN-SHAMMAL, 90. 
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literally the sons of prophets but meaning some sort of prophetic bands. 
Concerning the philosophers like Socrates, the sage says that they were 
singular individuals; “There is no hope of attaining their level today.” 
Likewise, since the Divine Presence is today absent from the Land of 
Israel, prophecy no longer exists. In other words, it would appear that 
although the level of worshipper of God is theoretically accessible to 
Jews and non-Jews alike, at the present time, no one has, or can, reach 
that level.!! 


It is here that the Khazar says to the sage: “Then describe for me 
the actions of a superior person among you today.”'? The Arabic term 
for “superior person" is al-khayr, the good, and Schwarz translates ha- 
‘ish ha-tov, the good person. The sage's description of the khayr person 
is as follows: 

The superior person is the guardian of his city, acting justly and as- 

signing its people their daily provisions and everything they need. He 

treats them fairly inasmuch as he does not cheat any of them nor give 
anyone more than what he deserves. Subsequently, when he needs 
them, he will find them obedient and immediately responsive to his 


call. He commands them, and they carry out the command. He for- 
bids them, and they desist.!* 


The Khazar reacts to this idealistic portrayal of the superior person 
with the exclamation: “I asked you about a superior person, not about 
a leader."'^ This response leads the sage to a disquisition comparing 
the superior person, who is fully in charge of his mental and physical 
capacities, rendering to each faculty what it needs, to the righteous king 
of a country (presumably having his royal interlocutor in mind), who 
provides each part of the kingdom what it needs. The way one trains 
oneself to reach this personal level is the observance of Jewish law, 
with its utilitarian aspects intended to help perfect the individual ob- 
server of that law. As noted, this is different from the theurgical value 
of the commandments which are stressed in Part 2 of The Kuzari,'* by 


1 JUDAH HA-LEVI, Khazari 3.1, ed. BANETH and BEN-SHAMMAI, 90-91; cf. Y. HALP- 
ER, “Socrates and Socratic Philosophy in Judah Halevi's Kuzari”, in Jewish Quarterly 
Review 107:4 (2017), 447-75. 


? JUDAH HA-LEVI, Khazari 3.2, ed. BANETH and BEN-SHAMMAI, 91. 

13 JUDAH HA-LEVI, Khazari 3.3, ed. BANETH and BEN-SHAMMAL, 91-92. 

14 JUDAH HA-LEVI, Khazari 3.4, ed. BANETH and BEN-SHAMMAL, 92. 

15 JUDAH HA-LEVI, Khazari 2.25-62, ed. BANETH and BEN-SHAMMAI, 59-77. 
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which the Jewish worshipper makes an ontological difference in the 
world by observing the commandments, and would seem to indicate 
that the level of superiority is not related supernaturally to one's heri- 
tage but naturally to one's actions. 


Y 


This is all well and good until we look more closely at these passages 
in the first half of Part 3. First of all, the sage is not asked about the 
superior person in general, but about “the superior person among you 
[khayrikum] today.”** Thus, the Khazar king wishes to know about the 
Jewish superior person. This, of course, does not mean that the Jewish 
superior person must be a Jew by heritage and birth, but it at least 
defines the parameters of the discussion, something which the initial 
question about the worshipper did not do. Indeed, in 3.11, the sage re- 
fers specifically to “the superior person among us [al-khayr minna],"" 
namely among Jews. Even the discussion of the worshipper in 3.1 is 
phrased as an answer to the King's question as to who is an exemplary 
worshipper “among you." 


Furthermore, it is clear from the sage's presentation that the com- 
mandments have to be carried out in the exact way commanded to the 
Jews. Thus, the sage describes how the Christians and the Muslims 
imitated the Jews by observing a Sabbath, and the Muslims even took 
upon themselves circumcision, but they did not reap any of the bene- 
fits of these commandments, because of the manner in which they ob- 
served them (3.7-9). Even if the commandments have certain utilitarian 
value, some of them do have theurgical value, such as circumcision 
which brings blessings to the Jews. In contrast, the King states that 
“others [namely Muslims] have sought to make themselves like you, 
but they have gotten only the pain, without the pleasure attained by 
someone who can imagine the reason why he undergoes this pain," 
namely of circumcision.'* 


In terms of the Sabbath, the Khazar king makes the following state- 
ment in Kuzari 3.10: 


16 JUDAH HA-LEVI, Khazari 3.2, ed. BANETH and BEN-SHAMMAI, 91. 
17 JUDAH HA-LEVI, Khazart 3.11, ed. BANETH and BEN-SHAMMAI, 97. 
1$ JUDAH HA-LEVI, Khazari 3.7-9, ed. BANETH and BEN-SHAMMAI, 95-96. 
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I have thought about your situation, and I have seen that God has a 
secret in preserving you and that He has really made the Sabbaths and 
festivals one of the most powerful causes with regard to preserving 
your strength and splendor. For the nations would have divided you 
up and taken you as servants on account of your intelligence and acu- 
men, and they would certainly have made you become soldiers too, 
were it not for these special occasions [...]. All of these are divine 
things whose preservation is enjoined on you. Were it not for them, 
not one of you would wear a clean garment; nor would you have a 
gathering to recite your Law, on account of the weakness of your 
efforts occasioned by the unending degradation imposed upon you. 
Were it not for them, you would not have enjoyed ease or comfort 
for a single day throughout your lives. But with them, a sixth of your 
life is spent in relaxation of body and relaxation of soul, which even 
kings are not able to have, since their souls are not left alone on their 
day of rest; for if the slightest necessity calls them to toil and move 
about on that day, they move themselves and they toil. Thus, their 
souls are never completely at rest. Again, were it not for them, your 
earnings might go to others since they are subject to being taken as 
plunder. Therefore, your outlays on their behalf are actually a gain for 
you both in this world and the hereafter because what 1s spent on their 
behalf is for the sake of God Himself.'? 


This is a pretty remarkable statement. It should be remembered that the 
King of the Khazars has already converted to Judaism, yet all the ben- 
efits of the Sabbath are for you, the Jews, and not for us. He even dis- 
tinguishes himself from the Jews who are able to rest one day a week, 
unlike a king who is constantly on duty. Even more, this statement is 
full of what we would call today anti-Semitic stereotypes — Jews are 
bright but their religion prevents their talents from being used by the 
civil government; they are slovenly and need a weekly reminder to 
change their clothes; Jews have money which they spend on their re- 
ligion which makes it impossible to take it away from them; Jews are 
in a state of degradation. I believe this extraordinary paragraph was 
inserted to insure that the reader understands that for all the naturalistic, 
utilitarian benefits which the commandments bestow upon the observ- 
er, ultimately it is the native-born Jew, and not even the proselyte, who 
uses them to become “the superior person” (al-khayr).”° 


? JUDAH HA-LEVI, Khazari 3.10, ed. BANETH and BEN-SHAMMAI, 96-97 (emphasis 
added). 


20 Cf. LASKER, “Proselyte Judaism." 80. 
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The sage continues his discussion of the benefits of the command- 
ments, mentioning first the divine ordinances (al-shara 'i 'al-ilahiyya), 
mostly having to do with rituals; then proceeding to governmental laws 
(al-shara’i‘al-siydsiyva), namely those governing the society; and fi- 
nally to psychic laws (al-sharà 'i 'al-nafsaniyya), those which govern 
beliefs. Without going into details here, the sage outlines how obser- 
vance of all these commandments, with the proper consciousness of 
their value, leads to perfection, and makes the Jew into what he now 
calls “the virtuous man" (al-fadil, or in Schwarz's translation, ha-ish 
ha-me 'uleh)?! 


The language of these long discussions seems very naturalistic 
and usually does not express Jewish essentialism; presumably anyone 
could benefit from observing the commandments. But every once in a 
while, the sage reverts to formulations and catchphrases which reso- 
nate with the essentialist discussions of Part 1. Thus, in his description 
of the second blessing pronounced before the recitation of the Shema, 
the sage states that he who says this blessing 

will conceive of the divine order's attachment to the community that 

is prepared to accept it as being like the attachment of light to a pol- 


ished mirror and [recognize] that the Law deriving from it is the be- 
ginning of a wish on its part to make its kingdom manifest on earth as 


it is manifest in the heavens.” 


The community to which the divine order attaches itself is the Jewish 
community. Furthermore: 


When an individual or a community of human beings becomes pure, 
the divine light dwells within him and governs him by subtle and 
wondrous means that deviate from the order of the natural world [...]. 
Aside from the luminaries and the spheres, the divine order did not 
find anyone receptive and obedient to its command, actually adhering 
to the arrangement that it had ordained, except for the most virtuous 
of men, who were unique individuals from Adam to Jacob. Subse- 
quently, they became a community, and so the divine order dwelled 
among them out of love.? 


The key words here are al-amr al-ilahi / divine order; ittisal / attach- 
ment; afrád / unique individuals; and safa / became pure, the same root 


?! JUDAH HA-LEVI, Khazart 3.17, ed. BANETH and BEN-SHAMMAI, 103-6. 
2 JUDAH HA-LEVI, Khazari 3.17, ed. BANETH and BEN-SHAMMAI, 104. 
23 JUDAH HA-LEVI, Khazart 3.17, ed. BANETH and BEN-SHAMMAI, 104-5. 
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as safwa, the special trait which inheres in the Jews.?* It is clear that 
when the sage describes the virtuous man, it is a virtuous Jewish man. 


KKK 


This leads us back to the sweeping generalization at the beginning of 
this essay: “Now whoever joins these things together with pure intent is 
a true Israelite. Moreover, it is right for him to strive for attachment to 
the divine order.” Although it sounds as if “true Israeliteness” is a func- 
tion purely of belief and behavior, the context is clearly one of Jewish 
essentialism. Only a Jew who has the biological quality of the safwa 
can become a “true Israelite” and strive for attachment to “the divine 
order.” A non-Jew cannot reach this level, and even if some proselytes 
to Judaism can become “pious friends” of God (awliya’), who per- 
haps might have a certain amount of attachment to the divine order, 
the isra Tliyyan haqiqatan — the true Israelite — is still the one born into 
the genetic heritage passed down by unique individuals from Adam to 
Jacob, which then attached itself to a community, the community of 
Israel. True, genetics are not sufficient in and of themselves; one must 
also observe the law. But without genetics, one cannot be a true Israel- 
ite. The essentialist difference between native-born Jews and all other 
humans is maintained.? 


Ben-Gurion University of the Negev 
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24 These Shi ‘ite terms are discussed by KRINIS, Gods Chosen People, passim. 

25 Tn light of this analysis, one should look for alternate explanations of the very few 
passages in The Kuzari which would seem to indicate that Jewish chosenness is not 
essentialist. 


ANDRÉS EL CAPELLAN Y LA AUCTORITAS FEMENINA 


NICOLÁS MARTINEZ SÁEZ 


1. Nuevas formas de razonamiento en el siglo 12 


E ampliamente aceptado, por la comunidad de estudiosos medie- 
vales, que los siglos 11 y 12 son siglos donde en Europa ocurre el 
debate intelectual entre dialécticos y antidialécticos, que prefigurarán 
la organización escolástica del pensamiento, alcanzando su punto más 
alto en las Summae del siglo 13. Durante las décadas finales del si- 
glo 11 y a lo largo del 12 se producen algunos fenómenos que suelen 
caracterizar al denominado “Renacimiento del siglo 12". Entre ellos 
encontramos un período de relativa paz acompañado por un crecien- 
te comercio y circulación dineraria, el surgimiento de corporaciones 
de profesores y estudiantes que darán natalicio a las universidades, el 
entrecruzamiento de diversas tradiciones como la cortesana feudal y 
la poesía trovadoresca y el reingreso de las obras aristotélicas al Occi- 
dente latino cristiano a partir del año 1140, en particular, los Tópicos 
(sobre la dialéctica), los Analíticos primeros (sobre el silogismo), los 
Analiticos segundos (sobre la demostración) y las Refutaciones sofisti- 
cas (sobre los sofismas). Ellos conforman la llamada Logica nova que 
renovará el estudio de las artes liberales: el trivium y el quadrivium. 


Dentro del trivium se encuentran la dialéctica, la retórica y la gra- 
mática. Es decir, el arte de buscar la verdad, de utilizar un discurso 
bello y de hacerlo atendiendo a las reglas formales del lenguaje respec- 
tivamente. Frente a los teólogos de estricta observancia, los dialécti- 
cos utilizaron diversas formas de razonamiento para intentar encontrar 
respuestas racionales a todo aquello que antes ofrecía una respuesta 
de autoridad. La dialéctica y la retórica adquieren para la enseñanza 
una importancia ascendente que sólo será resistida por conservadores 
antidialécticos que desde su fideísmo declararán a la filosofía como un 
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invento del demonio.' Los dialécticos, como los sofistas en la crisis de 
crecimiento de la antigua Grecia, son los protagonistas que intentan 
pensar una nueva sociedad repleta de contradictorias visiones sobre el 
mundo. Pedro Abelardo, es quizás uno de los filósofos más notables 
por ser uno de los primeros en utilizar el método escolástico para con- 
frontar las diversas autoridades y razonar acerca de la verdad de unos 
y de otros. De este modo, la autoridad, como medio de resolución de 
dudas y disputas, empezaría a quedar relegada y confinada al ámbito 
exclusivamente teológico frente a las nuevas técnicas de razonamiento. 


Pedro Abelardo utilizó la dialéctica para resolver cuestiones teoló- 
gicas en Sic et non pero también en Logica ingredientibus para abordar 
una de las cuestiones filosóficas de más renombre de la Edad Media: 
el problema de los universales. Tal problema poseía una tradición que 
se remontaba a tiempos de Porfirio y Boecio, quienes formularon el 
problema e intentaron ofrecer algunas respuestas, pero que a partir de 
las nuevas herramientas proporcionadas por la lógica aristotélica en el 
siglo 12 adquiría un nuevo y refrescante impulso. 


Menos conocido por la tradición filosófica occidental, quizás por la 
complejidad intrínseca que presenta, es el tratado dialéctico de Andrés 
el Capellán, clérigo perteneciente a la Corte del rey de Francia Luis VII 
que a finales del siglo 12, entre 1174 y 1186, escribe un tratado titulado 
De amore. Allí es posible hallar la aplicación de técnicas dialécticas 
en la literatura del amor. La vinculación entre la filosofía y el amor 
humano es casi la piedra fundacional de la filosofía occidental cuya 
tradición se remonta al Simposio de Platón. En la obra del Capellán, el 
discurso del amor emerge en un nuevo contexto de diversas tradiciones 
y frente a siglos de vacilamiento entre el abandono y el reduccionismo 
teológico. 


De amore es una obra compleja que muchas veces ha sido inter- 
pretada como una obra eminentemente irónica o bien como un ataque, 


' Es el caso de Pedro Damiano (1007-1072). Citado en E. GILSON, La filosofía en la 
Edad Media, Madrid 1976, 223. 


2 Para todas las citas del tratado De amore sigo la edición crítica y traducción de 
P.G. WaLsH, On Love, London 1982, que sigue el texto latino canónico de E. TROJEL, 
Andreae Capellani regii Francorum De amore libri tres, recensuit, Havniae 1892. En 
las notas se señala libro, capítulo y parágrafo. 
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desde el tradicionalismo cristiano, al llamado “amor cortés”.* En la dé- 
cada del ochenta Walsh, traductor de la obra, ha criticado la interpre- 
tación irónica y humorista citando dos recepciones del De amore que 
dan cuenta de la seriedad y hasta de la peligrosidad de su contenido: 
la condena del obispo Tempier en 1277 y las omisiones de Drouart la 
Vache en la adaptación realizada del De amore en 1290.* Intentando 
evitar reduccionismos y simplificaciones, a poco de iniciar nuestro si- 
glo, Don A. Monson’ comprende De amore como un tratado bifronte 
tanto teórico como práctico. 


Por un lado, Monson considera que la obra del Capellän es un trata- 
do científico sobre el amor y para ello le basta señalar diversos elemen- 
tos que utiliza el autor para abordar la cuestión: técnicas escolásticas 
como la definición, la división y el silogismo. En De amore el Capellán 
ofrece quizás una de las definiciones del amor más relevantes para el 
período medieval: *El amor es una pasión innata procedente de la vi- 
sión y del obsesivo pensamiento de la belleza del otro sexo, por lo cual 
alguien desea, por sobre todas las cosas, obtener los abrazos de otro y 
cumplir, de acuerdo a la voluntad de ambos y con sus propios abrazos, 
las órdenes del amor”. El paradigma científico medieval que empieza 
a dominar el siglo 12 es el aristotelismo y la teoría de las cuatro cau- 
sas. Todo aquello que se precie de ser científico debía ajustarse a la 
cuádruple explicación causalista señalada por Aristóteles en su Física y 
Metafísica.” Así pues, la definición del amor del Capellán se ajustaba al 
paradigma vigente. De las cuatro causas, la causa formal era la pasión, 
una de las diez categorías señaladas también por Aristóteles; la causa 
material era su condición de innata, no entendida como algo presente 
desde el nacimiento sino como una condición de posibilidad para el sur- 


3 Aunque muchos críticos tienen diferencias a la hora de localizar la ironía, es decir, 
si ella está en el último libro o bien en los dos primeros. 

4 ANDREAS CAPELLANUS, On Love, introd. and trans. P. G. WALSH, London 1982, 
13-14. 

5 D.A. MONSON, Andreas Capellanus, Scholasticism, & the Courtly Tradition, 
Washington, D.C. 2005. 

6 Traduzco del latin al español ANDREAS CAPELLANUS, De amore 1.1.1, ed. 
WALSH, 33. 

7 ARISTÓTELES, Física 11.3, 194516-195530, trad. G.R. DE ENCHANDÍA (Biblioteca 
Gredos), Madrid 2015, 105-10; ARISTÓTELES, Metafisica V.2, 1013a24-1014a25, trad. 
T. C. MARTINEZ (Biblioteca Gredos), Madrid 2011, 180-83. 
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gimiento de la pasión; la causa eficiente era la visión y el pensamiento 
obsesivo del otro sexo y, por último, la causa final el alcanzar con los 
abrazos el cumplimiento de las órdenes del amor. También el Capellán 
hace uso de la técnica analítica de la división llevándola a su forma más 
sofisticada en boca de la vizcondesa Ermengarda de Narbona cuando la 
alta dama divide y distingue por especie el sentimiento amoroso de los 
amantes del de los casados.? En De amore es posible, además, registrar 
el uso de la técnica del silogismo a lo largo de los diálogos entre hom- 
bres y mujeres que disputan cuestiones como si es posible la libertad en 
la corte del amor? y si el amor es en definitiva un bien o un mal.!° 


Más allá de la presencia del arsenal dialéctico y científico, De amo- 
re es también un manual práctico de las reglas que rigen las relaciones 
mundanas entre hombres y mujeres provenientes de distintos órdenes 
sociales. El Capellán aborda la cuestión de cómo conquistar y mantener 
el amor humano, cuáles son los límites del amor entre personas de dis- 
tintos órdenes sociales, si es posible el amor dentro del matrimonio, si 
los celos son señales de amor verdadero etc. Al iniciar el tratado, Andrés 
invoca a un amigo llamado Gualterio, quien solicita que se lo ilustre en la 
cuestión del amor. Motivo de esta solicitud nuestro Capellán emprende la 
tarea de elaborar un minucioso tratado acerca de cómo debe comportarse 
un hombre ante una mujer de acuerdo a la posición social que ocupe. Así 
entonces, en De amore se despliega un contenido que hace de la obra un 
tratado didáctico y práctico para la resolución de conflictos concretos 
que se suscitan en las relaciones amorosas entre hombres y mujeres. 


Algunos pensadores contemporáneos han afirmado que De amore 
constituye una primera Summa de amor"! a la que podríamos enlazar 
con la tradición de Sic et non de Pedro Abelardo y las Sententiae de 
Pedro Lombardo, pero que no alcanzará la sistematicidad y el refina- 
miento de las Summae del siglo 13. A pesar de ello, es posible pensar el 
desarrollo del De amore como la ejecución de un método cuya estruc- 
tura contiene pros, contras y soluciones y donde la dialéctica y la retó- 


$ ANDREAS CAPELLANUS, De amore 2.7.21-22, ed. WALSH, 257. 
2 ANDREAS CAPELLANUS, De amore 1.6.213, ed. WALSH, 101. 
10 ANDREAS CAPELLANUS, De amore 1.6.304-305, ed. WALSH, 127. 


!! Monson, Andreas Capellanus, Scholasticism, & the Courtly Tradition, 2005, y J.L. 
CANET VALLÉS, “Reflexiones filosóficas sobre el amor cortés y el De amore de Andreas 
Capellanus”, in Homenage a Amelia Garcia-Valdecasas Jiménez, Valencia 1995, 191-208. 
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rica alcanzan, a lo largo de todo el tratado, despliegues insospechados 
para el lector moderno. 


2. Las nuevas auctoritates 


Francisco Fortuny ha señalado que el siglo 11 es un siglo en que la plu- 
ma interviene mucho más que la espada y por eso lo ha bautizado como 
un siglo de terremoto intelectual.? Los métodos de enseñanza de las 
nuevas instituciones educativas estaban compuestos por tres momentos: 
la lectio (lectura de fuentes), la quaestio (observaciones críticas) y la 
disputatio (discusión de las objeciones). De aquí surgirán las llamadas 
“cuestiones disputadas” acerca de los más variados asuntos que preocu- 
paron a hombres y mujeres medievales. En ella se presentan argumentos 
y contraargumentos de diversas autoridades respecto a una tesis. 


El concepto auctoritas, en el mundo medieval occidental, alude 
a la credibilidad de una tesis por pertenecer a alguien de prestigio o 
de carácter sagrado. Sabios paganos como Aristóteles, sentencias de 
las Sagradas Escrituras y Padres de la Iglesia han sido las principales 
auctoritates y referencias capaces de dirimir cuestiones y dudas sus- 
citadas en cualquier campo del conocimiento. La medievalista argen- 
tina Celina Lértora Mendoza indica oportunamente que, en general, la 
auctoritas suple los límites de la propia capacidad de acceder direc- 
tamente a un saber. En Pedro Hispano y Lamberto de Auxerre, afirma 
Lértora Mendoza, la autoridad es considerada, por un lado, autoridad 
personal como en el caso del maestro y su magisterio y, por otro lado, 
autoridad doctrinal como en el caso de las communes opiniones, es 
decir, lugares comunes tenidos como verdades ya que sería imposible 
que todos estuviesen en el error. El historiador Martin Grabmann!* 
ha sostenido que en la autoridad está representado el elemento tra- 
dicional y constante y que, por lo tanto, la exaltación de la misma 
lleva a un tradicionalismo hiperconservador. Por el contrario, de la 
exageración de la razón dialéctica resulta la manía de la sutileza y del 


12 E, FORTUNY, “Guillermo de Ockham, la aurora de la modernidad”, in Los filósofos 
y sus filosofias 1 (1983), 335. 

13 C.A. LÉRTORA MENDOZA, “Los géneros de producción escolástica: algunas cues- 
tiones histórico-críticas”, in Revista Española de Filosofía Medieval 19 (2012), 11-22. 

^ M. GRABMANN, Historia de la filosofía medieval, trad. S. MINGUIJÓN, Barcelona 
1982, 23. 
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artificio ideológico, una hiperdialéctica que piensa en abstracto sin 
sentido histórico alguno. 


En el siglo 12, De amore emerge como un tratado dialéctico que 
reflexiona sobre el amor, un asunto tan humano como divino. A raíz de 
esto, Gastón Paris ha señalado que 

cuando se admitió que el amor era un arte como la guerra, una ciencia 

como la filosofía escolástica, que tenía leyes y un derecho, aconteció 

naturalmente que ciertas personas pasaran por entender particular- 
mente de la cosa y que sus decisiones sentaran autoridad, no por cier- 

to entre los amantes, pero sí entre quienes desearan conocer a fondo 


las arduas reglas del amor cortés, “artem honeste amandi”, como 
dice A. le Chapelain.'* 


La existencia de cortes de amor en el siglo 12, es decir, de tribunales fe- 
meninos que daban fallos acerca de conflictos amorosos, ha sido fuerte- 
mente cuestionada hasta el siglo 19, cuando se descubrió un manuscri- 
to del De amore del siglo 14 que contenía fallos de amor dictados por 
altas damas medievales!ó y que obligó a los críticos a tomar posición. 
Más allá de la seriedad o no de tales tribunales y de la aplicabilidad o 
no de tales fallos, lo cierto es que Andrés el Capellán pone en boca de 
mujeres un discurso científico y práctico sobre el amor. Como señala 
Monson, la mujer aparece teniendo un doble rol: es a la vez adversaria 
del hombre que debe conquistarla y jueza en las disputas." 


En De amore emerge una novedad respecto al concepto medieval 
de auctoritas. A las autoridades de la tradición ya sean los sabios cris- 
tianos y paganos, la autoridad de las sentencias bíblicas y de los Padres 
de la Iglesia, el Capellán añade a las figuras del ámbito cortés: los tro- 
vadores y las altas damas medievales. Monson sostiene que los trova- 
dores aportan juicios de tendencia igualitarista al sostener, por ejemplo, 
que el amor no se ajusta a la clase social sino que, más bien, las flechas 
de Venus ignoran cualquier barrera socio-económica.!? Las altas damas 
medievales, por su parte, aportan la mesura, el criterio, un sentido co- 


5 Citado en J. LAFITTE-HOUSSAT, Trovadores y cortes de amor, trad. E. ABRIL, Bue- 
nos Aires 1963, 72-73. 


16 Los fallos pertenecen a la Condesa de Champagne, la vizcondesa Ermengarda de 
Narbona, la reina Leonor de Aquitania, la reina de Francia Alix de Champaña, la Con- 
desa de Flandes Elisabeth de Vermandois y la asamblea de las damas de Gascuña. 


17 MONSON, Andreas Capellanus, 67. 
18 Monson, Andreas Capellanus, 240. 
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mún de civilidad que, como ha señalado el filósofo J. Ortega y Gasset, 
posibilita el ingreso de la mujer en la vida pública y que contiene el 
germen de lo que frente al Estado y la Iglesia se va a llamar siglos más 
tarde “sociedad”.'” 


Así entonces, al empuje urbano y comercial que inaugura una nue- 
va civilización en el siglo 12 le acompaña el ascenso de las mujeres 
al espacio público. Sin embargo, no todas las mujeres adquieren un 
espacio relevante en la nueva configuración social. Según Andrés el 
Capellán, las campesinas ejecutan las obras de Venus como lo hacen 
el caballo y la mula, es decir, tal como les enseña el instinto natural.” 
También las prostitutas, a su turno, se entregan demasiado rápido y lo 
hacen perder al hombre la reputación?! Campesinas y prostitutas no 
son dignas de la corte de amor. Las altas damas medievales, en cambio, 
son respetadas y juezas en las disputas en torno al amor y su palabra 
lleva en sí el ideal de prescripción. Los fallos y los diálogos hacen uso 
de la terminología jurídica de la época pero no dejan de tener cierta faz 
lúdica. El amor es también un juego que tiene como fin la educación de 
la mesura, la represión de los impulsos, el apaciguamiento y la incita- 
ción de la competencia.” 


Las altas damas basan sus fallos en reglas explícitas del amor que 
han sido transcriptas por el Capellán en el tratado. ¿De dónde han sa- 
lido estas reglas de amor? El final del libro II del De amore alcanza un 
punto análogo al final del Simposio de Platón. En ambos una historia 
legendaria sirve para instruir acerca de la cuestión del amor. La sacer- 
dotiza Diotima le ofrece a Sócrates la definición del amor que tanto 
buscaban los comensales platónicos; aquí, en del De amore, un caba- 
llero bretón recupera un manuscrito de la corte del Rey Arturo donde 
están escritas treinta y un reglas de amor comunicadas directamente 
por el Rey Amor. Las altas damas serán portavoces de un nuevo dis- 
curso, aquellas que “dicen” la verdad sobre el amor. Decir la verdad es 
instituirla. El amor no es sólo una cuestión metafísica o existencial sino 


12 J. ORTEGA Y GASSET, “Masculino o femenino”, in Obras completas, Madrid 1947, 
vol. III, 475. 


20 ANDREAS CAPELLANUS, De amore 1.11.1, ed. WALSH, 223. 
?! ANDREAS CAPELLANUS, De amore 1.12.1-2, ed. WALsH, 223. 


2 G. Duby, “A propósito del llamado amor cortés”, in IDEM, El amor en la Edad 
Media y otros ensayos, trad. R. ARTOLA, Buenos Aires 1991, 66-73. 
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también una práctica discursiva. No es solamente un asunto de arte y 
tanteo a ciegas sino también un asunto científico y basado en reglas. 


3. Consideraciones finales 


Los siglos 11 y 12 están atravesados por enormidad de discursos filo- 
sóficos y científicos provenientes de innumerables cantidad de auto- 
ridades ya establecidas. Los intelectuales de aquellos siglos tuvieron 
que ordenar, ponderar, sintetizar y concordar aquellos discursos con un 
esfuerzo racional y dialéctico sin precedentes. Es entre estos intelectua- 
les que encontramos a Andrés el Capellán junto a otros como Abelardo 
y Pedro Lombardo. Nos encontramos ante un verdadero “conflicto de 
las autoridades” que anticipará, en cierto sentido, lo que Paul Ricoeur 
llamará en el siglo 20 “el conflicto de las interpretaciones”.? 


No hay dudas de que Andrés el Capellán, en los dos primeros li- 
bros de su obra, pone en boca de mujeres un discurso científico sobre 
el amor. Las altas damas medievales se convierten en autoridades, que 
a través de fallos, resuelven disputas amorosas. Esta es la innovación 
propuesta por el Capellán dentro del desarrollo dialéctico y escolástico 
del mundo medieval. Puesto que el discurso de estas mujeres es un 
discurso científico sobre el amor, las altas damas instituyen la verdad 
al “decirla”. Podríamos arriesgar que aquellas comunidades de damas 
medievales son precursoras lejanas, en algún sentido, de las llamadas 
epistemologías feministas. Ya desde Thomas Kuhn hemos adquirido 
conciencia de la importancia de las comunidades científicas para insti- 
tuir la verdad.” 


Pero De amore, como hemos dicho, no es sólo un tratado científico, 
sino que presenta un aspecto bifronte. Si por un lado es un tratado des- 
criptivo y teórico sobre el amor, por otro lado también es arte, manual 


3 P, RICOEUR, El conflicto de las interpretaciones. Ensayos de hermenéutica, trad. A. 
FALCÓN, Buenos Aires 2003. 


? En la obra La estructura de las revoluciones cientificas, trad. C. SoLis SANTOS, 
Ciudad de México, 2013, escrita en la década del sesenta, T. KUHN ha puesto el acento 
en los factores extra-científicos dando lugar al análisis de la sociología y psicología de 
las denominadas comunidades científicas que investigan dentro de un paradigma. Las 
epistemologías feministas de finales del siglo 20 y principios del 21 son deudoras de 
Kuhn en tanto consideran que sexo / género son categorías insoslayables para el desa- 
rrollo de cualquier epistemología. 
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prescriptivo y práctico. El amor también es arte, es decir, técnica. A tra- 
vés de sus juicios, las damas medievales defienden la libertad de elegir, 
la movilidad social a través del amor, las buenas costumbres y el amor 
por sobre la convención social del matrimonio. Representa todo un dis- 
curso político de carácter laico y libertario en el corazón del siglo 12. 
No debiera asombrarnos tal aspecto dual más que nuestro sesgo moder- 
no de ver a los desarrollos científicos y técnicos actuales desarraigados 
del “mundo de la vida” o de cualquier dimensión política o existencial. 
Esto quizás nos llevaría muy lejos, revelándonos uno de los principales 
problemas contemporáneos: el sentido de la ciencia y la técnica. 


Sin forzar a nuestro autor por el entusiasmo de lo antes expuesto, ni 
intentar ajustarlo a nuestra corrección política se hace imprescindible 
apuntar que Andrés el Capellán resuelve, dialécticamente, el proble- 
ma del sentido científico y técnico desde la misoginia medieval. En el 
Libro IIL el Capellán aborda la cuestión del amor desde la Sabiduría 
cristiana. Ya no hay lugar a dudas: el amor hacia la mujer destruye al 
hombre y la gran culpable de todos los males es la misma mujer. Se 
impone así un sentido que instala un chivo expiatorio a quien culpar de 
todos los males. 


La ansiada síntesis entre razón y fe, ciencia y sabiduría no es alcan- 
zada en De amore. Andrés el Capellán nos deja solamente la evidencia 
de los dramáticos esfuerzos de especulación respecto a la cuestión del 
amor. El Capellán admite como incompatibles el amor pagano de raíz 
ovidiana y trovadoresco con la moral cristiana. El sabio que yace en 
el corazón del Capellán ahoga al científico / artista, la autoridad tradi- 
cional y misógina se impone a la innovación de la autoridad femenina. 
La fe supera la razón pero no integrándola sino excluyéndola en un 
combate que acaba de iniciar y que tendrá su cenit de conciliación con 
las obras escolásticas del siglo 13. 
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LULLUS AND ARABIC THOUGHT 


Joser PUIG MONTADA 


he Catalan theologian Raymundus Lullus (1232-1316) had an ex- 
tensive knowledge of Islam and the Arabs and he sought to convert 
Muslims by means of rational arguments. 


Lullus, or Llull in Catalan, was born in Palma de Mallorca in the 
year 1232; the island had been conquered by King James I in 1229 and 
the land had been distributed to the invaders according to the Llibre del 
Repartiment of 1232. The Muslim population of the island was practi- 
cally enslaved as it was included in the allotted lands. 


Llull’s father was a member of the bourgeoisie who contributed to 
fund the conquest of the island. He had some properties in the mainland 
and was rewarded with new ones in the island, that Ramon inherited. 
Ramon Llull married Blanca Picany in 1257 and she brought also real 
state with her dowry. They had two children and their life was comfor- 
table but in 1263 — he was 31 years old — he underwent a radical ch- 
ange. He claims that he had a horrifying vision of Christ crucified that 
recurred five times and consequently he decided to devote his life to 
the attainment of three goals: converting the Muslims, writing the most 
beautiful book of the world, and founding a school of the languages of 
“the Saracens and other unbelievers.”! 


From then on, his life was characterized by a frantic activity, he 
devoted himself to universal learning and wrote some 265 works, in 
Catalan and in Latin. He never followed the regular course of study, 
he was an autodidact who seldom informs about his sources. In 1264 
he peregrinated to Rocamadour in France and to Santiago de Compos- 
tella. Between 1265 and 1271 he was in Mallorca learning Arabic and 
reading philosophy and theology, but also other fields of study. He 


! P. VILLALBA I VARNEDA, Ramon Llull. Escriptor y filòsof de la diferencia — Palma 
de Mallorca 1232-1316, Bellaterra 2015, 77. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 567-590 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121809 
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later went to Montpellier, Rome, Paris and undisturbed he kept writing, 
while dealing with universities, noblemen, kings or the Pope. 


In 1301 Llull wanted to meet Mahmüd Ghazan, the Mongol ruler 
of Persia (d. 1304), who had conquered Damascus in 1300, because he 
believed that Mahmud Ghazan was not a Muslim and that he could be 
converted to Christianity, but he had converted to Islam in 1295. For 
this reason, he travelled to Syria, but on the way there, he knew that 
Mahmüd Ghazan had returned to Persia and that Syria was reoccupied 
by the Mamluks. Llull went to Cyprus, where he spent some time and 
wherefrom he hailed to the neighboring Cilicia, in Asia Minor; he made 
also the pilgrimage to Jerusalem in the time. 


In fact, his journeys to Muslim countries were limited to Tunis and 
Bougia and one can infer that Llull admitted his failure to convince 
ecclesiastic and secular authorities of his project, so that he decided to 
carry it on his own. He was in Tunis in 1293, but was expelled for en- 
gaging in debate with Muslim scholars, trying to convert them. In 1307 
he went to Bougia, a place that was in good terms with the Catalan dy- 
nasty. Llull was imprisoned and expelled for preaching on the streets. 


Towards the end of his life he travelled again to Tunis in 1314 
(with a short stay in Bougia), and in 1315. In the years 1311-1324, Tu- 
nis was ruled by Abü Yahyá ibn al-Lihyani who signed a commercial 
agreement with the king of Mallorca Sang I (1311-1324). This friendly 
situation encouraged Llull to travel there and to try to convince the 
Muslim scholars of the Christian truth by means of rational arguments, 
but he was expelled again. 


Since Llull was committed all his life to the conversion of Mus- 
lims, his knowledge of the Koran or Muslim thinkers was intended as 
a well-informed basis on which to rely for polemizing against them. 
Despite this instrumental aspect, Lullus would accept both substance 
and formal features from Islamic civilization. 


There are subjects in Islamic philosophy that are not openly pole- 
mic, for instance, the thirteen kinds of syllogistic premises, the constitu- 
tion of bodies, the division of being into necessary and possible being, 
and those divisions where this reception is likely, especially logic. 


There is a recognized presence of Arabic philosophy in Lullus' lo- 
gic. He did not only recognize it but also showed his pride in mastering 
the art of logic in the original Arabic language. For most of the theolo- 


Lullus and Arabic Thought 569 


gians, logic is not harmful to their interests and Lullus was glad to learn 
it from non-Christian sources and from a Muslim theologian. He even 
claims that he had first written his epitome of logic in Arabic, and that 
the Latin version is its translation: 
O God! For the sake of praising your clemency, from which every 
grace flows, and for the sake of assisting the scholars who aspire to 
receive the nourishment of the science of logic, this booklet cont- 
aining part of Al-Ghazali's logic, and including some theology and 
philosophy, was translated from Arabic into Latin in Montpellier, 
with the assent of the One whose reign is everywhere. Its title is: The 
Compendium of Alghazali s Logic [...]? 


The date of composition is placed around 1271-1272? but F. Domín- 
guez admits an earlier date, namely 1265, as possible. By the end of 
1271 Ramon Llull, who was 40 years old, went to Montpellier for the 
first time. Montpellier was a college town and its university was fa- 
mous for the school of medicine. Medicine in Montpellier was studied 
with Latin translations of Arabic treatises, and the school knew Avicen- 
na's Canon medicinae and Abü Bakr al-Razr's Continens. Lull would 
find there an environment friendly to Arabic science and philosophy. 


The author of the Arabic book that Lullus was epitomizing was 
none other than the Muslim theologian Abū Hamid al-Ghazali, hen- 
ceforth Al-Ghazali (c. 1056-1111), and A. Akasoy has written an en- 
lightening article on Al-Ghazali and Llull concerning their views on 
religions that should be mentioned.? 


Abū Hamid al-Ghazali was born in Tis, near Meshed, in now Iran, 


2 RAIMUNDUS LuLLus, Compendium logicae, in: Raimundus Lullus’ Compendium 
Logicae Algazelis. Quellen, Lehre und Stellung in der Geschichte der Logik, hrsg. v. 
C.H. LoHr, Freiburg im Breisgau 1967, 94: “Deus ad laudem tue clemencie a qua 
singule gracie emanant et consolationem scolariuin afectantium suscipere parabulum 
sciencie logicalis, presens libellus continents partem logice Algazelis ac de theologia 
et phylosophia pabulum comprehendens, in Montepesulano illo annuente qui regnat 
ubique, translatus est de arabico in latinum, cuius titulus talis est: incipit compendium 
logice Algazellis”. Cf. Rarmunpus LuLLUS, Manuscript München, Bayerische Staats- 
bibliothek, Clm. 10544, f. 77r°. 

3 VILLALBA I VARNEDA, Ramon Llull, 97-99. 


^ F. Dominguez REBOIRAS, Ramon Llull. El mejor libro del mundo, Barcelona 2016, 
354. 

> A. Akasoy, “Al-Ghazali, Ramon Llull and Religionswissenschaft", in The Muslim 
World 102 (2012), 33-59. 
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where he and his brother Ahmad learned jurisprudence with the Shafii- 
te Ahmad al-Radhkant. He moved to Nisapúr, or Nishabur, and studied 
there with al-Juwayni Imam al-Haramayn, an Ash arite theologian. In 
1085 he left Nisapür and went to the court of Nizam al-Mulk (1018- 
1092), the vizier of the Seljuq sultans Malikshah (regnavit 1071-1092) 
and Mahmud Ibn Malik (r. 1092-1094). The Seljuqs dominated the Ab- 
basid caliphate and consequently the powerful vizier dominated in fact 
the lands of the remaining caliphate. 


Nizam al-Mulk founded schools, that received his name as Mad- 
rasa Nizamiya, to fight Chiism, Shi‘a, and Ismailism, and to defend 
the Sunni orthodoxy. In 1091 he appointed Al-Ghazali to the Nizamrya 
school of Baghdad. Al-Ghazali became famous and was most influen- 
tial, but in 1095 he gave up his position and renounced to the prestige 
and honors involved. He led a wandering live for ten years; he was in 
Damascus, Jerusalem, and made the pilgrimage to Mecca, but in 1106 
he accepted again a position at the Nizamiyya school of Nisäpür. 


Why he decided to return to state-sponsored teaching is something 
he explains through this spiritual autobiography, Deliverance from Er- 
ror The quest for truth was always present in his life and it was the 
driving force behind his study of different disciplines. He classifies 
those people who seek the truth in four categories: 


The mutakallimün, who allege that they are men of independent 
judgement and reasoning. 


The batinites, who claim to be the unique possessors of teaching, 
ta lim. 

The philosophers, who maintain that they are the men of logic and 
apodictic demonstration. 


The Sufis, who claim to be the familiars of the Divine Presence and 
the men of mystic vision and illumination." 


Al-Ghazali felt most sympathetic with the Sufis, but he went a 
different way. He followed the path of piety and disengagement from 
the worldly honors and for ten years he cultivated “seclusion and so- 


é ABU HAMID MUHAMMAD AL-GHAZALI, Deliverance from Error: An Annotated 
Translation of al-Munqidh min al-Daläl and Other Relevant Works al-Ghazalı, trans. 
R.J. MCCARTHY, Louisville 1999, 


7 AL-GHAZALI, Deliverance from Error, trans. MCCARTHY, 58. 
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litude.” But Al-Ghazali decided to go back to teaching because his 
knowledge was needed to deliver other people from the errors of báti- 
nites, philosophers, and other disbelievers. His teaching was not only 
of polemic lore: it heavily relied in explaining the principles of religion 
and jurisprudence, as his works show. 


According to Al-Ghazali, philosophy comprehends six disciplines: 
mathematics, logic, physics, metaphysics, politics, and morality. No- 
thing in logic has to do with religion and nothing is to be rejected in 
itself, only if it is wrongly applied.? Therefore, logic is accepted by 
Al-Ghazali with some limitations. 


Al-Ghazali's treatise was translated into Latin in Toledo between 
1150 and 1200 by Dominicus Gundissalinus and Magister Johannes. 
The Latin text was first printed during the Renaissance." A good num- 
ber of manuscripts are extant and J. Muckle used them for his edition; "! 
more recently, Charles H. Lohr edited the section on logic." We should 
add that M. Alonso Alonso had translated the text from Arabic into 
Spanish in 1963. 


The Purposes of the Philosophers is a “reworking” of Avicennas' 
Danesh-Nameh, the Book of Knowledge,'* therefore Avicenna remains 
the original source. Mention has to be made of Avicenna's great philo- 
sophical encyclopedia, the Kitab al-Shifa’ because it is the most com- 
plete exposition of logical science in Arabic, starting with his interpre- 
tation of the Eisagoge.? The Kitab al-Shifa' was widely spread and its 
amount of information overcomes the limits of what Lullus needed for 
his compendium. 


* AL-GHAZALI, Deliverance from Error, trans. MCCARTHY, 87. 


2 AL-GHAZALI, Deliverance from Error, trans. MCCARTHY, 65. 

10 Apo HAMID MUHAMMAD AL-GHAZALI, Logica et philosophia Algazelis arabis, 
trans. DOMINICUS GUNDISSALINUS, Venice 1506 (again 1536). 

! J. T. MUCKLE, Algazel s Metaphysics. A Mediaeval Translation, Toronto 1933. 

? C.H. Loun, “Logica Algazelis: Introduction and Critical Text", in Traditio 21 
(1965), 223-90. 

B ABU HAMD MUHAMMAD AL-GHAZALI, Magäsid al-Faläsifa o Intenciones de los 
Filósofos, trad. M. ALONSO ALONSO, Barcelona 1963. 

^ Apo “ALT AL-HUSAYN IBN SINA, Dänesh-nämeh-ye “ala t, ed. M. Mo'iN and S. M. 
MESHKAT, Tehran 1982. 

5 Apu “ALI AL-HUSAYN IBN SNA, Kitab al-Shifa’. Al-madkhal, ed. G. C. ANAWATI, M. 
KHUDAYRI and F. AL-IHWANI, Cairo 1952. 
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As Lullus’ scholars already noticed, notably Rubió!ó and later C. H. 
Lohr," Lullus' compendium is clearly related to the section on logic in 
the Magäsid al-Falasifa,'* Purposes of the Philosophers,” but it is not 
the sole source of Lullus' compendium. Lullus could have used either 
another Arabic work in addition to the Magasid, or completed his com- 
pendium with materials of Latin origin. 


Lullus claims that he translated the Compendium into Catalan but 
the supposed translation is much larger, and it has the form of a poem; 
the date of composition should be 1289-1290, as the place was Mont- 
pellier. Two editions are available, one by Rubió i Balaguer”! and 
another by S. Galmés who advanced the date to 1275 in Montpellier.” 
Didactical poems are common in Arabic culture, and they consist of 
short verses and are called urjüza, because they follow the meter rajaz. 
To better understand the context of Lullus’ poem in Catalan the Urjüza 
fi I-mantig of Avicenna should be mentioned, of which a large number 
of manuscripts are preserved, as Anawati? and Mahdavi record them.” 


The Cairo edition of the Logic of the Orientals contains the Re- 
sembling Poem (al-Qasida al-Muzdawaja) on logic. The five names, 
the ten categories, propositions, the opposition and conversion of pro- 
positions, syllogism, conditional syllogism, matter of the premisses, 
demonstrative syllogism, the meaning of the Topics, Rhetoric, Poetics 


16 J, RUBIÓ I BALAGUER, “La lógica del Gazzali posada en rims per en Ramon Llull”, 
in Anuari de l'Institut d'Estudis Catalans 5 (1913-1914), 321-23. 

" Long, Raimundus Lullus’ Compendium Logicae, 11-17. 

18 A first partial edition and German translation dates from 1888: G. BEER, Al 
Gazzalis Makasid al-Falasifat: 1. Teil: Die Logik, cap. I-II, nach der Berliner u. Ox- 
forder Handschrift zum ersten Male herausgegeben, übersetzt und mit Vorwort verseh- 
en, Leiden 1888. 

12 Apo HAMID MUHAMMAD AL-GHAZALI, Magäsid al-Faläsifa, ed. M.S. AL-KURDI, 
Cairo 1936. 

? DoMiNGUEZ REBOIRAS, Ramon Llull, 175. 

21 RuBIÓ I BALAGUER, “La lógica del Gazzali posada en rims per en Ramon Llull”, 
311-54. 

2 Ramon LLULL, Rims: Logica del Gatzell, ed. S. GALMEs (Obres originals del il- 
luminat mestre Ramon Llull 19), Palma de Mallorca 1936; for the dating, see pages 
XXIV-XXV. 

3 G.C. ANAWATI, Essai de bibliographie avicennienne, Cairo 1950, n.25, 101-02. 

2 Y. Maupavi, Fehrest-e noskhahá-ye mosannafat-e Ebn-e Sina, Tehran 1954, n.22, 
27-30. 
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and Sophistic Arguments, or the definition, are explained in the poem 
counting over 300 rajaz verses.” 


When the poem counts a thousand verses it is called a/fiya, and 
Lullus’s Catalan poem has a thousand, following the Arabic model in 
an obvious way. In the beginning Lull states that he “translated [it] 
from Latin into Romance in rhymed form and with plain words so that 
logic and philosophy can be taught to those who know neither Arabic 
nor Latin.”26 


Lullus’ Compendium begins with the discourse on De universali- 
bus, i.e., the universal predicaments “genus, species, difference, pro- 
perty and accident.””’ This discourse is followed by the summary of the 
propositions, their order, modes, and then the 13 kinds of propositional 
premisses.?% 


The classification of the premisses of the syllogism has drawn par- 
ticular attention. It is found in Al-Ghazali's Magásid” as well as in 
Avicenna’s Danesh Nameh* which was the source of Al-Ghazali; the 
English translation reproduces them.31 The distinction is related to the 
concept of “matter ofa syllogism” that H. Lagerlund has recently stud- 
ied and which has its origins in Alexander of Aphrodisias.32 


It is important to bear in mind that the aforementioned poem of 
Avicenna dedicates a number of verses to the very subject of the “ma- 


25 ABU “ALI AL-HUSAYN IBN SINA, Mantiq al-Mashriqiyin, Cairo 1910, 5-18. 

2% LLULL, Rims: Logica del Gatzell, ed. GALMÉS, verses 5-10, 3. 

27 LLuLL, Rims: Logica del Gatzell, ed. GALMÉs, verses 13-139, 4-8; Latin: RAIMUN- 
pus LULLUS, Compendium logicae, hrsg. v. LOHR, 94-97; RAIMUNDUS LULLUs, München, 
Bayerische Staatsbibliothek, Clm 10544, ff. 77r-80r. 

2 LLuLL, Rims: Logica del Gatzell, ed. GALMÉS, verses 358-427, 17-19; Latin: 
RAIMUNDUS LuLLus, Compendium logicae, ed. LOHR, 98-100; RAIMUNDUS LULLUS, 
München, Bayerische Staatsbibliothek, Clm 10544, f. 80v. 

2 AL-GHAZALI, Magäsid al-Falasifa, 1936, 47-52; trad. ALONSO ALONSO 1963, 55- 
62. 

30 IBN SINA, Danesh-nameh-ye “ala i, ed. Mo'iN and MESHKAT, 109-33. 

?! Apu ‘ALI AL-HUSAYN IBN SINA, Avicenna 4 Treatise on Logic, trans. F. ZABEEH, The 
Hague 1971, 40-42. 

32 H. LAGERLUND, “Al-Ghazali on the Form and Matter of the Syllogisms”, in Viva- 
rium 48 (2010), 193-214. 
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terials of the premisses.”33 However, Avicenna only mentions primary, 
sensible, and imaginary premisses, not all thirteen. 


The motives for the scholarly interest in this section are to be found 
in its originality. Avicenna brings together different categories of prop- 
ositions from the angle of their necessary or not necessary force and 
Al-Ghazali assumed them in reworking the Book of Knowledge. Thus 
the issue here is whether Lull was plagiarizing Al-Ghazali, or if he 
introduced new views. 


The table below contains five columns with the headings of the 13 
classes of propositions, in descending chronological order, from left to 
right: (1) Lullus’ Latin treatise according to the edition by C. H. Lohr 
(1967), (2) the Catalan poem,? (3) the Latin translation of Al-Ghaza- 
li’s section on Logic from the Purposes of the Philosophers, (4) the 
Arabic text of Al-Ghazali's Purposes of the Philosophers,’ and (5) the 
English translation, Book of Knowledge, of Avicenna's Persian work.** 


LLULL: LOHR, LLULL: XX, LOHR, “Logica AL- GHAZALI, AVICENNA, 
Compendium, 100 verse n°, ed. Algazelis", 274- Magäsid, 1936 Danesh, English, 
Galmes 278 40-41 
I. De necessario 362 de neces- Primae lds! 47 First principle 
sitat premisses 
IL. De sensualitate 364 sentit Sensibiles Sluguabl 47 Perceptual 
III. De experientia 366 esprovat Experimentales Oly aul 47 Experimental 
IV. De tauetur 368 de tauetur Famosae Ol slgzhl 48 Testimonial 
V. De re continen- 374 qui.n si Quae secum ha- BL Qui Lasi 48 Premisses which 
te in se ipsa veram matexa sa rahò bent probationem Lx gbl à contain syllogisms 
demonstrationem suam naturaliter 
VI. De cogitatione 378 per pensa-  Opinabiles Glass gli 49 Premisses derived 
ment from the imagi- 
nation 
VIT. De publico 382 públich Maximae (manife-  Colygeibl 50 Premisses known 
ste, Lichtenstein) by custom 


33 IBN SINA, Mantig al-Mashriqiyin, 12-14. 

34 The manuscript München, Bayerische Staatsbibliothek, Clm. 10544, f. 80v, was 
additionally read. 

? LLULL, Rims: Logica del Gatzell, ed. GALMÉs, verses 362-398, 17-18. 


36 AL-GHAZALI, Logica et philosophia Algazelis arabis, trans. DOMINICUS GUNDISSA- 
LINUS, Venice 1506, quire b 3. Critical edition by LonR, “Logica Algazelis", 274-78. 


37 AL-GHAZALI, Magäsid al-Faläsifa, ed. AL-KURDI, 47-52. 
38 IBN SINA, Treatise on Logic, trans. ZABEEH, 40-41. 
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VIII. De suppo- 384 sotsposada Receptibiles Cs LI 51 Premisses known 

sitione by Authority 

IX. De conces- 388 atorgament Concessae Slludl 51 Implicative prem- 

sione isses 

X. De similitudine 390 en sem- Simulatoriae cola 50 Dubious premisses 

blant 

XI. De genera- 394 appales Maximae in appa- ‚all é Glaëtl51 Premisses which 

litate rentia appear to be ac- 
cepted by custom 

XIL De opinione 396 d.opinió Putabiles MUN IET Premisses raised 
by our suspicions 
and fears 

XIII. De ymagi- 398 ymaginada Imaginativae vel — cxi 52 Premisses raised 

natione transformativae by emotions 


There is no doubt that Llull used an Arabic source. The Compendium 
is more succinct than the Catalan poem whose content, in turn, is not 
as large as the Logica nova which was composed in 1303. Akasoy and 
Fidora used the descriptions of the Logica nova for their contrastive 
table,” since these better explain Lullus’ position. But there are some 
changes in the order of the premisses and the term tauetur is not men- 
tioned, instead being translated “per communem conceptionem.”* I 
have written in italics the terms in which there is disagreement. 


LOHR, “Logica Alga- LOHR, Llull Compen-  LLULL, Logica nova, ROL 23, 98-99 
zelis", 274-278. dium, 100 


1. Primae I. De necessario Primus modus est sicut dicere: Magis est totum 
quam sua pars 


2. Sensibiles II. De sensualitate Secundus est per sensibilitatem quoniam ui- 
sum est omnem hominem esse animal et ha- 
bere caput 

3. Experimentales III. De experientia Quartus modus est per experientiam sicut pro- 


batum est quod ignis est calidus, et scamonea 
est laxatiua, 


32 A. AxasoY and A. Fipora, “Ibn Sab'in und Raimundus Lullus. The Question of 
the Arabic Sources of Lullus’ Logic Revisited", in Islamic Thought in the Middle Ages, 
ed. A. AKAsoy and W. Raven, Leiden 2008, 452-58. 


*? RAIMUNDUS LuLLUS, Raimundi Lulli opera latina Tanuae et in Monte Pessulano 
anno 1303 composita, ed. W. EULER (Opera Latina 23), v. 101-105, Turnhout 1998, 
98 (Henceforth Logica nova, ed. EULER). Euler's critical edition definitively improves 
former editions such as: Logica nova. Logicalia parva. De quinque praedicabilibus et 
decem praedicamentis. Liber de natura, Mallorca 1744, Nachdruck mit einer Einlei- 
tung von C. Lonr, Frankfurt 1971. 
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4. Famosae 


5. Propositiones 
quae secum habent 
probationem suam 
naturaliter 

6. Opinabiles 


7. Maximae 


8. Receptibiles 


9. Concessae 
10. Simulatoriae 


11. Maximae in ap- 
parentia 


12. Putabiles 


13. Imaginativae vel 
transformativae 
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IV. De tauetur 


V. De re continente in 
se ipsa veram demon- 
strationem 


VI. De cogitatione 
VII. De publico 


VIIL De suppositione 


TX. De concessione 
X. De similitudine 


XI. De generalitate 


XII: De opinione 


XIII. De ymagina- 
tione 


Quintus modus est per communem conceptio- 
nem sicut homo rem non uisam per auditum 
cognoscit sicut Sortes qui nuncquam Parisius 
fuit sed quia audiuit a pluribus dicit illud esse. 
Tertius modus est quandum subiectum continet 
in se ea per quae cognitum est sicut numerus 
quinarius qui in se continet duas et tres unita- 
tes; et homo caput et collum. 

Duodecimus est de aestimatione quoniam mul- 
ta aliter existimantur quam sint. 

Septimus est de publico quia de omne mendace 
publice dicitur quia non est uerax. 

Octauus est de suppositione quae non est ne- 
cessaria quia quandoque est uera quandoque 
est falsa sicut Saraceni qui praesupponunt quod 
Mahometus fuerit propheta quod falsum est. 
Nonus est de consensus eo quod multa assen- 
tiuntur quae non sunt uera. 

Decimus est de similitudine quoniam omnis 
similitudo non est necessaria. 

Vndecimus est de publica fama quae in aliqui- 
bus suis particularibus non est necessaria sicut 
dicere: omnis femina ebria est luxuriosa. 
Sextus modus est per opinionem sicut de homi- 
ne frequenter eunte de nocte, opinio est ut sit 
latro uel adulterator. 

Tertius decimus est de infecta imaginatione 
per nimium actum imaginationis sicut homo 
zelotypus qui tantum imaginatur suam uxorem 
esse luxuriosam quod credit eam luxuriari. Et 
sicut de homine imaginante tantum serpentem 
quod credit murenam esse serpentum. 


In the Logica nova, Llull adds that one can forge sophisms with the 
last eight propositions, but Al-Ghazali said that primary, sensible, ex- 
perimental, per communem perceptionem and propositions containing 
the proof in themselves are valid for premisses of demonstrative syl- 


logisms.*! 


Llull retained Avicenna’s distinction of the premisses of the syl- 
logism in three texts of different ages: the succinct Compendium lo- 
gicae of latest 1272, the Catalan version in form of a poem, of pos- 
sibly 1289-1290, and the Latin Logica nova of 1303; the Catalan 


^! AL-GHAZALI, Magäsid al-Falasifa, ed. AL-KURDI, 51. 


Lullus and Arabic Thought 577 


translation of the latter is faithful although it is not entirely com- 
plete.” 


Although we cannot identify the exact text, it is possible to go over 
the Arabic original that Llull read and contrast it against his interpre- 
tation. In the Maqasid al-Faläsifa Al-Ghazali explains what the matter 
of a syllogism is using the example of gold and five grades of purity: 
In the first and highest degree of quality the matter is pure gold; in the 
second degree of quality the matter contains some impurity or counter- 
feit, which only an expert can detect it; in the third the counterfeit is 
perceptible to an examiner; in the fourth, the copper is visible and there 
is no gold, but one can still be deceived; and in the fifth, falsification is 
obvious to everyone. 


These five degrees correspond to five degrees of certainty and fal- 
sehood in the premisses of a syllogism. The first degree is absolute 
certainty, and the syllogism is a demonstration; the second, the pre- 
misses are almost certain and the syllogism is dialectical; the third, the 
premisses are mostly true, and the syllogism is rhetorical; the fourth, 
the premisses are disguised and the syllogism is sophistic; and the fifth, 
although “we know that it is false, the soul is inclined to it for a kind of 
imagination, and the resulting syllogism is called poetic.”* This intro- 
duction on the five degrees is missing in Llull. Al-Ghazali starts direc- 
tly with the 13 kinds of premisses. 


1. Al-Ghazali defines the primary propositions, al-awlıyat: “whe- 
never the innate intellect abstracts them, it must assent to their truth.” 
There he gives instances of the 2 being bigger than the 1, “the whole 
bigger than the part, or two things equal to a third being equal to each 
other.”** Al-Ghazali insists that these primary propositions are known 
by everyone who has a sound intellect and they are not derived from 
any sensible perception. 


Llull does not value the importance of the doctrine as Avicenna and 
Al-Ghazali did, since he only says “On necessary [things]" and records 
the same example “like the whole is bigger than its part,”* although 


? Ramon LLULL, Logica nova, ed. A. BONNER (Nova Edició de les Obres de Ramon 
Llull 4), Palma de Mallorca 1998. 


8 AL-GHAZALI, Magäsid al-Faläsifa, ed. AL-KURDI, 46-47. 
^ AL-GHAZALI, Magäsid al-Falasifa, ed. AL-Kunpi, 47. 
4 RAIMUNDUS LuLLus, Compendium logicae, ed. Lour, 100; RAIMUNDUS LULLUS, 
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the example differs in the Catalan poem: “First is on necessity, every 
single body is proved as composed.”* Later in the Logica nova, he is 
ambiguous: “The first mode is like saying: The whole is bigger than 
its part,” and the faithful Catalan translation keeps even the Latin syn- 
tactical order.” 


He seems to have made the choice for “necessary” on purpose 
when writing in an early stage. There, he defined the premisse from 
the perspective of necessary as opposed to possible. If demonstrative 
proofs show that any existing body must be composed, the premise 
is of necessary quality, although it is not logically primary. There is a 
significant variation and it is worth looking for a possible reference in 
the preceding logical tradition. 


Such a reference could be Boethius (d. 524) who achieved transla- 
tions of and commentaries on most of Aristotle’s logical writings; he 
translated also Porphyry's Isagoge. As his writings were widely used, 
his influence on medieval logic was long-lasting. In De interpretatione 
23a18-26 Aristotle affirmed that “some things are actual without po- 
tentiality, e.g. primary substances, others with potentiality which are 
prior in nature, posterior in time, other are never actual, but always po- 
tential," and Boethius commented on the passage saying that primary 
substances here are not the individuals, as they are in the Categories, 
but “things that are always in act.”* These primary substances are sub- 
ject of inmutabiliter necessariae propositiones.” 


The reference, nevertheless, is farfetched and Al-Ghazali offers a 
much closer and relevant one. His major work, the Revival of the Re- 
ligious Sciences, is divided into four quarters — acts of worship, social 
behavor, vices, virtues --, and the first comprises ten books, the first 
being the Book of Knowledge. Section 7 of it is *On the intellect, its no- 


München, Bayerische Staatsbibliothek, Clm 10544, f. 80v°. 

16 RAMON LLULL, Rims: Logica del Gatzell, ed. GALMES, verses 362-363, 17. 

^ RAMON LLULL, Lógica nova, ed. BoNNER, 80.58: *Lo primer mou es axí con dir: 
major es lo tot que la sua part". 

^5 SEVERINUS BOETHIUS, Commentarii in librum Arisotelis Peri Hermeneias, ed. C. 
MEISER, 2 Bande (Leipzig 1877; repr. Garland 1987), Bd.2, 463.24-464.4 

? BoetHIus, Commentarii in librum Arisotelis Peri Hermeneias, ed. MEISER, 187.23- 
24. 
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ble nature, its reality, and its divisions.”% The first meaning of intellect, 
‘aql, is the condition which distinguishes man from the other animals, 
and the second is defined as: 
The knowledge which comes to existence in the very infant who di- 
scerns the possibility of the possible things and the impossibility of 
the impossible things such as the knowledge that the two are greater 
than the one and that the one individual cannot be in two different 
places at the same time. It is what some theologians meant when they 
defined intellect as some necessary knowledge such as knowing the 
possibility of the possible things and the impossibility of the impos- 
sible things. 


Al-Ghazali points to the necessity of intellectual reasoning and to nec- 
essary knowledge — a category commonly used by the Muslim theolo- 
gians and which is a concept related to the raons necessaries of Llull, 
although they differ in some aspects.? When he replaced “primary” by 
"necessary," he was associating this kind of premisses with a category 
essential to his own thought. 


2. The sensible (mahsüsa) proposition 1s not defined but described: 
“The sun lights and the moon's light increases and decreases." ?? Llull 
gives other instances “Man is animal and has a head.” 


3. The experimental (tajribiya) proposition is “what results from the 
union of the intellect and the senses.”* Llull does not reflect how expe- 
rience is gained; he reproduces two of the examples given by Al-Gha- 
zali: “Fire burns,” and “The scammony has a laxative effect.” In the 
aforementioned section of Revival of the Religious Sciences, Al-Ghazali 
includes experimental knowledge as the third form of intellect. 


5 ABU HAMID MUHAMMAD AL-GHAZALI, Ihya’ ‘ulüm al-din, ed. Zayn al-din ‘Abd al- 
Rahim ibn al-Husayn AL- InAQI, Beirut 2005, 98-105. 

5 ABU HAMID MUHAMMAD AL-GHAZALI , The Book of Knowledge Being a Transla- 
tion of The Kitab al-'Ilm of Al-Ghazálrs Ihyä’ ‘ulüm al-din, trans. N.A. Faris, Lahore 
1966, 219. 

32 On the subject see the article of J.E. RUBIO I ALBARRACÍN, “Les raons necessaries 
segons l'Art Demostrativa", in Studia Lulliana 33 (1993), 3-14 (with bibliography). 

33 AL-GHAZALI, Magäsid al-Falasifa, ed. aL-KURDI, 47. 

5 RAMON LLULL, Logica nova, ed. BONNER, 80.59-60 : “Segon es per sensibilitat, car 
hom veu que tot hom es animal e ha cap". 

5 AL-GHAZALI, Magäsid al-Falasifa, ed. AL-KURDI, 47. 

5 RAMON LLULL, Logica nova, ed. BONNER, 81.64-65 : “Quarta es per experiência, 
axí com provat es que foch es calt, e [escamonea] es laxativa”. 
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4. The proposition based on an uninterrupted succession, on fa- 
wátur, translated the mutawatirat propositions in Avicenna's text: 
“They are accepted by reason because they are testified to by many.”*” 
No doubt Avicenna knew the Shiite defense of “AlT's rights to the Ca- 
liphate grounded on accounts testified to by the Shiite tradition but 
he did not refer to the connotation when making the statement. The 
adaptation of the work made by Al-Ghazali is longer and defined as 
mutawatir: 


The premise which is known by information of a community, like 
our knowledge that Egypt and Mecca exist even if we did not saw 
them. Whatever doubt about it is impossible, it is called transmitted 
without interruption. It is not possible to compare some [propositions] 
with some others. Who casts doubts on the existence of a miracle enac- 
ted by a prophet, must assent to the truth of [the proposition] because 
like the transmission is uninterrupted just as the existence of the pro- 
phet is, because he says that I cannot have doubts about the existence of 
the prophet because I watched him, and I can have doubts about this. If 
this were like that, you would be not able to have doubts, it is necessary 
that he slowly acquires a continuity by which the doubt is impossible, 
if the continuity takes place. 


Alonso Alonso preferred to translate them as “proposiciones tra- 
dicionales.”* From the examples it becomes evident what Al-Ghazali 
meant: the uninterrupted succession of information, 1.e., the continuous 
chain of transmission that justifies the sunna or tradition of the Prophet. 
An information about the Prophet is muwátar when several individuals 
transmit it in uninterrupted succession. McCarthy translated tawátur 
as “impeccable tradition.” S. Tutaw has done research on the critical 
method employed by Al-Ghazali who was a genuine Shafi‘i jurist,?! 
and he shows that tawatur emerges as the instrument that assures cer- 


5 AL-GHAZALI, Magäsid al-Faläsifa, ed. AL-KURDI, 41. 

58 AL-GHAZALI, Magäsid al-Faläsifa, ed. AL-KURDI, 48. 

9 AL-GHAZALI, Magäsid al-Falasifa, trad. ALONSO ALONSO, 57. 

6 R.J. McCarthy, “Al-Mustazhari Being a Translation of Fada ‘ih al-batinivah wa 
fada il al-mustazhirivah”, in Freedom and Fulfillment: An Annotated Translation of 
Al-Ghazälr's al-Munqidh min al-dalal and Other Relevant Works of al-Ghazälr, trans. 
R.J. MCCARTHY, Boston 1980, 234. 

9 Sh. TOTAW, Al-minhaj al-naqdi fi falsafat Abi Hamid al-Ghazali, Arcadia, 
CA 2013. 
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tainty and that it is mentioned in various works, for instance, in The 
Infamies of the Batinites and the Virtues of the Mustazhirites and, in 
particular, in the section censuring the Batinites for their holding to the 
textual designation of the Imam. Al-Ghazali upholds the veracity of 
miracles like the splitting of the moon (Koran 54: 1) or the weeping of 
the palm trunk, which are well-known hadiths,9 against his opponents. 
However, he does qualify his affirmation: 
We claim the impeccable transmission, tawátur, which imposes 
necessary knowledge only regarding the Koran. As for the other 
miracles, if they were transmitted by numerous people that reach the 
definition of the impeccable transmission, they would not have any 
doubt. However, if a group inferior to this quantity transmits them, 
their veracity is known by different means: by speculative proofs and 
because people adduce arguments, gara 'in, independent from their 
narrative of this, and the others are silent in their denial, in addition to 


the things from which science is obtained when speculation is applied 
with exact discerning. 


Al-Ghazali places conditions on the truth of these kinds of transmitted 
premisses and gives instances of hadiths. He has integrated the Avicen- 
nian category of mutawätirät-premisses into his own system. Avicenna 
only referred to cities and countries in the mentioned Book of Knowl- 
edge, but Al-Ghazali refers to the Prophet, and to his miracles. 


The Latin translation of Al-Ghazali’s Purposes of the Philoso- 
phers, as it reads in Petrus Lichtenstein’s printing of 1506, or 1356, as 
well as in the critical edition by Lohr, does not use the term favetur that 
Llull used in his Compendium and in the Catalan poem. The translation 
becomes a kind of interpretation: 


Famed [propositions] are like those which we have learned by com- 


€ Ago HAMID MUHAMMAD AL-GHAZALI, Fada'ih al-batiniva wa fada'il al-mus- 
tazhiriya, ed. Muhammad ‘Ali AL-QUTB, Beirut-Sidon 2001, 121-28. 

9 MUHAMMAD IBN ‘ISA AL-TIRMIDHI, Jami‘ al-Tirmidhi, ed. Bashshãr ‘Awwad 
Ma’rtr, 6 vols., Beirut 1996. Jami‘ al-Tirmidhi, The Book on the Day of Jumu'a. Ibn 
“Umar narrated: “The Prophet would give the khutba next to the trunk of a date palm. 
When he [the Prophet] began using the minbar the trunk cried out for him until he came 
to it and held it, so it became quiet.” The minbar is a pulpit where the prayer leader 
stands. Online reference: Jami‘ al-Tirmidhi 505. In-book reference: Book 4, Hadith 
18. English translation: Vol. 1, Book 4, Hadith 505https://sunnah.com/tirmidhi/4/18 
accessed July 2019. 


 aL-GHAZALI, Fada ‘ih al-batiniya wa fada’il al-mustazhiriya, ed. aL-QUTB, 126. 
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mon saying like that Egypt [Cairo] exists although we never saw it: if 
we would not doubt about it at all, it would be called famed. However 
not all famed propositions are to be believed in the same way. If one 
who doubts that a prophet worked miracles is told to believe because 
it is famed that the prophet existed, he objects that he cannot doubt 
that the prophet existed, but he can doubt that he worked miracles. 
But if this were as that, he would doubt neither this nor that. There- 
fore, he must sustain so that one who hears many times saying and 
spreading it until the doubt is removed and it becomes famed, if it 
were perhaps among the famed ones.‘ 


Llull read an Arabic text and explained these kinds of propositions 
in a different way in each of the three works. The first is the Latin Com- 
pendium logicae: 


The fourth kind is on tauetur, that is an Arabic term, when something 
that is shown in particular, is granted in general, like when someone 
believes that Paris exists although he never was there and never saw 
it, 


The explication is rather unsatisfactory and the Catalan a/fiva which is 
its rhymed version reads in English: 


Tauetur is said the fourth 

Arabic term is heard 

It is proved in particular 

And it is granted in general 

Like one who believes that there is 
Paris although he has not been there.*” 


6 Lom, “Logica Algazelis", 274.559-275.569: “Famosae sunt sicut quas vulgo re- 
ferente [dicente] didicimus sicut haec quod Aegyptus est quamuis nunquam uidimus: 
de quo si nullatenus dubitauerimus vocabitur famosa. Non debent autem equaliter credi 
omnia famosa: nam si alicui dubitanti prophetam miracula fecisse dicatur quod debeat 
id credere quoniam famosum est prophetam fuisse dicet se non posse dubitare quod 
propheta fuerit sed potest dubitare quod miracula fecerit. Si autem hoc esset sicut illud 
non dubitaret de hoc sicut nec de illo: unde opportet eum sustinere quousque audiat 
totiens dici et deuulgari donec auferatur dubitatio et fiat ei famosa si forte fuerit de 
famosis". 

6 RAIMUNDUS LuLLus, Compendium logicae, ed. Lour, 100: “Quarta est de tauetur, 
quod est vocabulum arabicum, ut si aliquid ostensum sit in speciali et in generali sit 
concessum ut quando aliquis credit Parisius esse dato quod ibi non fuerit nec ipsum 
viderit". Cf. RAIMUNDUS LuLLus, München, Bayerische Staatsbibliothek, Clm 10544, f. 
80v. 

67 RAMON LLULL, Rims: Logica del Gatzell, ed. GALMEs, verses 368-373, 17: “Quarta 
es de tauetur dit / vocable aràbich es hoyt, / en special es demostrat /e en general ator- 
gat, / axí com l.om qui creu que es / París, si bé estat no.y es". 
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Finally, the meaning of the Logica nova is still far from the one intend- 
ed by Al-Ghazali: “The fifth mode is by means of a “shared notion” like 
a man who knows by hearing something he has not seen, like Sortes 
who never was in Paris but heard it from many, says that it is,” and 
the Catalan gives it a colloquial touch.” Llull got the example from 
Al-Ghazali but he did not understand the real meaning of tawátur. If he 
would have understood he would probably feel uncomfortable because 
of the Islamic connotation. 


5. Propositions which naturally contain their syllogisms: al-gadaya 
allati qiyasatu-hà fi l-tab' ma 'a-hã. Al-Ghazali gives these instances: 
“You know suddenly that two is half of the four,” you know it ex 
tempore, on the fly, there is a middle term but you take it for granted. 
Lohr's edition of Al-Ghazali’s Latin translation reads: “5. Propositions 
that have their proof naturally in themselves are those with which the 
mind is satisfied by means of the middle term.”” 


Llull makes his way around: “The third mode is that where the 
subject contains in itself those things by means of which it is known, as 
in the case of the quinary number, that contains in itself two and three 
units, and man who has head and neck."? 


6. Estimative, wahmiyät, propositions are false premisses, nevert- 
heless they are so powerful that no doubts arise and Al-Ghazali exp- 
lains it because they outweigh our intelligence. Lullus translates wahm 
first as cogitatio (Compendium), then as pensament (Rims. Logica del 
Gatzell) and finally, in 1303, as aestimatio (Logica nova). The estimati- 
ve faculty, güwat al-wahm, is an intermediate faculty between the sen- 
ses and the intellect. The imprecision in Llull comes from Al-Ghazali 
who does not seem to have understood what Avicenna exactly meant 


68 RAMON LLULL, Logica nova, ed. EULER, 98.78-81:“Quintus modus est per commu- 
nem conceptionem, sicut homo rem non uisam per auditum cognoscit, sicut Sortes, qui 
nunquam Parisius fuit, sed quia audiuit a pluribus, dicit illud esse". 

$9 RAMON LLULL, Logica nova, ed. BONNER, 81.66-68 :“Quint es per comuna concep- 
ció, axí con hom la cosa no vista [c]onex per oyr, axí con Fransés que no fo ha París 
mas quar ho ha oyt a molts dir que París es". 

7 Ar-GHAZALI, Magäsid al-Falasifa, ed. AL-KURDI, 48. 

" Lon, “Logica Algazelis”, 275.570-571. 

7? RAMON LULL, Lógica nova, ed. BONNER, 98.73-76 “Lo terç es per lo subjet conte- 
nent en si aysó per que es contingut, axí com nombre de .v. que contén en si .ii. e .ili. 
[un]itat[s], e hom cap e coyll”. Cf. Ibid., 80.61-63. 
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with the faculty of wahm, often translated as “estimative,” an innova- 
tive doctrine, which has been the subject matter of modern research. 
A recent publication by J. Kaukua” reviews the scholarship on the 
Avicennian issue (H.A. Wolfson,” D.L. Black,” D.N. Hasse?) and in- 
cludes references to the Roshdian interpretation (H. Gátje,” R.C. Tay- 
lor?8). For our purposes it may be sufficient to quote a familiar passage 
of Avicenna's Glosses on Aristotle’s De anima: 


That which has the imaginative, takhayyul, motion belonging to the 
sensible motion will perform many things and will be acted by them 
with this motion, and the actions and passions, infi 'alat, will be true 
or false. He [Aristotle] means by actions the composition and diffe- 
rentiation that the imaginative faculty performs insofar as it acts se- 
parate or together with the senses, when the senses adduce something 
and the imaginative faculty adds it to something else. He means by 
passions the engraving, irtisam, of these compositions and differenti- 
ations in that [agent]. What is here comprehended under the name of 
imaginative faculty divides into various active faculties: estimative, 
cogitative and retentive faculties [the latter being subdivided into] 
forming and rememorating faculties.” 


The estimative faculty belongs to the "internal senses" and it deals 
with ma ‘ani, meanings-intentions that are universal but always at- 
tached to a particular. Avicenna warned of the limitations of our esti- 
mative faculty and recognized that the premisses based on it are often 
false. Al-Ghazali one might not have understood what the estimative 


73 J, KAUKUA, Avicenna on Subjectivity. A Philosophical Study, Yyväskylä 2007. 

7 H.A. Worrson, “The Internal Senses in Latin, Arabic, and Hebrew”, in H.A. 
Wo rson, Studies in the History of Philosophy and Religion, Cambridge, MA: Harvard 
University Press, 1973, 250-314. 

75 D.L. BLACK, “Estimation (wahm) in Avicenna: The Logical and Psychological 
Dimensions”, in Dialogue 32 (1983), 219-58. 

76 D.N. Hass, Avicenna ï De anima in the Latin West. The Formation of the Peripa- 
tetic Philosophy of the Soul, London-Turin 2000. 

7 H. GAtse, “Die ‚inneren Sinne‘ bei Averroes”, in Zeitschrift der deutschen mor- 
genländischen Gesellschaft 115 (1965), 255-93. 

78 R.C. TAYLOR, “Remarks on Cogitatio in Averroes” Commentarium magnum in Ar- 
istotelis De anima libros”, in Averroes and the Aristotelian Tradition. Proceedings of 
the Fourth Symposium Averroicum (Cologne, 1996), ed. G. ENDRESs and J. A. AERTSEN, 
Leiden 1999, 217-55. 

? Apt “ALT AL-HUSAYN IBN SINA, “Al-ta'ligat ‘ala hawashi kitäb al-nafs”, in Aristú ‘ind 
al- 'arab , ed. A. BADAWI, Kuwait ?1978, 98. Cf. KAUKUA, Avicenna on Subjectivity, 28. 
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faculty was in detail but adopted the negative aspect: its premisses 
are false. 


Estimative: they are false premisses, but they are so powerful in the 
soul that they remove any possibility of doubt as the estimative [facul- 
ty] resolves on things that are outside of the sensible things, because 
the estimative does not accept anything that is not in accordance with 
the sensible things that it combines.* 


Al-Ghazali gives several instances, “Nothing can exist without ha- 
ving a direction,” “Outside this universe is either a void or a plenitude,” 
and only the intellect can prove their falsehood.®' Lohr edits opinabiles, 
"questionable," and the text follows: 


(6) Questionable are false propositions that are so firmly fixed in 
the mind that nobody can doubt about them. What occurs as a result of 
the activity of estimating those things that are beyond the senses. 


And then he gives a different example: “Nothing can exist ifno part 
of it can be pointed at."? As expected, in a first stage of his research 
when he wrote the compendium, Llull could not grasp the meaning: 

Sixth is on thinking 

And it is nothing worth 

Because falsehood can be in it 

Where a man errs by not knowing.* 


And even later, Llull did not understand the meaning of wahm in Avi- 
cenna but he employed it in its common meaning: “Twelfth is on es- 
timation because many things are estimated different from what they 
ate ® 


7. Widespread, mashhürät, or generally admitted propositions are 
those like “Lying is bad," “The innocent shall not be punished," “Do 
not enter the public bath without covering your pudenda," and Al-Gha- 
zali claims that uneducated people and literalist scholars consider them 


8° AL-GHAZALI, Magasid al-Faläsifa, ed. AL-KURDI, 49. 

8! AL-GHAZALI, Magasid al-Faläsifa, ed. AL-KURDI, 49. 

8 Lou, “Logica Algazelis”, 276.595-599. 

83 RAMON LLULL, Rims: Logica del Gatzell, ed. GALMES, verses 378-381, 18: “Sisen. 
es de perpensament, / e aquesta no val nient, / car falsetat hi pot caber / on mant hom 
fall / per no saber”. 

* RAMON LLULL, Logica nova, ed. BONNER, 81.81-82 : “La .xiia. es de estimació, 
quar moltes coses se estimen altrament que no són”. 
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as primary propositions, something that he rejects.? While the Veneti- 
an edition reads manifeste Lohr selects maximae, “proverbs” for his 
edition: 

Proverbs are propositions that are only accepted insofar as they are 

manifest. The common people and the unwise scholars consider them 

to be primary and resulting from the nature of the intellect." 


Below, the same Renaissance edition also reads maxime propositiones. 
Llull choses “premisses on public” without comments; he espouses 
Al-Ghazali's account. 


8. Acceptable propositions are those received, magbülät, from 
virtuous men, great scholars and the ancients, this is the Avicennian 
doctrine of knowing by authority. Al-Ghazali highlights their positive 
influence in the improvement of our character;* and the Latin will con- 
vert the virtuous men in “saint men.”?? 


Llull does take over the category and instead he writes de supposi- 
tione, in Catalan “sotsposada,” 
The eighth is called supposed 


And it is never valid 
Because a man often admits that 


The truth of which he does not understand.” 
In fact, he means by suppositio ‘fraudulent substitution’ when he later 
composed the Logica nova: “The eighth is on that which is not neces- 
sary because it sometimes is false and sometimes is true, like the Sara- 
cens who suppose that Muhammad was a prophet, what is false,"?! and 
the Catalan translation is likewise polemic.? 


85 AL-GHAZALI, Magäsid al-Falasifa, ed. aL-KURDI, 50. 

86 AL-GHAZALI, Logica et philosophia, trans. DOMINICUS GUNDISSALINUS, quire b3. 

$7 Lon, “Logica Algazelis”, 276.617-619: “Maximae sunt propositiones quae non 
recipiuntur nisi in quantum sunt manifestae. Et putat vulgus et simplices doctores esse 
primas comitantes naturam intellectus”. 

88 AL-GHAZALI, Magäsid al-Falasifa, ed. AL-KURDÎ, 51. 

® Lou, “Logica Algazelis”, 277.646-650: “Receptibiles sunt illae, quae habentur a 
sanctis hominibus vel a maioribus sapientium vel ab antiquis et senibus, cum constiterit 
eas ab eis fuisse dictas vel in libris suis scriptas, et praeter hoc eos etiam fuisse vitae 
laudabilis. Haec enim omnia maiorem in animo constituunt fidem”. 

°° RAMON LLULL, Rims: Logica del Gatzell, ed. GALMÉS, verses 384-387, 18. 

21 RAMON LLULL, Logica nova, ed. EULER, 98.84-99.1. 


2 RAMON LLULL, Logica nova, ed. BONNER, 81.73-75: “La .viiia. es de supposició 
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9. Propositions may be admitted as a concession to the opponent. 
They are conceded musallamát. Al-Ghazali equates them with the se- 
venth kind of premise, “widespread propositions." The difference is 
widespread propositions are conceded to the general audience while 
the “conceded propositions" are conceded only to the adversary. Llull 
does not share the distinction and he only comments “many things are 
conceded, and they are not true.” 


10. Similar, mushbihat, are called those propositions that look like 
primary, experimental and well-known propositions, but they are not.” 
Llull does not reflect on this distinction and simply says “Tenth on si- 
milarity, because all similarity is not necessary,” and he goes back to 
his standard distinction of “necessary versus unnecessary." 


11. Propositions that are well-known or widespread “on the surfa- 
ce," al-mashhürät fi l-zahir, are those that when one first hears them he 
believes them but after careful consideration he realizes that they are 
not correct. Al-Ghazali gives this example: “Help your brother when he 
injures and he is injured" might seem correct at first sight but it is not.” 


Here both Latin versions read maximae in apparientia, “apparent 
proverbs," and have the same example. Llull diverges and understands 
something very different: “Eleventh is on public reputation which in 
some particular cases is not necessarily true, like in the saying: every 
intoxicated woman is libidinous.” 


12. In presumable, al-maznünät, or questionable propositions we 
mostly expect their truth but we do not exclude the contrary and the ex- 
amples read: “Who goes out by night is an offender," “Who associates 


que no es nessesaria, quar alcuna veguada es vera e alcuna falsa, axí con los sarrayns 
qui sotsposen que Mafumet fo profeta, que fals es". 

5 RAMON LLULL, Lógica nova, ed. BONNER, 81.76-77 : *La .ixa. es d'atorgament per 
so quar moltes coses se consenten que no so veres". 

% AL-GHAZALI, Magäsid al-Faläsifa, ed. AL-KURDI, 51. 

% RAMON LLULL, Logica nova, ed. EULER, 99.88-89: “Decimus est de similitudine, 
quoniam omnis similitudo non est necessaria”. 

% AL-GHAZALI, Magäsid al-Faläsifa, ed. AL-KURDI, 91-92. 

27 RAMON LLULL, Lógica nova, ed. BONNER, 81.79-80: “La .xi*. es de publica f[a]ma 
que en alscuns de sos particulars no es necessaria , axí com dir: tota fembra enbriagua 
es luxoriosa”. 
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with your enemy, he is your enemy,” and the Latin translations agree 
in defining them as opinabiles. 


In Llull’s Logica nova this is the sixth kind of premisses. He repe- 
ats the example and adds: “The view about a man who often goes out 
by night is that he is either an offender or an adulterer, /atro uel adul- 
terator."?? 


13. Fanciful, mukhayyalat, premisses are known to be false but 
they act upon our feelings by instilling love or fear, and the Arabic 
example is sweetness looking like dung.!® Lohr's edition reads imagi- 
nativae vel transformativae but the Venetian text details imaginarie vel 
transformatorie vel immutatorie and both texts agree that these premis- 
ses are false, giving the same example Mel videtur esse stercus, “honey 
which seems to be dung” / “honey looking as dung."'?' Lullus is more 
creative with his examples. In the older logical poem he mentioned a 
man who makes up a venomous lamprey as a serpent,'” and later he 
added a jealous man figuring that his wife 1s adulterous: 

Thirteenth is on imagination being corrupted by a small act of the 

imaginative [faculty] like a jealous man who so much imagines his 

wife being libidinous that he believes that she is, or a man who ima- 


gines so much about snakes that he believes that a lamprey is a ser- 
pent.!® 


To the end of the article I would like to raise two questions and try to 
answer them. First, did Llull read Al-Ghazali’s Purposes of the Phi- 
losophers according to the text transmitted by the Arabic printings at 
our disposal? Since the Compendium and the Logica nova, both their 


*5 AL-GHAZALI, Magäsid al-Falasifa, ed. AL-KURDI, 53. 

2 Ramon LLULL, Logica nova, ed. BONNER, 98.81-82: “Seysé mou es per opinió, axí 
com de home soven anant de nits es oppinió que sia ladre o escogossador”. Cf. Ibid., 
81.69-70. 

100 AL-GHAZALI, Magasid al-Falasifa, ed. AL-KurDI, 92. The term ‘‘adhrah’ also 
means menstrual blood. 

'Lonr, “Logica Algazelis”, 278.670-673. 

RAMON LLULL, Rims: Logica del Gatzell, ed. GALMÉs, verses 398-399, 18: “Tretze- 
na es ymaginada,com serp morena varinada”. 

RAMON LLULL, Logica nova, ed. BONNER, 81.83-86: “La .xiii*. es de infecta ymag- 
inació per trop gran actus de ymaginació, axí com hom gelós / que tant ymagina sa 
muller luxuriosa que crea aquella luxuriar. E axi com de home ymaginant tant serpent 
que creu Morena esser serpent". 
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Catalan and Latin versions, differ among themselves, as in the order of 
the 13 propositions or in the examples, the answer is almost impossi- 
ble. What seems obvious is that Llull used an Arabic source that was 
more faithful to the Arabic original than the one used by Gundissalinus, 
provided that the Latin manuscripts accurately preserve his translation. 


More important is a second question: To what extent did Llull un- 
derstand Al-Ghazali? He often gets only the over-all meaning and in 
some cases, he categorically fails. Al-Ghazali talks of propositions 
transmitted in a continuous way and in a community which have uni- 
versal value and are good for demonstrations. Llull converts them into 
just a general concept, “comuna concepció.” The most striking case 
is his hesitating interpretation of wahmiyãt as we have shown, and all 
this raises serious doubts about his exact understanding of Al-Ghazali's 
logic. 


The article began mentioning that Llull was committed through all 
his life to the conversion of Muslims and that he applied his knowledge 
to polemizing against them. His handling of the propositions based on 
authority is paradigmatic. While Al-Ghazali recognizes their value in 
educating the character, Llull uses here the term “supposition” and in a 
negative sense, and then when he gives an example in the Logica nova 
— both Latin and Catalan — he does it to serve his polemic against Islam. 
His mastering of the Arabic language and philosophy is instrumental in 
his missionary work, a constant stance throughout his life. 
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WILLIAM OF OCKHAM ON CHILDREN 


VESA HIRVONEN 


Children in the Middle Ages 


he thesis that “in medieval society the idea of childhood did not 

exist” has been rejected centuries ago.' It has also been thought that 
there was no idea of education in the Middle Ages, but since the 1970's, 
research has revealed that there were active pedagogical traditions at 
that time.? In the Middle Ages, children were clearly represented in 
several areas of society, for instance, in medicine, law, and the Church. 
As a matter of fact, curing children was quite an important theme in 
medieval medicine. The Galenic idea that the head of a baby had to 
be moulded into a perfect shape was one piece of advice that could 
not be accepted nowadays, but for the most part, even from a modern 
perspective, medieval paediatrics was not too shocking? In her book 


' L. DEMAITRE, “The Idea of Childhood and Child Care in Medical Writings of the 
Middle Ages”, in Journal of Psychohistory 4 (1977), 461-90, here 461; J. KROLL, “The 
Concept of Childhood in the Middle Ages”, in Journal of the History of the Behavioral 
Sciences 13 (1977), 384-93; S. SHAHAR, Childhood in the Middle Ages, London-New 
York 1990, 1-7; D. ALEXANDRE-BIDON, “Grandeur et renaissance du sentiment de l’en- 
fance au Moyen Age”, in Histoire de l'Education 50 (1991), 39-63; J.A. SCHUTZ, The 
Knowledge of Childhood in the German Middle Ages, 1100-1350, Philadelphia 1995, 
2-9; D. ALEXANDRE-BIDON and D. LETT, Children in the Middle Ages: Fifth-Fifteenth 
Centuries, Notre Dame, IN 1999, 1-3; N. ORME, Medieval Children, New Haven-Lon- 
don 2001, 3-5. Instead of thinking that childhood did not exist in the medieval world, 
it might be, according to David Kennedy, more accurate to characterize the medieval 
world as “a world of near-universal childhood”; see D. KENNEDY, The Well of Being. 
Childhood, Subjectivity, and Education, New York 2006, 76-77. 

2 P. RicHÉ, Education et culture dans l'Occident Médiéval (Variorum Collected 
Studies Series CS 420), Aldershot 1993, 15-29. 

? DEMAITRE, “The Idea of Childhood and Child Care in Medical Writings of the 
Middle Ages", 472; KROLL, “The Concept of Childhood in the Middle Ages", 384-93; 
ORME, Medieval Children, 5-10. 
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Childhood in the Middle Ages, Shulamith Shahar writes about both 
the negative and positive characteristics that were supposed to belong 
to children. On the one hand children were considered incapable and 
sinful while on the other, innocent and capable of getting revelations.* 
Luke Demaitre reminds us that in the Middle Ages there were positive 
psychological theses concerning children, such as “children have a bet- 
ter memory than adults.” 


Since baptism was found to be necessary for salvation, parents 
wanted to get their children baptized as soon as possible. Even mothers 
who ended up killing their children tried to get them baptized before 
committing the act.* A large proportion of children died as infants. Our 
knowledge of the infant death rate in the Middle Ages is most defi- 
cient, but it has been found that between 1330-1479, in English ducal 
families, some 36 % of boys and some 29 % of girls died before the 
age of five. The death rate of the children of ordinary people must have 
been much higher. The mortality rate of children was still high later on 
and demographers have estimated that in the sixteenth and seventeenth 
centuries, some 200-300 out of every 1000 infants died before the age 
of five. According to one study, in eighteenth-century France, 280 out 
of every 1000 infants, died before the age of one and only 574 reached 
the age of five.” Among those children who survived, some were sold 
or abandoned and some were given to Religious orders as oblates.® 
Thomas Aquinas was given to the Dominicans at the age of six,’ and 
William of Ockham to the Franciscans somewhere between seven and 
thirteen. There was some extensive discussion in the Middle Ages 
about the age at which children could be received into religious life.!! 


^ SHAHAR, Childhood in the Middle Ages, 203. 

5 DEMAITRE, “The Idea of Childhood and Child Care in Medical Writings of the 
Middle Ages", 467. 

$ SHAHAR, Childhood in the Middle Ages, 50. 

7 SHAHAR, Childhood in the Middle Ages, 35. 

* J. BOSWELL, "Expositio and oblatio: The Abandonment of Children and the An- 
cient and Medieval Family", in American Historical Review 89 (1984), 10-33, here 18. 

? BOSWELL, "Expositio and oblatio", 25. 


10 P. V. SPADE and C. PANACCIO, “William of Ockham", in The Stanford Encyclope- 
dia of Philosophy, ed. E. N. ZALTA, 2019, https://plato.stanford.edu/archives/spr2019/ 
entries/ockham/. 


!! SHAHAR, Childhood in the Middle Ages, 201. 
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Although the concepts and different stages of childhood originated 
from Greek medicine, how long each period lasted varied in medicine, 
Canon Law and in other texts. Usually infantia was understood to last 
from birth up to the age of seven, pueritia from seven to fourteen, and 
adolescentia from fourteen to twenty-one.'? My purpose in this article 
is to consider how William of Ockham thought about children. I will 
try to analyse Ockham's conception of children, especially regarding 
their psychological aspects and the possible education of children. 


On Ockham's Anthropology 


In order to make William of Ockham's remarks on children understand- 
able, let us have a short look at his general anthropology. Ockham is 
known for his use of *Ockham's razor,” i.e., the epistemological prin- 
ciple of parsimony. According to this principle, it is epistemologically 
justified to accept a simple explanation if it explains the thing, although 
according to Ockham, some things could not, however, be explained 
just with a few premises. In some cases, Ockham's explanations were 
even more complicated than the explanations of other scholars. He 
considered that the human being was one thing that could not be ex- 
plained simply. All medieval philosophers and theologians thought that 
a human being consisted of the body and the soul; Platonists and Ar- 
istotelians had different opinions of what this meant. Generally, Pla- 
tonists thought that the body and soul were distinct entities, Aristote- 
lians thought that the soul was the form of the body, but not distinct 
from it. Ockham wanted to combine these views. He also increased 
the number of the souls in the human being. According to Ockham, the 
human being is a substance consisting of four distinct parts: a piece of 
matter, the form of corporeity, the sensory form, and the intellectual 
form. The matter together with the form of corporeity makes a body 


12 P. Riché, “L'enfant dans le haut Moyen Âge”, in Annales de démographie his- 
torique : Enfant et sociétés (1973), 95-98, here 95, https://www.persee.fr/doc/adh 0066- 
2062 1973 num 19731 1179; R. METZ, L'enfant dans le droit canonique medieval. Ori- 
entations de recherché", in L'enfant 2: Europe médiévale et moderne (Recueils de la 
Société Jean Bodin pour l'histoire comparative des institutions 36), Bruxelles 1976, 
9-96, here 11-22; DEMAITRE, “The Idea of Childhood and Child Care in Medical Writ- 
ings of the Middle Ages", 465-67; see also E. SEARs, The Ages of Man. Medieval 
Interpretations of the Life Cycle, Princeton, N.J. 1986; D. Younas, The Life Cycle in 
Western Europe, c. 1300-c. 1500, Manchester-New York 2006. 
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while the sensory form and the intellectual form can be called “souls”, 
since they are principles of life. This means that there are two souls in 
the human being; the intellectual soul or form is the one which makes 
someone a human being and individual. Being of divine origin, it is 
indivisible and incorruptible. Other parts of the human being may be 
changed during one's life. Every human being still has to have all the 
four parts, otherwise it would not be a human being in question.” 


However, all human beings did not seem to be in perfect condition; 
some seemed to behave wrongly or at least differently from adult men 
who were generally considered to be the human beings par excellence. 
Children, women, madmen and drunkards were often mentioned as hu- 
man beings who acted imperfectly.'* Let us now turn to see what was 
thought to be wrong — or different — in children. Ockham does not have 
systematic considerations of children but he refers to them in various 
contexts. The concepts he uses of them are most often puer, parvulus 
and infans. Puer and parvulus seem to refer to children in general, 
infans for little children. One problem is that sometimes parvulus may 
not necessarily refer only to children but generally to stupid people (in 
contrast to wise or prudent people). The themes which seem to interest 
Ockham concerning children are mostly psychological and anthropo- 
logical as well as some moral and theological issues. 


Children's Cognitions 


One of Ockham's most important considerations of children's cogni- 
tions can be found in his Expositio in libros Physicorum Aristotelis | 
c.1 n.5, in which he comments on Aristotle's views on human cogni- 
tion. The same ideas are found in Ordinatio 1 d.3 q.6, where Ockham 
again discusses various human cognitions. Ockham agrees with Aris- 
totle in thinking that children first have ‘common knowledge” (cognitio 


3 For Ockham's anthropology, see V. HIRVONEN, “William Ockham on Human Be- 
ing”, in Studia Theologica 53 (1999), 40-49; V. HIRVONEN, Passions in William Ock- 
ham s Philosophical Psychology, Dordrecht-Boston-London 2004, 23-46. 

14 For madmen in Ockham and other late medieval thinkers, see V. HIRVONEN, 
“Mental Disorders in Commentaries by the Late Medieval Theologians Richard of 
Middleton, John Duns Scotus, William Ockham and Gabriel Biel on Peter Lombard's 
Sentences", in History of Psychiatry 29:4 (2018), 409-23; IDEM, “Late Medieval Philo- 
sophical and Theological Discussions of Mental Disorders: Witelo, Oresme, Gerson", 
in History of Psychiatry 29:2 (2018), 165-86. 
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communis) of objects, which is then followed by ‘proper knowledge” 
(cognitio propria). This is proved by experience: Children first call all 
men “fathers” and all women “mothers”; only later can they make a 
distinction between their fathers and mothers and other men and wom- 
en.? Ockham thinks that this can also be seen in the cases of animals: 
A lamb first follows every sheep (ewe) as its mother, and only later 
discerns between its real mother and other sheep (ewes).' Ockham 
emphasizes that a child's knowledge has singular objects both in the 
case of common knowledge and proper or discerning knowledge: A 
child only apprehends singular objects, no universal ones." In his Re- 
portatio IV q.14, when dealing with sensory capacities, Ockham states 
that even though children do not have distinct acts of judgment, they — 
just like animals and fools — can, by using their sensory apprehension, 
judge between harmful and pleasant.'® 


Children's cognitions remain elementary and resemble those of an- 
imals, because children do not have the use of reason. Ockham even 
says that they do not have intellectual knowledge at all, only sensory 
knowledge.!° Only after activation of their intellect can children have 


5 GUILELMUS DE OCKHAM, Expositio in libros Physicorum Aristotelis I c.1 n.5, ed. V. 
RICHTER, G. LIEBOLD, R. Woop, R. GREEN, G. GAL, J. GIERMEK, F. E. KELLEY et G.I. 
ETZKORN (Opera philosophica 4), St. Bonaventure, N.Y. 1985, 38.2-7; GUILELMUS DE 
OCKHAM, Scriptum in librum primum Sententiarum [Ordinatio] I d.3 q.6, ed. G. GAL, 
S. BROWN, G.I. ETZKORN et F. E. KELLEY (Opera theologica 2), St. Bonaventure, N.Y. 
1967-1979, 496.22-497.1. 

16 GUILELMUS DE OCKHAM, Expositio in libros Physicorum Aristotelis I c.1 n.5, ed. 
RICHTER, 38.11-15; GUILELMUS DE OCKHAM, Ordinatio I d.3 q.6, ed. GAL, 497.1-3. 

17 GUILELMUS DE OCKHAM, Expositio in libros Physicorum Aristotelis I c.1 n.5, ed. 
RICHTER, 39.25-29. 

1$ GUILELMUS DE OCKHAM, Quaestiones in librum quartum Sententiarum [Reporta- 
tio] q.14, ed. R. Woop, G. GAL et R. GREEN (Opera theologica 7), St. Bonaventure, 
N.Y. 1984, 314.18-315.2. 

12 GUILELMUS DE OCKHAM, Expositio in libros Physicorum Aristotelis I c.1 n.5, ed. 
RICHTER, 39.20-21; GUILELMUS DE OCKHAM, Ordinatio I d.3 q.6, ed. GAL, 497.6-10; 
GUILELMUS DE OCKHAM, Quodlibeta septem I q.15, ed. J.C. WEY (Opera theologica 9), 
St. Bonaventure, N.Y. 1980, 84-85.39-40. In his Opus nonaginta dierum c.41, Ockham 
refers to children in a juridical context when discussing consumption and ownership. 
He thinks that before the use of reason, children belong to those who licitly consume 
things but do not own them. GUILELMUS DE OCKHAM, Opus nonaginta dierum c.41, ed. 
R.F. BENNETT, J. G. SIKES et H. S. OFFLER (Opera politica 2), Manchester 1963, 524.56- 
58, 60, 62-63, 70-72. 
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more sophisticated, propositional cognitions. Why does the intellect of 
children not work? In Reportatio II q.12-13, Ockham states that in or- 
der to be capable of having intellectual acts, there has to be a due body, 
virtue and fantasy complexion and disposition in the human being. 
Without this, one cannot have intellectual acts, as is seen in the case of 
children and madmen,? therefore the reason for the lack of children's 
intellectual activity relates to both the bodily and sensory levels. 


It is clear that the bodies of children are not perfect, at least when it 
comes to their qualities. In his Reportatio III q.12 where Ockham con- 
siders virtuous habits generated by acts, he refers to the bodily qualities 
of children. He thinks that in children's bodies, there are indeed natural 
virtues. As naturally generated, they cannot be called habits, unless the 
term “habit” is taken broadly to refer to all kinds of inclinations toward 
acts. Rather such qualities should be called bodily dispositions?! A lit- 
tle earlier in the same text (Reportatio III q.12), Ockham remarks that 
the bodily abilities vary according to the periods of age: young people 
have different abilities than old people.? So, although there are already 
some good bodily qualities in children, some are still lacking; also the 
amount of matter in the bodies of children is insufficient. This appears 
in Reportatio IV q.13 in which Ockham ponders whether the same hu- 
man being that once lived rises in resurrection. His answer is that in 
resurrection, a human being is not necessarily in all respects exactly 
the same composition as he or she was before. For instance, those who 
died as children get new matter for their resurrected body so that their 
bodies become more competent.? 


Even children's sensory life is not in order. In his Expositio in li- 
bros Physicorum Aristotelis VII c.4 n.10, Ockham explains Aristotle's 
view (which he agrees with) about the disorders of children's sensory 
processes. Infants cannot admit or judge things by their senses and fac- 
ulties of apprehension as perfectly as adults. The reason is that there is 


20 GUILELMUS DE OCKHAM, Quaestiones in librum secundum Sententiarum [Reporta- 
tio] q.12-13, ed. G. GAL et R. Woop (Opera theologica 5), St. Bonaventure, N. Y. 1981, 
294.11-15. 

?! GUILELMUS DE OCKHAM, Quaestiones in librum tertium Sententiarum [Reportatio] 
q.12, ed. F.E. KELLEY et G.I. ETZKORN (Opera theologica 4), St. Bonaventure, N. Y. 
1982, 407.3-5, 8-9. 

2 GUILELMUS DE OCKHAM, Reportatio III q.12, ed. KELLEY et ETZKORN, 399.13-14. 

? GUILELMUS DE OCKHAM, Reportatio IV q.13, ed. Woop, 266.6-12. 
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more ‘confusion’ (turbatio) and ‘motion’ (motus) in infants than in old- 
er people. When confusion and motion cease, children get more capa- 
ble of admitting and judging things. Ockham does not explain where 
these disorders exist in children. Anyway, the confusion and motion 
with which he 1s concerned, sometimes cease by nature when children 
get older, sometimes through discipline and good consuetude of moral 
acts, as a result of which human beings become able to control their 
emotions.” Therefore, education can cause the confusion and motion 
in children to cease and through it children's cognitions are improved 


Children's Emotions 


When children lack the use of reason, their sensory cognitions are de- 
fective, not to mention their bodies. This begs the question: what are 
children's emotions (passions) like? In his Reportatio III q.12, Ockham 
deals with newborn babies when considering acts of the sensory appe- 
tite that do not presuppose cognitions. Ockham considers that newborn 
babies do have such acts. They have ‘hunger’ (fames) and ‘thirst’ (sitis) 
even though they have not seen food.” Also in Quaestiones variae q.6 
a.9, when considering emotions, Ockham refers to hunger, thirst and 
‘pain’ (dolor) in newborn children. If a baby does not have any appre- 
hension of food or drink, its hunger, thirst and pain have to be caused 
by its corporeal qualities, such as hotness or coldness. Ockham is not 
sure whether it is possible for a baby to apprehend food already in the 
womb. If it is possible, then it may be so that a habit is generated in 
the baby's sensory cognitive potency which inclines it toward acts of 
apprehending food even when it does not actually have food and those 
acts of apprehension might cause hunger and thirst. However, Ockham 
does not know whether it is possible that such habits are generated in a 
child in the womb.” It is obvious that if an emotion is posited without 


2 GUILELMUS DE OCKHAM, Expositio in libros Physicorum Aristotelis VII c.4 n.10, 
ed. RICHTER (Opera philosophica 5), 659.46-51. 

?5 GUILELMUS DE OCKHAM, Expositio in libros Physicorum Aristotelis VII c.4 n.10, 
ed. RICHTER, 659.51-54. 

26 GUILELMUS DE OCKHAM, Reportatio III q.12, ed. KELLEY et ETZKORN, 410.19- 
411.5. 

27 GUILELMUS DE OCKHAM, Quaestiones variae q.6 a.9, ed. G.I. ETZKORN, F.E. KEL- 
LEY et J. C. WEv (Opera theologica 8), St. Bonaventure, N. Y. 1984, 260-261.204-216. 
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any cognition of its object, there are difficulties in localizing it among 
the types of emotions which are organized according to certain cog- 
nitive content. Ockham admits that in the case of those who have not 
seen food, one cannot make a distinction between the emotion of appe- 
tite (desire) for food and the pain of not having food. It is perhaps even 
impossible to make a distinction between hunger and thirst. Anyway, 
according to Ockham, hunger and thirst are specifically different in 
those who have not apprehended food and in those who have.?* 


In Quodlibet 1 q.17, Ockham deals with emotions that are not 
under the human being's control. Children have such emotions. Be- 
cause of the lack of the use of reason, children's wills are incapable of 
performing their due functions such as controlling sensory emotions. 
Therefore, children may have desires, sorrows and joy which they can- 
not control.” In Quaestiones variae q.6 a.11, Ockham has an inter- 
esting remark about the emotions of some children who are no longer 
alive. When discussing happiness and sadness of those who have died, 
Ockham deals with the emotions of children who have died in the state 
of original sin, that is, without baptism. They are condemned but they 
do not, according to Ockham, have such 'sadness' (tristitia) as others 
who are condemned and therefore they are not perfectly condemned, 
since without sadness, no one can be perfectly condemned.? Ockham 
does not explain why the children concerned do not have such sadness 
as the others who are condemned. He probably thinks that children's 
capacity of having emotions is not fully developed. 


Moral or Theological Status of Children 


Let us finally look at the moral or theological status of children, consid- 
ering firstly their moral status. In Expositio in libros Physicorum Aristo- 
telis, Ockham agrees with Aristotle that infants (like animals) are not in- 
tentional agents.?' In Quodlibet II q.17, when dealing with emotions, he 


?* GUILELMUS DE OCKHAM, Quaestiones variae q.6 a.9, ed. ETZKORN et ALII, 261- 
262.217-236. Ockham on emotions, see HIRVONEN, Passions in William Ockham 5 
Philosophical Psychology, 2004. 

2° GUILELMUS DE OCKHAM, Quodlibeta septem II q.17, ed. WEY, 188.52-53, 56-58. 

30 GUILELMUS DE OCKHAM, Quaestiones variae q.6 a.11, ed. ETZKORN, 297.246-248. 

?! GUILELMUS DE OCKHAM, Expositio in libros Physicorum Aristotelis II c.9 n.4, ed. 
RICHTER, 339.2-6. 
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says that children are neither praised nor blamed for the emotions they 
cannot control.? As they are not intentional and self-controllable agents, 
Ockham does not consider little children to be moral subjects at all. 


Let us then look at children's theological status. In Reportatio III 
q.12, when dealing with virtues, Ockham states that since children have 
no use of reason (like madmen and drunkards), they do not sin.” In Re- 
portatio IV q.10-11, where Ockham deals with penitence, he says that 
since children do not have liberum arbitrium, they do not need to have 
contrition.** They do, of course, need to receive baptism. In Reportatio 
IV q.2, Ockham states that children receive baptism in a state in which 
they are not able to consent or dissent the sacrament.” In his Dialogus, 
Ockham has short theological references to children which may shed 
new light on his remarks on children's intellect. In Dialogus I 1.4 c.4, 
Ockham states that sometimes the sort of “infused faith” (fides infusa) 
is supposed that also baptized children are said to have.?6 In Dialogus 
I 1.5 c.35, when discussing heresy, Ockham states that through grace 
and virtues Christ is truly spiritually with baptized children. Ockham 
particularly emphasizes that children have the habit of faith. Although 
all Christians who have the use of reason might err, faith remains in 
baptized children.’ In Dialogus 11.5 c.3, where he ponders whether a 
pope can become heretic, Ockham states that children cannot become 
heretics as long as they remain children.* Children may also have spe- 
cial knowledge. In Dialogus 11.5 c.26, where Ockham ponders whether 
a General Council can become heretical, he states that God often re- 
veals to children (minors) what is hidden from the wise and prudent. If 


32 GUILELMUS DE OCKHAM, Quodlibeta septem II q.17, ed. WEY, 188.52-53, 56-58. 

3 GUILELMUS DE OCKHAM, Reportatio III q.12, ed. KELLEY et ETZKORN, 428.13-15. 

34 GUILELMUS DE OCKHAM, Reportatio IV q.10-11, ed. Woop, 220.6-13. 

35 GUILELMUS DE OCKHAM, Reportatio IV q.2, ed. Woop, 34.9-10. 

36 GUILELMUS DE OCKHAM, Dialogus I 1.4 c.4, ed. J. KILCULLEN et J. Scorr (William 
of Ockham: Dialogus, http://publications.thebritishacademy.ac.uk/pubs/dialogus/ock- 
dial.html, in progress), 142.41-42, http://publications.thebritishacademy.ac.uk/pubs/ 
dialogus/TextDec2019.pdf. 

37 GUILELMUS DE OCKHAM, Dialogus I 1.5 c.36, ed. KILCULLEN et SCOTT (in prog- 
ress), 317-318.62-67, http://publications.thebritishacademy.ac.uk/pubs/dialogus/Text- 
Dec2019.pdf. 

38 GUILELMUS DE OCKHAM, Dialogus 11.5 c.3, ed. KILCULLEN et SCOTT (in progress), 
208.16-18, http://publications.thebritishacademy.ac.uk/pubs/dialogus/TextDec2019.pdf. 
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all others might err, God could reveal the truth to them.? So, Ockham 
seems to consider children as potential spiritual reserve of humankind. 


Conclusion 


According to Ockham, since children do not have intellectual knowl- 
edge, their cognitions are elementary and resemble those of animals. 
The reason why children's intellect is not active 1s both on the bodily 
and sensory levels. There are already some good bodily qualities in 
children, but not yet all. The amount of matter in the bodies of children 
is insufficient and the sensory life of children is deficient. Children 
cannot admit or judge things by their senses and apprehensive facul- 
ties as perfectly as adults, since there is more confusion and motion in 
them than in older people. Through education, confusion and motion in 
children can be controlled and cognitions improved. Children's emo- 
tions are partly different from those of adults. Even newborn babies 
who have not seen food seem to have a desire for it. Such an emotion 
is specifically different from usual human emotions which are partially 
caused by cognition. Because of the lack of the use of reason, chil- 
dren's wills are incapable of performing their due functions such as 
controlling the sensory emotions. Children may therefore have desires, 
sorrows and joys which they cannot control. As they are not intentional 
and self-controllable agents, children are not moral subjects. They do 
not sin and do not need to have contrition. Although the intellectual 
souls of children do not naturally have any acts or habits, there can be 
(and are) infused theological virtues in children who have been bap- 
tized, such as the habit of faith. If He so wishes, God may also reveal 
special truths to children. 
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32 GUILELMUS DE OCKHAM, Dialogus I 1.5 c.26, ed. KILCULLEN and SCOTT (in prog- 
ress), 285.75-79,  http://publications.thebritishacademy.ac.uk/pubs/dialogus/Text- 
Dec2019.pdf. See also GUILELMUS DE OCKHAM, Dialogus I 1.7 c.72, ed. G. KNYSH (in 
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BODY AND RATIONALITY: 
THE PHILOSOPHICAL CONTRIBUTION OF CHRISTINE DE PIZAN 


ANA RIEGER SCHMIDT 


n this paper I intend to evaluate the philosophical contributions of the 
medieval writer Christine de Pizan (1363-1430), as well as to identify 
the philosophical sources of her thought, especially the influence of Au- 
gustine to her understanding ofthe relation between body and rationality. 


Reclaiming Christine de Pizan as a Philosopher 


The quest for the philosophical dimension of Pizan's work needs to take 
into account a fundamental sociocultural distinction for the medieval 
period: the distinction between cleric (clericus) and secular (/aicus).! 
As a woman, Pizan belongs to the medieval secular milieu and, there- 
fore, is excluded from institutional education, and as a consequence, 
also excluded from the philosophical canon. 


As we know, Pizan was a daughter of a member of Charles V's 
court (Tommaso de Pizzano was the king's astrologer) and was able 
to receive an education through tutoring — as it was recurring among 
daughters of aristocrats. In addition to that, she had access to France's 
royal library: the celebrated Librarie du Louvre, which by the end of 
the fourteenth century had more than 900 volumes in its catalog? — 


! See R. IMBACH et C. KÓNIG-PRALONG, Le défi laïque : existe-t-il une philosophie 
de laics au Moyen Áge ? (Conference Pierre Abelard), Paris 2013. The authors propose 
a reflection on the pertinence of secular contexts of medieval society for the full under- 
standing of the philosophical activity of that time. A program of study is thus outlined 
in an attempt to transform the way historians of medieval philosophy approach their 
object of study. In this sense, the authors argue that writers such as Christine de Pizan, 
along with other lay philosophers — such as Ramon Llull (Catalan philosopher and 
poet), Petrarch (Italian poet and humanist) and Dante Alighieri — must be rehabilitated 
in a new research perspective in the history of medieval philosophy. 

? See Y. POTN, “Des inventaires pour catalogues ? Les archives d'une bibliothèque 
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without a doubt an essential information to explain her knowledge of 
central works of Western Latin thought. 


In fact, the number of quotations showing her knowledge of the 
philosophical tradition is quite impressive. In Le livre des faits et 
bonnes moeurs du sage Roy Charles V (1404)? Christine writes a mir- 
roir des princes in response to the De regimine principum of Giles of 
Rome, seizing metaphysics as a speculative secular knowledge, which 
until then was intended exclusively for clerics. In this work, she shows 
having access to the Nicomachean Ethics in Oresme's translation, es- 
pecially when she lists the intellectual virtues manifested in the king’s 
way of governing. In l’Advision-Christine (1405), Pizan shows knowl- 
edge of Thomas Aquinas's Commentary on Aristotle’s Metaphysics, 
from which she reproduces long passages translated from Latin.* 


In a sort of epic poem, l’Advision develops a dialogue with philoso- 
phy, clearly inspired by Boethius’ Consolation of Philosophy. Here, the 
main character is no longer the king, but the author herself. We also find 
a quotation from Augustine's De Trinitate, where the model of beatific 
vision supplants that of philosophy as the apex of true happiness? Phi- 
losophy begins to manifest itself before Christine as “Sainte Théologie."* 
Finally, the clerical model is explicitly denounced, in that it refuses formal 
study to women. Without pretending to exhaust the documented evidence 
of Pizan's scholastic influences, we can see a deep interest in philosophy — 
a fact that deserves more attention from historians of medieval philosophy. 


The task of appreciating the philosophical dimension in Pizan's writ- 
ings also entails dealing with texts of *non-conventional" literary genres 
— from a philosophical perspective. Because she did not belong to the 


médiévale : la librarie royale du Louvre (1368-1429)", in Bibliothek als Archiv, hrsg. 
v. H. E. BÔDEKER und A. SAADA, Gótingen 2007, 119-39. 

? CHRISTINE DE PIZAN, Le livre des fais et bonnes meurs du sage roy Charles V, éd. 
S. SOLENTE, Paris, 2 Vols., 1936-1940. 

4 See L. DULAC et C. RENO, “L’humanisme vers 1400, essai d'exploration à partir 
d'un cas marginal: Christine de Pizan, traductrice de Thomas d’Aquin”, in Pratiques 
de la culture écrite en France au XVe siécle. Actes du Colloque International du CNRS, 
Paris, 16-18 mai 1992, éd. M. ORNATO et N. Pons (Textes et Études du Moyen Âge 2), 
Turnhout 1995, 161-78. 

5 CHRISTINE DE PIZAN, Le livre de l'advision Christine III ch.26, éd. C. RENO et L. 
DuLac (Études Christiniennes 4), Paris 2001, 137-40. 

6 CHRISTINE DE PIZAN, Le livre de l'advision Christine M ch.27, éd. RENO et DULAC, 141. 
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university environment, one should not expect to find in Pizan's writ- 
ings the same textual structure derived from this context: that is, they 
are neither commentaries, nor disputed questions nor treatises, but they 
present themselves in a hybrid form of several other literary genres, such 
as autobiography, mirror of princes, and poems. In face of that I decided 
to adopt a simple methodological criterion: as we shall see, it is through 
the analysis of Pizan's arguments against the natural imperfectability of 
women that we can better access the philosophical value of her texts. 


A paradigmatic case is undeniably La Cité des Dames (1405), a 
work of great circulation (reproduced in 26 manuscripts). The City of 
Ladies is mainly a catalog of personalities (from the medieval genre 
"Lives of Illustrious Men and Women," such as Bocaccio's De mulieri- 
bus and Petrarch's De viris illustribus), where Pizan collects more than 
a hundred biographical cases of notable women from different histori- 
cal periods, praised for their military and diplomatic achievements, for 
their erudition and scientific contribution, and for their chastity and per- 
sistence in the Christian faith.” All these biographical accounts have a 
twofold goal: to motivate her female readers to aspire to the search for 
virtue in different aspects of their lives — intellectual, social and spiritual 
—, and also to provide enough evidence to prove that the use of reason 
among women is not an exception or a deviation from their nature. 


In addition to these biographical accounts, it is possible to direct 
the reading to passages in which we can identify, as I said, an argumen- 
tative structure. Consider, for example, the following reduction to the 
absurd: taking as its main premise the divine perfection, Pizan main- 
tains that the claim according to which an absolutely perfect being can 
wish to create something defective is unreasonable: 


I came to the conclusion that God had surely created a vile thing 
when He created woman. Indeed, I was astounded that such a fine 


7 For example, the queens and empresses who governed after the death of their 
husbands and before their sons had come of age are invoked — such as Fredegund (545- 
597), Queen of France; Zenobia (c. 240-c. 275), Empress of Palmyra and Laodice (1st 
century BC), Queen of Cappadocia. Bringing these examples of ruling queens, who 
flourished frequently in times of great social tension or war, shows, according to Pizan, 
that women can assume the highest functions of public life. Sappho (c. 630-570 BC), 
poetess and Greek philosopher, is celebrated for her intelligence. Tamaris (5th century 
BC), a Greek painter, is evoked by the artistic quality of her works. From the Scrip- 
tures, Sarah, Rebekah and Ruth are exalted for their chastity and obedience to God. 
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craftsman could have wished to make such an appalling object which, 
as these writers would have it, is like a vessel in which all the sin and 
evil of the world has been collected and preserved, [...]. “Oh Lord, 
how can this be? Unless I commit an error of faith, I cannot doubt that 
You, in your infinite wisdom and perfect goodness, could make any- 
thing that wasn't good. Didn't you yourself create woman especially 
and then endow her with all the qualities that you wished her to have? 
How could you possibly have made a mistake in anything? Yet here 
stand women not simply accused, but already judged, sentenced and 
condemned! I cannot understand this contradiction.® 


We find recurrent passages in Pizan's work which seek to denounce 
the fallacious character of the view that women are defective creatures 
and therefore cannot participate in political life nor to develop spiritu- 
ally to the same extent as men. In this sense, we find reasonings that 
draw on theological premises, but also on premises that imply natural 
ordering and complementarity between the sexes.? This makes possible 
to support the thesis that the misogyny denounced would be devoid of 
empirical basis and, therefore, based on an unjustified generalization. 


In fact, we find in the City of Ladies different types of arguments, 
which can be typified as follows: (1) a reasoning by reduction to the ab- 
surd, as shown above; (ii) the reinterpretation of biblical narratives deal- 
ing with the nature of human beings; (111) arguments from the observation 
of harmony in nature; (iv) counterexamples. This classification provides 
us with a strategy for reading Pizan's texts under philosophical analysis. 


As we shall see, taken together these arguments allow Christine 
with the theoretical foundation for her defense of women and, more 
importantly, with the main justification for her vindication for equal 
education. It is because women are exposed to different social and cul- 
tural environments, says Christine, that they seem to be less fitted for 
learning, and not because of a natural condition. 

If there were the custom to send little girls to school and to teach 

them all sorts of different subjects there, as one does with little boys, 

they would grasp and learn the difficulties of all the arts and sciences 


just as easily as the boys. Indeed, this is often the case because, as I 
mentioned to you before, although women may have weaker and less 


* CHRISTINE DE PIZAN, The Book of the City of Ladies Part I ch.I, trans. R. BROWN- 
GRANT (Penguin Classics), London-New York 1999, 7. 

? CHRISTINE DE PIZAN, The Book of the City of Ladies Part I ch.VIIL trans. BROWN- 
GRANT, 17. 
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agile bodies than man, which prevents them from doing certain tasks, 
their minds are in fact sharper and more receptive when they do apply 
themselves.'? 


Breach with Aristotelianism and Augustine's Influence 


With regard to the relation between reason and the sexed body, which 
is a neuralgic point of Pizan's work, it is necessary to somehow stand 
apart from the Aristotelian tradition." For Aristotle, being female or 
being male is a property of the animal genus. There is nothing with- 
in the genus or species that makes them distinct. This means that the 
difference between men and women cannot be understood as an op- 
position in the form, because in this case we would have two different 
species. Thus, the difference between the sexes must involve a change 
in matter and in the body — and not, of course, in the essence. However, 
male and female have very unequal functions in generation: the male 
is the active principle, he is the main cause of generation, while the 
female contributes secondarily with the matter, which is to be informed 
by the reception of the semen. The man provides the essence, while the 
woman, because she lacks the principle of the soul, is like a mutilated 
man, as we find in the Generation of Animals 737a25-35". 


This set of biological and metaphysical theses intended to distin- 
guish men and women within the same species is (or appears to be) at 
the very basis of the claim that women are naturally unfit for the full 
use of reason. Indeed, in Aristotle's Politics, we came across the well- 


10 CHRISTINE DE PIZAN, The Book of the City of Ladies Part I ch.XXVII, trans. 
BROWN-GRANT, 57. 


!! The reasons why we could not find a passage in which Pizan addresses an explicit 
criticism of Aristotle deserve to be investigated. However, it does not seem to be the 
case that she was not aware ofthe polemical passages of his work, especially the initial 
chapters of the Politics, since we know Pizan read the Politics in Oresme's translation. 
We believe Pizan was being strategic, given the immense Aristotelian authority in the 
period and the consequent problems that would follow an unveiled criticism. For her 
use of Oresme, see S. LEFÈVRE, “Christine de Pizan et l'Aristote oresmien", in Au 
champ des escriptures. Ile Colloque International sur Christine de Pizan, Lausanne, 
18-22 juillet 1998, éd. E. Hicks, D. GONZALEZ et P. SIMON, Paris 2000, 231-50. 

12 ARISTOTLE, Generation of Animals 11.3, 737a25-35, trans. A. PLATT, in ARISTOT- 
LE, The Complete Works of Aristotle: The Revised Oxford Translation, ed. J. BARNES, 
Princeton 1991, vol. I, 42. 
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known passage (1259a37-126068)'? where the Philosopher defends 
that any social function of a citizen must be proportional to his or her 
mastery of reason. Because of the full use of reason, free men are able 
to deliberate, while women are only able to serve. Needless to say, 
these theses go against what Pizan defends. 


We believe that Pizan leans towards Augustine of Hippo (354-430) 
when reflecting about the relation between the rational soul and the 
sexed body. To access the Augustinian influence in Pizan, we can focus 
on a group of arguments seeking to re-signify the debated passage from 
Gen. 1, 27: “So God created mankind in his own image, in the image 
of God he created them; male and female he created them.” "^ This pas- 
sage is to be understood as meaning that women were also created in 
the image of God: 

There are, however, some who are foolish enough to maintain that 

when God made man in His image, this means His physical body. Yet 

this is not the case, for at that time God had not yet adopted a human 

form, so it has to be understood to mean the soul, which is immaterial 

intellect, and which will resemble God until the end of time. He en- 
dowed both male and female with this soul, which He made equally 
noble and virtuous in the two sexes." 


Such an interpretation manifestly implies a certain understanding of the 
dominance of the soul in relation to the body (at least its rational part), 
so that bodies are not a determining impediment to intellectual activity. 
In effect, we must have a symmetrical distribution of the faculty of rea- 
son between both the sexes of the human species. This understanding 
is at the very core of Pizan's assertion that “[...] human superiority or 
inferiority is not determined by sexual difference but by the degree to 
which one has perfected one's nature and morals.”' It is also a central 
case for the spiritual rehabilitation of women, whereby "it's beyond 
doubt that women count as God's creatures and are human beings just 


13 ARISTOTLE, Politics 1.12, 1259a37-1260b8, trans. B. JOWETT, in ARISTOTLE, The 
Complete Works of Aristotle: The Revised Oxford Translation, ed. J. BARNES, Princeton 
1991, vol. II, 16-17. 

14 See The Holy Bible: New International Version, Grand Rapids, MI 2011, 14. 

5 CHRISTINE DE PIZAN, The Book of the City of Ladies Part I ch.IX, trans. BROWN- 
GRANT, 22-23. 

16 CHRISTINE DE PIZAN, The Book of the City of Ladies Part I ch.IX, trans. BROWN- 
GRANT, 23. 
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as men are. They're not a different race or a strange breed, which might 
justify their being excluded from receiving moral teachings.”"” 


For Augustine and Pizan, the main problem in formulating an in- 
terpretation of the image of God was to reconcile the Genesis account 
of creation and St. Paul's statements on the image of God in I Cor. 11, 
74. These texts are of difficult reconciliation: while Genesis suggests 
that male and female were both made in God's image, St. Paul states 
that man is the image and glory of God, but the woman is “the glory of 
man," suggesting that only men are made in God's image. However, in 
some passages Augustine emphatically maintains that man and woman 
are equal considering the orientation of souls towards God. Thus, to 
say that women were not created in the image of God is an error, for 
it takes the divine image in relation to the human body. If God has not 
a corporeal nature, then the element that leads men to God cannot be 
the body. 


For as not only the most true reason, but also the authority of the 
Apostle himself declares, man was made in the image of God, not 
according to the form of the body, but according to the rational mind. 
For it is a vain and degrading thought which represents God as cir- 
cumscribed and limited by the outlines of corporeal members. [...] 
then no one can doubt that man has been made to the image of Him 
who created him, not according to the body, nor according to any part 
of the mind, but according to the rational mind where the knowledge 
of God can reside.'* 


Asa consequence: 


The woman, because she is a woman by her body, renew herself in 
her mind's spirit and on God's recognition, according to the image of 
He who created her, in which there is no male nor female.” 


17 CHRISTINE DE PIZAN, The Book of the City of Ladies Part II ch.LIV, trans. BROWN- 
GRANT, 172. 

18 AUGUSTINUS, De Trinitate XII.7.12, ed. W.J. MOUNTAIN et F. GLORIE (CC 50), 
Turnhout 1968, 366.70-85: “Sicut enim non solum ueracissima ratio sed etiam ipsius 
apostoli declarat auctoritas, non secundum formam corporis homo factus est ad ima- 
ginem dei sed secundum rationalem mentem. Cogitatio quippe turpiter uana est quae 
opinatur deum membrorum corporalium lineamentis circumscribi atque definiri. [...] 
nulli dubium est non secundum corpus neque secundum quamlibet animi partem sed 
secundum rationalem mentem ubi potest esse agnitio dei hominem factum ad imagi- 
nem eius qui creauit eum". 

19 AUGUSTINUS, De Genesi ad litteram libri duodecim 11.22.34, trad. P. AGAËSSE et 
A. SOLIGNAC (Bibliothèque Augustiniènne 48), Paris 1972, 266.6: "Tamen et femina, 
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Thus, from the point of view of spiritual existence, there is no proper 
distinction between men and women, for it transcends the body's sex- 
ual identity. This same reasoning is central to Pizan's spiritual rehabil- 
itation of women. 


We can take Augustine's The City of God as a privileged place to 
support our hypothesis concerning his influence on Pizan's theoretical 
foundations for her defense of women. We know, in fact, that Pizan 
had access to the vernacular translation of Augustine's De civitate Dei 
made by Raoul de Presles.? In De civitate Dei XXII, we find a debate 
on the resurrection of bodies, in which the perfection of the male body 
is taken as a paradigm: Augustine seeks to refute the thesis that women 
will not rise in their own sex but will receive a male body. Once again, 
we are led to the problem of the imperfectability of the feminine form: 
at the moment of the resurrection of men and women, their bodies, now 
immortal, will no longer have the bodily attributes whose function is 
connected to the certainty of death. This means that the parts responsi- 
ble for nutrition and reproduction will disappear, as these will no lon- 
ger be necessary. The question then arises whether their bodies will re- 
main sexually distinct. In his answer Augustine seems to preserve both 
ideas: the female condition as sexual identity and perfection of nature. 

For my part, they seem to be wiser who make no doubt that both 

sexes shall rise. For there shall be no lust, which is now the cause 

of confusion. For before they sinned, the man and the woman were 

naked, and were not ashamed. From those bodies, then, vice shall be 

withdrawn, while nature shall be preserved. And the sex of woman is 

not a vice, but nature. [...]. The woman, therefore, is a creature of God 


even as the man; but by her creation from man unity is commended; 
and the manner of her creation prefigured, as has been said, Christ 


and the Church. He, then, who created both sexes will restore both.?! 


quia est corpore femina, renovatur etiam ipsa in spiritu mentis suae in agnitionem Dei 
secundum imaginem eius qui creavit, ubi non est masculus et femina". 

? Cf. S.J. HOLDERNESS, "Christine, Boéce et Saint Augustin : la consolation de la 
mémoire”, in Désireuse de plus avant enquerre... Actes du Vle Colloque International 
sur Christine de Pizan, éd. L. DULAC et A. PAUPERT, Paris 2008, 279-89. 


?! AUGUSTINE, The City of God XXII.17, trans. M. Dops (A Select Library of the 
Nicene and Post-Nicene Fathers of the Christian Church), Grand Rapids, MI 1979, 
496. See also AUGUSTINUS, De civitate Dei XXII.17, ed. B. DOMBART et A. KALB, (CC 
48) Turnhout 1955, 835-36.6-29: “Sed mihi melius sapere videntur, qui utrumque se- 
xum resurrecturum esse non dubitant. Non enim libido ibi erit, quae confusionis est 
causa. Nam priusquam peccassent, nudi erant, et non confundebantur vir et femina. 
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Conclusion 


In conclusion, I have shown the importance of an in-depth investiga- 
tion dealing with the influence of the Augustinian conception of the fe- 
male nature to the theoretical bases on which Christine de Pizan builds 
up her defense of women. It should be pointed out that it is this same 
theoretical basis that enables Pizan to anticipate the European debates 
on the social role of women: La querelle des femmes.? 
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Corporibus ergo illis vitia detrahentur, natura servabitur. Non est autem vitium sexus 
femineus, sed natura. [...]. Creatura est ergo Dei femina sicut vir; sed ut de viro fieret, 
unitas commendata; ut autem illo modo fieret, Christus, ut dictum est, et Ecclesia figu- 
rata est. Qui ergo utrumque sexum instituit, utrumque restituet". 


2 “Querelles des femmes" is the expression used to describe the debate held be- 
tween authors from different segments (including philosophers, jurists, doctors, play- 
wrights, etc.) on the general status of women in the social context. Such a debate has 
an extensive corpus that spans at least four centuries and therefore requires decisions 
concerning some “traceability” criteria. It should be noted that this corpus can be stud- 
led both in its political dimension — and in this case it mingles with the history of the 
early feminist movement — or be investigated from its philosophical contribution. In 
this case, a possible strategy to approach the texts is given by analyzing the set of re- 
curring arguments in favor of gender equality based on the idea that reason is equally 
distributed in the human species. This debate includes, for example, De nobilitate et 
praecellentia foeminei sexus (1529) by Henricus Cornelius Agrippa, La nobiltà et l’ec- 
cellenza delle donne, difetti et mancamenti de gliomini (1600) by Lucrezia Marinella, 
A Serious Proposal to the Ladies (1694) by Mary Astell, and Mary Wollstonecraft's 
The Vindication of the Rights of Woman (1792). Beyond the thematic unit, we find in 
these texts a common group of arguments that allows to study them under the same 
historiographical category. See HENRICUS CORNELIUS AGRIPPA, Declamation on the No- 
bility and Preeminence of the Female Sex, ed. and trans. A. RABIL JR. (The Other Voice 
in Early Modern Europe), Chicago-London 1996; LUCREZIA MARINELLA, The Nobility 
and Excellence of Women and the Defects and Vices of Men, ed. and trans. A. DUNHILL 
(The Other Voice in Early Modern Europe), Chicago-London 2000; MARY ASTELL, À 
Serious Proposal to the Ladies, ed. P. SPRINGBORG (Broadview Literary Texts), Mis- 
sissauga 2002; MARY WOLLSTONECRAFT, À Vindication of the Rights of Men with a 
Vindication of the Rights of Woman, ed. S. ToMAsELLI (Cambridge Texts in the History 
of Political Thought), New York 2009. 
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6. Slavery 


“HI SUNT NATURA SERVI." NATURAL INEQUALITY AND 
BIOLOGY IN ALBERT THE GREAT'S POLITICA 


ALESSANDRO PALAZZO 


Ibert the Great is thought to have written the first Latin commen- 
tary on Aristotle's Politica.! The German theologian composed? 
his commentary immediately after William of Moerbeke made the 
full Aristotelian text available in Latin in the mid-1260s.* Albert thus 


! Similarities that scholars have noted between the commentary by Albert and 
Thomas have been interpreted as demonstrating that Thomas depended on Albert, and 
not viceversa: see H.-F. DONDAINE et L.J. BATAILLON, “Introduction”, in THOMAS DE 
AQUINO, Sententia libri Politicorum, Tabula libri Ethicorum: Appendix: Saint Thomas 
et l'Ethique à Nicomaque, cura et studio Fratrum Predicatorum (Opera omnia 48), 
Roma 1971, A8-A10; F. CHENEVAL, “Considérations presque philosophiques sur les 
commentaires de la Politique d' Albert le Grand et de Thomas d' Aquin", in Freiburger 
Zeitschrift für Philosophie und Theologie 45 (1998), 56-83, here 73-74. 


? The most up-to-date chronology of Albert's works dates his Politica to after 1264: 
see “Tafel (Chronologie nach derzeitigen Forschungsstand)", in Albertus Magnus und 
sein System der Wissenschaften. Schlüsseltexte in Übersetzung, Lateinisch — Deutsch, 
eingeleitet, übersetzt und für den Druck vorbereitet von H. MÔHLE, H. ANZULEWICZ, 
Münster i. W. 2011, 28-31, here 30. Before William of Moerbeke translated the entire text, 
Albert had already come into contact with an earlier partial Latin version, the translatio 
imperfecta (I-II c.11), quoted already in the De praedicamentis; see ALBERTUS MAGNUS, 
De praedicamentis tr.3 c.11, ed. M. SANTOS NOvA, C. STEEL et S. DONATI (Opera omnia 
1.1B), Münster 1. W. 2013, 72.52-54. C. STEEL and S. DONATI, “Prolegomena”, in ALBER- 
TUS MAGNUS, De praedicamentis, ed. SANTOS NOYA, STEEL et DONATI, V, date the De 
praedicamentis to around 1252. According to the "Tafel", hrsg. v. MÓHLE, ANZULEWICZ, 
29, the work was composed a few years later, around the mid-1250s (1254-1257). Ac- 
cording to Pierre Michaud-Quantin, the translatio imperfecta was made by William of 
Moerbeke. Some years later, William of Moerbecke would have revised and completed 
this version, thereby producing the first complete Latin translation of Aristotle's Politica. 
Albert refers to this translatio imperfecta in his Politica by mentioning an alia translatio: 
see P. MICHAUD-QUANTIN, "Praefatio", in ARISTOTELES, Politica (Libri I-II.11). Trans- 
latio prior imperfecta interprete Guillelmo de Moerbeka (?), ed. P. MICHAUD-QUANTIN 
(Aristoteles Latinus 29.1), Bruges-Paris 1961, IX-XVIII, here IX, XI n.1. 


? C. FLUELER, Rezeption und Interpretation der Aristotelischen Politica im Spáten 
Homo — Natura — Mundus: Human Beings and Their Relationships 


Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 613-632 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121812 
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confronted the challenging task of explaining the Politica without any 
support from pre-existing commentaries or abridgements, not even of 
late-Ancient and Arabic origin. For this reason, Albert's Politica com- 
mentary, while not as influential as that of Thomas Aquinas, is never- 
theless of extraordinary historical importance.* 


Albert structured his work as a literal commentary, in contrast to 
the paraphrastic structure he used in the other Aristotelian commentar- 
ies. However, this does not mean that Albert refrained from including 
his own views, as will emerge in this paper. As Gianfranco Fioravanti 
points out, a number of peculiarities in this work contradict Albert's 
declared intention of only expounding the opinions expressed by the 
Peripatetics without adding anything of his own. In general, his at- 
tempt to adapt the content of the Politica to the medieval social reality 


Mittelalter — Teil 1 (Bochumer Studien zur Philosophie 19), Amsterdam-Philadelphia 
1992, 27-28, situates Moerbeke”s translation before 1267-1268. 

^ M. GRIGNASCHL “Nicolas Oresme et son Commentaire à la ‘Politique’ d’ Aristote", 
in Album Helen Maud Cam (Studies Presented to the International Commission for 
the History of Representative and Parliamentary Institutions 23), Louvain-Paris 1960, 
95-151, especially 101-6, points out that Albert's commentary was highly considered 
by later commentators. On Albert's Politica, see, in addition to the publications quoted 
in the following notes: K. BERNATH, “Bildung als politische Aufgabe. Bemerkungen 
zum Politik-Kommentar Alberts des Grossen”, in Albert der Grosse. Seine Zeit, sein 
Werk, seine Wirkung, hrsg. v. G. VUILLEMIN-DIEM und A. ZIMMERMANN (Miscellanea 
Mediaevalia 14), Berlin 1981, 134-40; F. BERTELLONI, “Die Rolle der Natur in den 
*Commentarii in Libros Politicorum Aristotelis’ des Albertus Magnus", in Mensch und 
Natur im Mittelalter, hrsg. v. A. ZIMMERMANN und A. SPEER (Miscellanea Mediae- 
valia 21.2), Berlin 1992, 682-700; M. GRIGNASCHI, “La définition du «civis» dans la 
Scholastique", in Gouvernés et gouvernants (Recueils de la Société Jean Bodin pour 
l'Histoire Comparative des Institutions 24), Bruxelles 1966, 71-100. 


5 [n this regard I disagree with J. DUNBABIN, “The Reception and Interpretation of 
Aristotle's Politics", in The Cambridge History of Later Medieval Philosophy. From 
the Rediscovery of Aristotle to the Disintegration of Scholasticism 1100-1600, ed. N. 
KRETZMANN, A. KENNY and J. PINGBORG, Cambridge 1982, 723-37, here 724, who 
claims that Albert keeps very close to Aristotle's wording, without making any effort 
to interpret or offer original reflections on the text. 


€ G. FIORAVANTI, “‘Politiae Orientalium et Aegyptiorum’. Alberto Magno e la ‘Po- 
litica’ Aristotelica”, in Annali della Scuola Normale Superiore di Pisa. Classe di Let- 
tere e Filosofia, Serie III.9:1 (1979), 195-246. ALBERTUS MAGNUS, Politicorum libri 
VIII, VIIL.6, ed. A. BORGNET (Opera omnia 8), Paris 1891, 803: "Sicut enim in omnibus 
libris physicis, numquam de meo dixi aliquid, sed opiniones Peripateticorum quanto 
fidelius potui exposui”. 
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and his ambition to make the wealth of historical, geographical and 
ethnological information found in the Politica available to the Latins, 
make this much more than a running commentary.’ 


In this paper, my approach is even more radical. I claim that the 
commentary on the Politica, far from being a mere literal exposition, 
provides the context for Albert to undertake an autonomous philosoph- 
ical discourse. In what follows, I try to argue that by commenting on 
the topic of natural slavery addressed by Aristotle in Book 1 of the 
Politica, Albert elaborates a radical conception of the natural inequality 
of human beings.* Moreover, I show that Albert endorses the view that 
these natural differences are biologically determined, a product of the 
hereditary transmission of physical and mental characteristics. Howev- 
er, by introducing his occasio theory he allows that interruptions to the 
hereditary continuity of generations may lead to accidental variations 
within the orderly plan of nature. In this way, Albert avoids absolute 
determinism. 


Due to space limitations, I focus my analysis on those passages in 
Book 1 of Albert’s Politica commentary which deal with the existence 
of natural servitus and both the cognitive and corporeal differences be- 
tween freemen and slaves. I will also have recourse to other parts of his 
commentary and passages in other works that are relevant to this topic. 


kkk 


In Politica 1.2, Aristotle maintains that the union of the natural ruler 
and the natural subject is for the sake of their preservation and thus in 
the reciprocal interest. Master and slave have different natural charac- 


7 FIORAVANTI, “‘Politiae Orientalium et Aegyptiorum””, 195-208, 225-32. C. MAR- 
TIN, “Some Medieval Commentaries on Aristotle’s Politics”, in History. The Journal 
of The Historical Association 36 n.s. (1951), 29-44, had already highlighted Albert’s 
tendency “to tell us anything he knows” (33), to discuss Aristotle’s geographical and 
historical references “unembarassed by any sense of privation” (37). 

$ In the Politica, Albert does not only refer to a simple distinction between sapien- 
tes and those who, unable to understand for several reasons, can be defined men only 
equivocally (see L. BIANCHI, “Filosofi, uomini e bruti. Note per la storia di un'antro- 
pologia “averroista””, in Rinascimento 32 [1992], 185-201), but to more articulated 
divisions across society (e.g. between intellectual and working classes, freemen and 
slaves, and populations of different ethnicity). 
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teristics: the former can foresee by his mind (“potest mente praevide- 
re”), whereas the latter carries out such ideas with his body (corpore)? 


Albert gives more details regarding the cognitive superiority of 
the master by clarifying that he is wise (sapiens) and prudent — proba- 
bly an allusion to speculative and practical reason — and thus properly 
preordains and deploys the means by which the family achieves its 


? The standard work on the medieval reception and intepretation of Aristotle's 
treatment of slavery is Flüeler's two-volume book quoted at note 3. As for other 
scholarship, I limit myself to a list of essential works: see e.g. S. TALAMO, // concetto 
della schiavitu. Da Aristotele ai dottori scolastici, Roma 1908; V. TRANQUILLI, “La 
condizione servile nel pensiero tomista", in La rivista trimestrale 2 (1963), 108-53; 
O.J. BROWN, “Aquinas” Doctrine of Slavery in Relation to Thomistic Teaching on 
Natural Law”, in The Human Person, ed. G.F. MCLEAN (Proceedings of the Amer- 
ican Catholic Philosophical Association 53), Washington, D.C. 1979, 173-81; G. 
FIORAVANTI, "Servi, rustici, barbari: interpretazioni medievali della Politica aristote- 
lica”, in Annali della Scuola Normale Superiore di Pisa. Classe di Lettere e Filosofia, 
Serie III.11:2 (1981), 399-429; C. FLÜELER, “Widersprüchliches zum Problem der 
servitus: die servitus bei Thomas von Aquino", in Historia philosophiae medii aevi. 
Studien zur Geschichte der Philosophie des Mittelalters, hrsg. v. B. MOJSISCH und 
O. PLUTA, Amsterdam-Philadelphia 1991, 285-304; IDEM, “Ontologie und Politik: 
Quod racio principantis et subiecti sumitur ex racione actus et potencie. Zum Ver- 
háltnis von Methaphysik und Physik in den ersten Kommentaren zur aristotelischen 
Politica", in Freiburger Zeitschrift für Philosophie und Theologie 41 (1994), 445- 
62; R. LAMBERTINI, “Aspetti etico-politici del pensiero di Duns Scoto", in Etica e 
Persona. Duns Scoto e suggestioni nel moderno. Convegno di Studi Bologna, 18-20 
febbraio 1993, a cura di S. CASAMENTI, Bologna 1994, 35-86, here 56-66; IDEM, 
“Il re e il filosofo: aspetti della riflessione politica", in La filosofia nelle università: 
secoli XIII-XIV, a cura di L. BIANCHI, Firenze 1997, 345-85, here 356-60; J. E. CAPIZ- 
Zi, “The Children of God: Natural Slavery in the Thought of Thomas Aquinas and 
Vitoria”, in Theologal Studies 63 (2002), 31-52; M. STADTLER, “Der Nutzen der Un- 
freiheit. Betrachtung einer Nuance", in Gewalt und ihre Legitimation im Mittelalter. 
Symposium des Philosophischen Seminars der Universität Hannover von 26. bis 28. 
Februar 2002, hrsg. v. G. MENSCHING (Contradictio 1), Würzburg 2003, 169-81; G. 
MENSCHING, “Thomas von Aquin über Freiheit und Abhángigkeit”, in fiph Journal 
4 (September 2004), 1-5; T. W. KOHLER, “Gleiche Menschennatur — naturgegebene 
soziale Unterschiede. Die Rezeption der aristotelischen Lehre vom physei doulos”, 
in Politischer Aristotelismus und Religion im Mittelalter und Früher Neuzeit, hrsg. v. 
A. FIDORA Berlin 2007, 47-64; C. Fiocchi, Dispotismo e libertà nel pensiero politico 
medievale. Riflessioni all'ombra di Aristotele (sec. XIII-XIV), Bergamo 2007, 25- 
39 (on Albert the Great); T. W. KÓHLER, Homo animal nobilissimum. Konturen des 
spezifisch Menschlichen in der naturphilosophischen Aristoteleskommentierung des 
dreizehnten Jahrhunderts (Studien und Texte zur Geistesgeschichte des Mittelalters 
94), Leiden-Boston 2008, Teilband 1, 709-78. 
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perfect virtue. A slave, though deprived of intellectual abilities, is 
capable of receiving his master's orders and instructions — a detail ab- 
sent in Aristotle's text — and then executing it thanks to his corporeal 
faculties. Consequently, the slave is credited with a certain cognitive 
ability which allows him to translate his master's injunctions into 
actions.!° 


While commenting on the well-known definitions of the slave 
as “a piece of animate property” (1.4, 1253532), a “tool of action” 
(1.4, 1254a17), and someone that by nature belongs entirely to his 
master (1.4, 1254a12-13), Albert asserts that a slave is a living tool, 
who moves himself upon hearing and understanding his master's 
prescription and not through his own initiative. Unlike an inanimate 
tool, a slave has his own mover, the conjoined soul, and hence he 
first grasps the form of his master's injunction per rationem, and 
thereafter makes himself act.!! For the first time, Albert relates ratio- 
nality to slaves. 


How slaves receive their masters' rational instructions and to what 
extent they understand them is the specific focus of the second sec- 
tion of Book I ch. 3 of the Politica Commentary, section which corre- 
sponds to Politica 1.5 (1254510-1255a3). According to Aristotle there 
are slaves by nature. They differ from others as body differs from soul 
and beast differs from human. A slave by nature "shares in reason to 
the extent of understanding it, but does not have it himself" (“commu- 
nicans ratione tantum quantum ad sensum recipere, sed non habere"; 
L5, 1254b22-23). Whereas beforehand Albert had limited himself to 
commentary on Aristotle's text, making only a few original remarks 
with special regard to slaves' cognitive abilities, he now begins to ex- 
pound his own views on human inequality, dwelling on the concept of 


10 ALBERTUS MAGNUS, Politica I c.1, g, ed. BORGNET, 9b: “Dominus enim est, qui se- 
cundum mentem sapientia et prudentia praeditus, convenienter praeordinat et disponit ea 
per quae familia, quae ad domum pertinet, optime potest devenire ad suae virtutis opti- 
mum et extremum. Servus autem est per naturam, qui tali mente non est praeditus, potest 
tamen suscipere praeceptum, et instructionem domini, et viribus corporis exsequi". 

1 ALBERTUS MAGNUS, Politica I c.2, h, ed. BORGNET, 21a: “Ratio enim organi est 
quod moveatur ad praeceptum alterius et motum: et cum servus sive minister semper 
moveatur ad auditum praeceptum domini, et conceptum, et non proprio motu"; see 
ibid., I c.2, h, 22b: “servus autem et minister motorem suum, id est, animam, habent 
conjunctum sibi, per rationem enim concipiunt formam praecepti domini, et ad illam 
moventur". 
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the governance of reason (regimen rationis) as a distinctive feature of 
the master-slave relationship. 


Unde habita conclusione quam intendit, accedit ad determinationem 
quaestionis, ibi, Quicumque quidem igitur tantum, etc. Et circa hoc 
facit duo. Primum est, quod determinat quaestionem. Secundum 
est, quod probat determinationem per naturale signum, ibi (litt. i), 
Vult quidem igitur natura, etc. Quia ante duas moverat quaestio- 
nes, primam scilicet, utrum aliquis sit natura servus, illam primam 
sic determinat dicens: Quicumque quidem igitur tantum distant ab 
invicem in regimine rationis, quantum anima a corpore, et homo a 
bestia, id est, quod destituti proprio regimine rationis, regimen vitae 
et praecepta oportet accipere ab alio, et in seipsis non habent unde 
se regant, illi disponuntur ad hoc per naturam, quod servi sint, sicut 
et aliis subjiciantur. Hoc autem modo disponuntur, quorum nulla 
est rationis dispositio, sed potius usus et opus corporis ad nutum 
et dispositionem alterius: et hoc est eis optimum et extremum boni 
sui, servitus: isti quidem servi sunt natura. Et sic determinata est 
quaestio prima. 


Et illis quidem melius est regi sive subjici, quam principari sive do- 
minari: et sic soluta est quaestio secunda. Cujus ratio est: quia ex 
dictis creditur rationabiliter, supple, quod qui natura servus est, potest 
alterius esse, et hoc est ultimum et optimum bonum suum, et talis est 
alterius et non suiipsius: et non est communicans ratione, nisi tantum 
quantum est recipere sensum et cognitionem aestimativam praecepti 
et dispositionem alterius ordinantis vitam, et ex se non habentis tale 
regimen vel dispositionem. Et hoc parum distat a bruto: alia enim 
animalia bruta ratione non sentientia, id est, rationabilem conceptum 
per aestimativam non habentia, passionibus serviunt, id est, incitan- 
tur, et opportunitas, quae est a naturaliter servis et ab animalibus do- 
mesticis modicum variatur. Animalia enim bruta passionibus serviunt 
et incitantur ab eis, et ita corporis usu serviunt et famulantur. Similiter 
natura servus ad ordinem civilitatis nihil servit, usu autem corporis in 
laboribus facit quod praecipitur: et ita opportunitas variat modicum 
inter servum et domesticum animal: quia ad necessaria corporis et 
non ad bonam dispositionem animi auxilium fit ab ambobus, a servis 
scilicet et ab animalibus domesticis.” 


Those that are unable to be governed by their own reason (“destitu- 
ti proprio regimine rationis") and receive their regimen for life and 
prescriptions from someone else (“regimen vitae et praecepta oportet 
accipere ab alio, et in seipsis non habent unde se regant") are naturally 


12 ALBERTUS MAGNUS, Politica I c.3, h, ed. BORGNET, 28a-b. 


Natural Inequality and Biology in Albert Politica 619 


predisposed to be slaves and to submit to others (“illi disponuntur ad 
hoc per naturam, quod servi sint, sicut et aliis subjiciantur”). These 
human beings have no rational disposition within themselves and their 
bodies are at another’s command and disposal (“ad nutum et disposi- 
tionem alterius”). 


Moreover, Albert explains that it is better for a slave “to be ruled” 
than “to rule”, his optimal state consisting in belonging to someone 
else. He partakes in reason to the extent of understanding, of having 
estimative knowledge of the prescription, and of disposing his life ac- 
cording to his master’s order. Thus, a slave’s condition is slightly dif- 
ferent from that of domestic animals. A natural slave does not contrib- 
ute to the order of civilization, but by his physical labour he does what 
he is commanded to do. 


Although the emphasis on the slave’s dependence on his master’s 
reason seems to undermine the status of the slave as a rational agent 
and inhibit him from being fully human, it is clearly stated that a slave 
is a human being, having a rational nature like a freeman.'* Unlike 
a freeman, however, the rational faculty of a slave is actualized only 
insofar as it is necessary for him to understand the prescriptions of his 
master. + 


What Albert maintains about the master-slave relationship con- 
forms with his view that mankind is divided into a preeminent elite 
of well-born (optime nati) wise men on the one hand and the masses 
who, like animals, are subject to corporeal pleasures and emotions on 
the other.!* As we shall see, this type of inequal capacity to access both 


13 Albert makes this point while discussing the question of whether slaves have 
moral virtues. ALBERTUS MAGNUS, Politica I c.9, g, ed. BORGNET, 77ab: “Existentibus 
hominibus, supple, ipsis servis, et ratione communicantibus, id est, cum sint homines 
et communicent naturae sicut liberi, tunc ex ordine ipsius naturae debent habere vir- 
tutes perficientes eos ad humana et rationabilia omnia". 

^ ALBERTUS MAGNUS, Politica I c.9, 1, ed. BORGNET, 81b: "oportet enim servos ad 
minus tantum habere rationis, ut intelligant praecepta dominorum". 


5 On the elite of few excellent optime nati (philosophers, prophets, scientists), see 
my À. PALAZZO, “The Scientific Significance of Fate and Celestial Influences in Some 
Mature Works by Albert the Great: De fato, De somno et vigilia, De intellectu et in- 
telligibili, Mineralia”, in Per perscrutationem philosophicam. Neue Perspektiven der 
mittelalterlichen Forschung. Loris Sturlese zum 60. Geburtstag gewidmet, hrsg. v. 
A. BECCARISI, R. IMBACH und P. PORRO (Corpus Philosophorum Teutonicorum Medii 
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intellectual understanding and the contemplative life is exemplified in 
Albert's Politica not only by the freeman-slave relationship. For in- 
stance, when considering Aristotle’s thesis that a man who lives apart 
from society is either a beast or a god (1.2, 1253a27-29), Albert identi- 
fies the god with a philosopher, who can conduct a perfect rational life 
only apart from other human beings.'* 


Aristotle points out that there is also a corporeal difference between 
freemen and slaves. 


Deinde cum dicit, Vult quidem igitur natura, etc. Hanc solutionem 
probat per signum naturale: dicit enim, quod si quis respiciat cor- 
pora servorum, liberorum et dominorum, statim in ipso conspectu 
physiognomiae regulas attendendo considerabit, quod quidem ipsa 
natura vult et intendit differentia corpora servorum et dominorum: 
facit enim corpora servorum fortia ad necessarium usum in corpo- 
ralibus exercitandum, corpora vero liberorum facit recta, mollia, et 
inutilia ad tales operationes corporales, sed utilia ad civilem vitam. 
Aequalitas enim corporis et bona complexio signa sunt animi bene 
dispositi et ad sapientiam ordinati. Similiter ex nativitate iste est in 
fortitudine nervorum et ossium dispositus ad bellicam opportunita- 
tem, quia fortitudo, sicut dicit in Topicis, in nervis et ossibus consi- 
stit. Alii autem per contrariam dispositionem ad pacificam. Et licet 
ita disponat natura, ut frequentius tamen accidit contrarium, quod ii 
qui natura servi, habeant corpora liberorum: et accidit etiam alios, 
scilicet liberos habere animas servorum. Et hujus dicti sumenda est 
ratio ex naturalibus, ubi probatum est quod semen formans est patris, 
et nisi occasionem patiatur, formabit ad similitudinem patris. Dicit 
enim Aristoteles libro XVI de Animalibus, quod natura intendit sem- 


Aevi. Beiheft 4), Hamburg 2008, 55-78. With regard to men of this kind, these are the 
words used by A. DE LIBERA, Penser au Moyen Age, Paris 1991, 296: “[...] l'aristocratie 
philosophique [...] c'est une noblesse astrale, un fruit naturel de l'ordre de nature". 

16 ALBERTUS MAGNUS, Politica I c.1, s-x, ed. BoRGNET, 13-15 (especially x, 15a): “aut 
bestia est, aut Deus: bestia, si pravitate defecit a natura hominis: Deus, si, sicut Didimus 
Bragmanorum rex, probitate philosophiae sic profecit, quod ne impediretur a frequentan- 
tibus, nulli communicare voluit. Sicut dicitur de Diogene ad eodem Didimo [...]". On the 
association of solitary life with philosophical speculation, see M. TOSTE, “The Natural- 
ness of Human Association in Medieval Political Thought Revisited", in La nature come 
source de la morale au Moyen Age (Micrologus’ Library 58), Firenze 2014, 113-88. The 
existential dimension of philosophy, requiring solitude and a rigorous moral life, is an idea 
that occurs more than once in the Politica and in Albert's other works: see e.g. ALBERTUS 
MAGNUS, Politica II c.11, a, ed. BORGNET, 195b; ALBERTUS MAGNUS, De somno et vigilia 
III tr. 1 c.5, ed. A. BORGNET (Opera omnia 9), Paris 1890, 183b: “haec est causa, quod Her- 
mes et alii quidam divinationi studentes, in antris desertis absconditi jacuerunt”. 
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per facere masculum, quia semen patris est masculinum: et quod facit 
foeminam, per occasionem fit: quia scilicet aliquo alterante destitu- 
itur propria virtute. Ita fit quod fullones qui continue in opere suo 
magnum motum habent in cruribus, ex calore qui ex motu excitatur, 
attrahitur nutrimentum ad crura et ingrossantur valde, et in genera- 
tione cum decisio seminis fiat ab omnibus partibus corporis, hac de 
causa crura efficiuntur grossiora et fortiora in natis. Ex simili autem 
causa et fabri habent grossa brachia et filii eorum. Similiter alia causa 
accipitur ex libro de Locis habitabilibus, ubi dicitur a Ptolemaeo et 
aliis astronomis, quod habitantes ad Meridiem juxta aequinoctialem 
quibus bis est aestas in anno, astuti sunt et dolosi et corpore debiles, 
e contra autem habitantes ad Aquilonem, propter frigus ibi dominans, 
corpora habent cum seratis carnibus et fortia, intus propter frigus cir- 
cumstans calentia, et sunt feroces et fortes, nisi propter occasionem 


alteratio fiat in ipsis, ut dictum est." 


In elucidating Politica 1.5, 1254b27-34, Albert introduces original ele- 
ments. Up till now, the difference between freemen and slaves has been 
explained by the slave's inability to govern himself due to deficient 
rationality. Now it is claimed that this difference can also be detected 
at a physical level (per signum naturale). Albert holds that one can in- 
fer intellectual and moral features from bodily characteristics based on 
the rules of physiognomy (physiognomiae regulas).!8 For nature really 
wants and seeks to create different bodies for slaves and masters (“na- 
tura vult et intendit differentia corporum servorum et dominorum"): 
slaves’ bodies are made strong and are designed to be used in physical 
work, while those of freemen are shaped upright in posture, weak and 
inadequate for corporeal activities, but suited to political life. Indeed, 
both a harmonic body and a good complexion are signs of a well-dis- 
posed soul and display a capacity for wisdom. Strong nerves and bones 
signify a disposition for war, while the opposite body structure points 


17 ALBERTUS MAGNUS, Politica I c.3, 1, ed. BoRGNET, 28b-29a. An anthropological 
interpretation of this text is given by U. FRIEDRICH, Menschentier und Tiermensch. 
Diskurse der Grenzziehung und Grenzüberschreitung im Mittelalter, Gôttingen 2009, 
74-77, who asserts that Albert provides a natural foundation for social and ethnical 
differentiations through physiognomy and the theory of climates. 

IS Physiognomy is not alien to the Aristotelian corpus, for a pseudo-Aristotelian 
Physiognomonica was extremely popular in the Middle Ages: see L. DEVRIESE, “An 
Inventory of Medieval Commentaries on pseudo-Aristotle's Physiognomonica”, in 
Bulletin de philosophie médiévale 59 (2017), 215-46; EADEM, The Body as a Mirror of 
the Soul. An Inquiry into the Reception of Pseudo-Aristotle Physiognomonica in the 
Middle Ages, KU Leuven 2018, PhD. Dissertation. 
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to a proclivity for peace.'? Such physiognomic conceptions are upheld 
by Aristotle himself in the Topics, where he claims that courage (forti- 
tudo) is signified by nerves and bones.?? 


Although nature predisposes in this way, the opposite often occurs, 
such that those who are slaves by nature happen to receive freemen's 
bodies, while freemen happen to have slaves' souls. But how can these 
anomalies be explained? This question, left unsolved by Aristotle, pos- 
es a serious problem for Albert. If the distinction between slaves and 
freemen is decreed by nature, these anomalies have a more general 
impact and alter the orderly plan of nature. 


In order to correctly understand the radical challenge posed by 
these anomalies, it is useful to consider cases when one counters inborn 
tendencies rooted in one's bodily complexion by acting in an opposite 
way. In this regard, Albert elsewhere mentions great men, such as Hip- 
pocrates or the King of the Persians, who were both able to conquer 
their natural propensity for vice and wrongdoing through the power of 
mind and will and thanks to a love for study?! 


? Albert's insistence on the concept of “disposition” (dispositi, dispositus, disposi- 
tionem, disponat) indicates that he is aware that natural tendencies are not necessarily 
realized: see also ALBERTUS MAGNUS, Politica I c.3, e, ed. BORGNET, 27b: “Disposi- 
tiones enim quae sunt in corpore, signa sunt dispositionum quae sunt in anima, et vix 
unquam contingit, [...] quin mostrum in corpore sit etiam monstrum in anima et mo- 
rum dispositione", where the emphasis must be put on the vix, meaning that it hardly 
happens; nonetheless it may happen. This view is in line with Albert's conception of 
physiognomy as a conjectural art which looks at bodily characteristics as signs, and not 
causes, of moral and intellectual qualities: see ALBERTUS MAGNUS, Super Porphyrium 
De V universalibus tr.1 c.7, ed. M.SANTOS Nova (Opera omnia. 1.1A), Münster 1.W. 
2004, 15.67-70: "[...] in coniecturalibus, quae sunt scientiae divinationum, sicut in 
physiognomia et secunda parte astronomiae, et in geomantia, nigromantia, et aliis hui- 
usmodi scientiis". An account of the medieval debate on the epistemological status of 
physiognomy is given by J. ZIEGLER, “Philosophers and Physicians on the Scientific 
Validity of Latin Physiognomy, 1200-1500", in Early Science and Medicine 12 (2007), 
285-312. 

20 ARISTOTELES, Topica II.1, 116520-21. As a matter of fact, Albert is quoting his 
own commentary on the Topics, which contains the verb “consistit,” absent in the Latin 
translation by Boethius: see ALBERTUS MAGNUS, Topica III tr.1 c.3, ed. A. BORGNET 
(Opera omnia 2), Paris 1890, 336b: “robur consistit in nervis et ossibus"; ARISTOTE- 
LES, Topica, translatio Boethii, ed. L. MINIO-PALUELLO (Aristoteles Latinus 5.1-3), 
Bruxelles-Paris 1969, 52.10: *nam robur in nervis et ossibus". 


?! See ALBERTUS MAGNUS, De quindecim problematibus, ed. B. GEYER (Opera omnia 


Natural Inequality and Biology in Albert s Politica 623 


Deviations, such as slaves endowed with freemen's bodies and 
freemen endowed with slaves’ souls, are more substantial and cannot 
be accounted for by referring to a decision of willpower or intellectu- 
al deliberation, for they represent permanent alterations to the regular 
pattern of nature involving several individuals (ut frequentius). Such 
anomalies should rather be compared to the generation of monsters. 
Albert discusses anomalous births and aberrations of various kinds in 
several works, giving different explanations which all share the ba- 
sic idea that teratogenesis 1s a failure to fulfill nature's intent to make 
things in the best manner possible: a monster transcends the regular 
course of nature.?? 


In this sense, it is not surprising that Albert finds an explanation 
for anomalies among slaves and freemen in the theory of animal gen- 
eration, and especially in the occasio theory. Albert holds that paternal 
semen, which is the one endowed with the formative virtue, generates 
the male offspring resembling the father (ad similitudinem patris), un- 
less it is defective (occasionem patiatur). Indeed, Aristotle teaches in 
Book 16 of De animalibus that nature always intends the male, because 
paternal semen is male, and if it generates female offspring this hap- 
pens unintentionally (per occasionem fit), namely because the semen 
has been altered and thus deprived of its virtue by something else.? As 


17.1), Münster i.W. 1975, 36.63-37.12; ALBERTUS MAGNUS., Quaestiones de anima- 
libus I q.21, ed. E. FILTHAUT (Opera omnia 12), Münster i. W. 1955, 95.29-40; IDEM, 
Politica V c.9, b, 550b. 

2 See e.g. ALBERTUS MAGNUS, De animalibus XVIII, tr. 1 c.6 nn.46-54, ed. H. 
STADLER (Beitráge zur Geschichte der Philosophie des Mittelalters 16), Münster 1.W. 
1920, 1214.9-1218.36, here n. 48, 1215.29-30: *monstrum enim est aliquam occasio- 
nem passum"; n.51, 1217.22-24: “Monstruositas enim accidit ex errore aliquo opera- 
tionis naturae secundum habundantiam vel defectum aut positionem aut figuram mem- 
broum". On Albert's views on abnormal births, see L. DEMAITRE and A. A. TRAVILL, 
“Human Embryology and Development in the Works of Albertus Magnus", in Albertus 
Magnus and the Sciences. Commemorative Essays 1980, ed. J. A. WEISHEIPL, Toronto 
1980, 405-40, here 432-39; KÔHLER, Homo animal nobilissimum, 387-411. 

23 See A. TAKAHASHI, “Nature, Formative Power and Intellect in the Natural Philoso- 
phy of Albert the Great", in Early Science and Medicine 13 (2008), 451-81, here 460-65. 
On Albert's views on embriology and theory of generation, see, in addition to DEMAITRE 
and TRAVILL, “Human Embryology and Development", 405-40, also D. JACQUART et C. 
THOMASSET, "Albert le Grand et les probléms de la sexualité", in History and Philosophy 
of the Life Sciences 3 (1981), 73-93; see also J. CADDEN, Meanings of Sex difference in 
the Middle Ages. Medicine, Science, and Culture, Cambridge 1993. On the production of 
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a matter of fact, Albert is not quoting Aristotle directly, but Book 16 
of his own De animalibus, which corresponds to Book 2 of Aristotle's 
Generation of Animals, where he carefully discusses Aristotle's views 
on animal generation, contrasting them with the positions of other phi- 
losophers.?* 


The implication of this recourse to embryology is twofold.” First, 
natural slavery and freedom are understood as inherent biological con- 
ditions, since the cognitive features and physical traits of slaves and 
freemen are the result of a process of hereditary transmission; second, 
the mechanism of the occasio can break the continuity of the hered- 


the mulier as mas occasionatus, see M. JEAY, “Albert le Grand entre Aristote et Freud. La 
femme est-elle un acte manqué?”, in Le Racisme, mythes et sciences, éd. M. OLENDER, 
Bruxelles 1981, 129-39; KÔHLER, Homo animal nobilissimum, 487-510. 


24 See ALBERTUS MAGNUS, De animalibus XVI tr.1 c.14 n.73, ed. STADLER, 1100.30- 
43: “Per omnem eumdem modum accidit indigestionem aliquam pati sperma modo prae- 
dicto et tunc generat feminam et si non patiatur eam, procreat masculum. [...] sperma 
maris quod est formativum et factivum conceptus, semper simile sibi facere intendit, et 
semper marem producere, nisi impediatur per occasionem corruptionis instrumenti cum 
quo operatur, et hoc est calor: aut impediatur ex inobedientia materiae quam format et 
facit, et hic est humor: et quando alterum illorum vel ambo molinsim passa sunt in loco 
genitalium, ne omnino ad nichilum opus naturae redigatur, format feminam, quae licet 
non generet proprie, tamen est adiutorium masculo necessarium ad generationem [...]". 
(Mine italics). The reception of Aristotle's biology in Albert's early works is explored by 
H. ANZULEWICZ, “Die aristotelische Biologie in den Frühwerken des Albertus Magnus”, 
in Aristotle s Animals in the Middle Ages and Renaissance, ed. C. STEEL, G. GULDENTOPS 
and P. BEULLENS (Mediaevalia Lovaniensia. Series I/Studia 27), Leuven 1999, 159-88. 


25 On the use of the occasio theory, see also ALBERTUS MAGNUS, Politica I c.4, h, 
ed. BORGNET, 34b-35a: "Deinde redit ad propositum et aptat quae dicta sunt, subdens: 
Cum autem hoc dicant, supple, Philosophi, nihil aliud, supple, volunt dicere, quam 
quod virtus et malitia determinant, supple, natura servum et liberum, et natura nobi- 
les et ignobiles: dignificant enim, id est, dignum reputant, quemadmodum ex homine, 
supple, secundum naturam, hominem nasci, et ex bestiis fieri bestiam: sic ex bonis, 
supple, parentibus, bonum: formativa enim quae est in semine parentum, semper ad 
similitudinem patris format secundum naturam, ut dicit Aristoteles in XVI De anima- 
libus. Sed quia posset objici, quod ex bonis aliquando mali, et ex malis aliquando boni 
procreantur, occurrit et solvit ad hoc dicens: Natura autem vult quidem hoc facere, id 
est, ex bonis bonos, multoties tamen non potest: et hujus rationem reddit in libro De 
animalibus: “Quia licet semen patris, in quo est formativa, semper intendit facere ma- 
sculum ad similitudinem generantis, tamen quia occasionem patitur semen in virtute 
alterantis sive alterationis, aliquando fit foemina: propter quod foemina mas occasiona- 
tus dicitur". Ita natus ex bonis, occasiones malas nutriturus suscipiens, aliquando erit 
malus: et tunc natura a parentibus habita non potest eum bonum facere." 
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itary transmission, such that absolute biological predetermination is 
avoided. 


Then, Albert illustrates the process of hereditary transmission of phys- 
ical characteristics by referring to manual workers.? Fullers move their 
legs continuously as they work. The heat generated by this movement 
draws nourishment to their legs, making them bigger. The theory of pan- 
genesis, that the paternal semen derives from all parts of the body, clarifies 
why the legs of the individuals born are made bigger and stronger. For the 
very same reason, smiths and their offspring have big strong arms. 


Finally, Albert turns to environmental thought, namely the idea that 
regional and climatic conditions impact on the physical and moral char- 
acteristics of nations. He argues that inhabitants of Southern regions, 
who, twice a year, enjoy summer, are astute, dishonest and physically 
weak, whereas peoples living in Northern regions, where the cold pre- 
dominates, have strong bodies — warm inside due to the external cold 
— and are cruel and strong. By quoting the book De locis habitabilibus, 
Albert refers to his own De natura loci?', where an analogous text of- 
fers a careful description of the impact of a hot climate on the semen 
and the womb, which leads to the generation of black men.?* There are 


26 On the concept of hereditary transmission, see L’heredite entre Moyen Age et épo- 
que moderne. Perspectives historiques, éd. M. VAN DER LUGT et C. DE MIRAMON, Fi- 
renze 2008, especially the following contributions: A. BOUREAU, “Hérédité, erreurs et 
vérité de la nature humaine (XIIe-XIIe siècles)”, 67-81; J. ZIEGLER, “Hérédité et phy- 
siognomonie", 245-71; M. VAN DER LUGT, “Les maladies héréditaires dans la pensée 
scolastique (XIIe-XVle siécles)”, 273-320. 

27 When quoting the same passage again in the Politica, Albert refers to the De na- 
tura loci as Liber de natura locorum et locatorum (n.35) and another time as Liber de 
locis habitabilibus (n.28). The latter denomination is reminiscent of that used in the 
Physica: see ALBERTUS MAGNUS, Physica I, tr.1 c.4, ed. P. HossFELD (Opera omnia 
4.1), Münster 1. W. 1987, 75-77: “in quodam libro, qui dicitur esse de longitudine et 
latitudine terrarum et civitatum et de locis habitabilibus". 

28 ALBERTUS MAGNUS, De natura loci tr.2 c.3, ed. P. HossFELD (Opera omnia 5.2), 
Münster i. W. 1980, 26.41-85. See J. ZIEGLER, “Physiognomy, Science, and Proto-Rac- 
ism 1200-1500”, in The Origins of Racism in the West, ed. M. ELIAV-FELDON, B. ISAAC 
and J. ZIEGLER, Cambridge 2009, 181-99, here 196-97. Concerning Aethiopes, see also 
ALBERTUS MAGNUS, Politica IV c.2, k, ed. BoRGNET, 330ab. On the impact of the cli- 
mates on the skin of peoples, see M. VAN DER LUGT, “La peau noire dans la science 
médiévale", in La pelle umana (Micrologus 13), Firenze 2005, 439-75, here 448-56; P. 
BILLER, “Black Women in Medieval Scientific Thought", in La pelle umana (Microlo- 
gus 13), Firenze 2005, 477-92, here 487-88. 


626 Alessandro Palazzo 


other passages within Albert's corpus prompting the idea that ethnical 
differences are geographically determined.” What is interesting in the 
abovementioned passage, however, is the conclusion, added by Albert 
himself: the influence determined by geographic factors does not work 
if an accidental alteration occurs in the regular process of reproduction 
(“nisi propter occasionem alteratio fiat in ipsis"). In other words, by 
preventing a father from passing his male characteristics on to his prog- 
eny, the occasio can render the ethnic factor ineffective. 


Now, let us turn back to the master-slave relationship. It has been 
argued that one ofthe issues most discussed by medieval commentators 
on the Politica was the actual identity of those considered "slaves by 
nature." In an attempt to give empirical content to the otherwise vague 
concept of natural slavery and transfer it to contemporary social group- 
ings, they understood slaves as either manual workers or peasants or 
populations living in marginal climatic areas of the inhabited world.” 
Even though Albert himself associates slaves by nature with workers 
employed in mechanical arts and peoples of different ethnicity, he does 
not do that for the purpose of better defining the actual status of a ser- 
vus (who is the servus? What work does he perform? What is his role 
in medieval society?).?! Rather, the focus of his analysis is on natural 


? On this correlation, see KÓHLER, Homo animal nobilissimum, 778-827. Based 
on these passages, Peter Biller includes Albert among those who contribute to what 
he calls “the scientization of proto-racial thought", which he identifies with the envi- 
ronmental thought attested to in Greek and Arabic texts such as the Hippocratic Airs, 
Waters and Places, Aristotle's Politics, the pseudo-Aristotelian Problems, Galen's On 
Complexions, the Pantegni, Avicenna’s Canon and the Isagoge of Johannitius: see P. 
BILLER, “Proto-Racial Thought in Medieval Science", in The Origins of Racism in the 
West, ed. M. ELIAV-FELDON, B. ISAAC and J. ZiEGLER, Cambridge 2009, 157-80, espe- 
cially 168-69, 172-74, 179. 

30 FIORAVANTI, “Servi, rustici, barbari", 399-429, here 404-5. According to R. LAM- 
BERTINI, “Lo studio e la recezione della “Politica” tra XIII e XIV secolo", in // pensiero 
politico dell'età antica e medioevale. Dalla polis alla formazione degli Stati europei, a 
cura di C. DOLCINI, Torino 2000, 145-73, here 149, the concept of servitus had so wide 
a scope that medieval commentators were led to discuss not only slavery in Aristotelian 
terms, but also the conditions of non-freedom, without ever drawing clear-cut distinc- 
tions between the various possible meanings of servus. 


3! Those employed in mechanical arts (banausi), whom Albert identifies with cooks on 
account of an erroneous etymology — this group includes however other kinds of manual 
Workers —, are not slaves by nature, but they nevertheless perform activities that demand 
hard physical labour and are humiliating (ignobilissimae), two features which also mark 
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inequality per se and its biological bases. Slaves, manual workers, and 
the inhabitants of extremely hot and cold regions, all instantiate ex- 
amples of natural — and biological — inferiority within mankind. This 
is confirmed by the fact that these categories have by nature superior 
counterparts, whose supremacy is due to rational preeminence: free- 
men, philosophers and the Greeks. 


The opposition of manual labourers and philosophers is pointed 
out in an intriguing passage of the Meteora (Book IV tr.1 c.25) which 
discusses different processes involved in digestion and offers specific 
diet advice in accordance with the diverse bodily structure of these 
two groups. The same example regarding fullers and smiths is made 
in order to describe the mechanism of transmission of physical fea- 
tures. Alimentation hence contributes decisively to shaping the body.? 
Moreover, in contrast with the bodily disharmony characterizing the 
working classes, those who are excellent in contemplative activity are 
often portrayed as having a balanced temperament.? 


The Greeks' excellence in comparison to other nations can be 
grasped from Politica VII.7, which allows Albert to further elaborate 
on the impact geography has on the behaviour of human beings. Aris- 
totle reads the political peculiarities characterizing the Greeks, those 
from Europe and from Asia as a consequence of their temperament. 
Albert goes a step forward by giving these Aristotelian remarks the 
form of an absolute principle: 

Sententia primae partis haec est, quod quales oportet esse secundum 


naturam complexionis qui bene politizent, oportet considerare ex situ 
civitatum Graecorum et Gentium in toto orbe.** 


the servile condition. See ALBERTUS MAGNUS, Politica I c.8, e, ed. BORGNET, 67b. On AI- 
bert's complex concept of banausus, and the analogies and differences with regard to the 
Aristotelian banausus, see FIORAVANTI, “Politiae Orientalium et Aegyptiorum", 204-8. 

? On the text, see C. STEEL, *A Philological Diet for Philosophers. Aristippus' Transla- 
tion of Book IV of Aristotle's Meteorology and Albert the Great”, in Z’antichita classica 
e il pensiero medievale, ed. A. PALAZZO (Texte et Études du Moyen Âge 61), Porto 2011, 
79-106, here 96-106. See ALBERTUS MAGNUS, De animalibus XVIII tr.1, c.4 n.40, ed. 
STADLER, 1211.3-24, who elucidates the processes of reproduction which lead to prog- 
eny resembling the father, the mother or the ancestors, reports the example of manual 
workers again. 

33 See e.g. ALBERTUS MAGNUS, De anima II tr.3 c.23, ed. C. STROICK (Opera omnia 
7.1), Münster 1. W. 1968, 133.24-31. 


34 ALBERTUS MAGNUS, Politica VII c.5, a, ed. BORGNET, 663a. 
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After referring again to his De natura loci — quoted as De natura 
locorum et locatorum — Albert illustrates the physical and physiolog- 
ical mechanisms by which climatic influences affect the human body 
and intellect, resulting in the political behaviour of the inhabitants of 
these climatic regions. This is in fact the same explanation already 
given in Book I of his Politica commentary; here, however, he goes 
through a more detailed description of what biological processes are 
determined by the surrounding environment. The Greeks, who live 
between the regions of Europe and Asia, share in the characteristics 
of both peoples and thus are both courageous and intelligent. They 
therefore remain free, govern in the best way and are able to rule 
over all others if they get the best constitution. Those living in cold 
regions, for instance in Europe, are very bold, but do not have much 
intelligence, which makes them unfit for political life and rule; peo- 
ples inhabiting hot lands in Asia are extremely intelligent, but timid 
and malicious, and hence subjected to others and unable to engage in 
political life. 


If we turn to the De natura loci already mentioned, we find that, 
with regard to the impact of the environment, Albert had made ref- 
erence to specific populations and climates: the inhabitants of hot 
regions, in the first and second climates, are the Aethiopes and the 
Indiani; those from cold regions at the end of the seventh climate or 
even further away are the Daci and the Gothi in the West, whereas 
in the East there are the Sc/avi and the Parthi. Those who live in be- 
tween in the fourth and the fifth climates, Albert continues to point 
out, live a long life, perform praiseworthy natural and animal opera- 
tions, and possess remarkable moral and intellectual qualities. They 
are just and trustworthy, and love peace and social life. These are all 
features which helped the Roman kingdom to persist for a long time, 
Albert concludes by quoting Vitruvius (De architectura V1.1.11). As 
is evident, Albert here adopts Roman geographical coordinates, dif- 
ferent from the Greek ethnographic viewpoint attested to in Aristotle's 
Politica. 


In his commentary on the De causis proprietatum elementorum, 
we find the same distinction between peoples living in Northern and 


35 ALBERTUS MAGNUS, Politica VII c.5, a, ed. BORGNET, 663ab. 
36 ALBERTUS MAGNUS, De natura loci tr.2 c.3, ed. HOSSFELD, 26.85-27.11. 
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Southern regions, even though in this case Albert only lingers on the 
appearance of these populations without referring to their “spiritual” 
qualities. Among those living in Northern regions, he also mentions 
the Teutonici and Anglici, absent from the pseudo-Aristotelian original 
commented on by Albert.” In the Quaestiones super de animalibus, 
Albert explicitly mentions Alemannia, Flandria and Polonia as cold 
places, while discussing the question of whether men living in hot re- 
gions are smaller in size and less courageous and bold than those who 
inhabit cold regions.” 


All of this clearly shows that for Albert, there are different ethnic 
groups on earth, endowed with disparate physical and mental charac- 
teristics, and these characteristics are determined by the impact of the 
climatic environment on the process of reproduction. Such features are 
transmitted to progeny and guarantee the continuity of ethnic traits. As 
a consequence, it would be mistaken to consider what Albert writes in 
the Politica about hot and cold regions and their inhabitants to be only 
a commentary on Aristotle's text: his remarks concerning ethnic differ- 
ences reflect his own views on human inequality. 


Conclusion 


Whereas medieval commentators disagreed on the interpretation of 
many passages in the Politica pertaining to slavery and differed in their 
attempts to identify a medieval equivalent of the slave by nature de- 
scribed by Aristotle, there was one thing everyone found hard to con- 
test: the existence of men considered to be inferior in medieval soci- 
ety. This inferiority was not understood as a philosophical concept, but 
could be perceived in the bodily traits, intellectual qualities and moral 
features of these people. 


This is the starting point for Albert's reflection. Indisputable em- 
pirical evidence begs scientific questions: why 1s someone born a slave 
and someone else born free? Why does nature make human beings of 
different kinds, some excellent, others vile? Why are there apparent 


37 ALBERTUS MAGNUS, De causis proprietatum elementorum I tr.1 c.5, ed. P. Hoss- 
FELD (Opera omnia 5.2), Münster 1. W. 1980, 57.11-58.21. 

38 ALBERTUS MAGNUS, Quaestiones super De animalibus VII q.28, ed. E. FILTHAUT 
(Opera omnia 12), Münster i. W. 1955, 183.42-184.5, especially 183.60-63. 
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deviations from what appears to be a natural order in society, such that 
freemen can be born with slaves’ souls??? 


Albert's commentary on the Politica thus becomes a pretext for 
surveying the natural disparities displayed by mankind.* Obviously, he 
does not deny that the categories of inferior men referred to in the Po- 
litica (slaves, manual workers, nations living in hot and cold regions, 
barbarians, peasants, “bestial” multitude) are human beings and as 
such endowed with a rational soul. His egalitarianism, however, stops 
here because his primary concern is to highlight differences, that is, to 
distinguish the rulers from their subordinates. 


In order to uncover the cause of these undeniable differences, Al- 
bert adopts a comprehensive conceptual framework including Aristot- 
le's concept of slavery, physiognomy, the Aristotelian theory of animal 
generation and environmental thought. His biological explanation of 
the natural subordination of individuals or human groups relies on the 
mechanisms of reproduction and hereditary transmission. There are 
men who are inferior by birth, such as slaves and manual labourers, 
because they inherit physical and mental characteristics through the 
paternal seed. Climatic conditions and the geographic environment 
can also have an impact on an individual's seed and body and thereby 
determine the physical traits, cognitive features and the behaviour of 
entire nations. 


Yet Albert 1s aware that his solution leads to extreme consequenc- 
es. Therefore, biological determinism is mitigated by the introduc- 


? Through this approach Albert legitimises medieval contemporary social and po- 
litical reality: see M. TOSTE, “Nobiles, optimi viri, philosophi. The Role of the Philos- 
opher in the Political Community at the Faculty of Arts in Paris in the Late Thirteenth 
Century”, in Itinéraires de la raison. Études de philosophie médiévale offertes à Maria 
Cândida Pacheco, éd. J. F. MEIRINHOS, Louvain-la-Neuve 2005, 269-308, here 272-74. 


^ The distinction between the sexes is made using the same explanatory pattern: 
man's natural superiority is explained on account of his bodily complexion, though 
exceptions to biological determinism are envisaged, see ALBERTUS MAGNUS, Politica I 
c.9, a, ed. BORGNET, 75a: “Et subdit rationem utriusque principatus, dicens: Masculus 
enim natura, id est, naturaliter, femella principalior. Et quia posset aliquis objicere, 
quod aliqua foemina sapientior et magis strenua est viro, propter hoc excipit subdens: 
Nisi aliqualiter constet factum praeter naturam, scilicet quod vir deficiat et mulier 
proficiat: et hoc est praeter ordinem naturae. Mulieris enim secundum naturam est ha- 
bere inconstantes conceptus, propter humiditatem: viri autem propter contrariam com- 
plexionem, est habere constantes." 
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tion of the mechanism of the occasio. When for several reasons the 
paternal semen does not prevail, the offspring will not resemble his 
father, which is why human irregularities occur such as slaves with 
freemen’s bodies and freemen with slaves’ souls. Within the regular 
course of nature, the occasio can be considered a barrier against the 
continuity of hereditary transmission, a correction to biological de- 
terminism. 


Universita di Trento 


THOMAS D'AQUIN ET VITORIA : DE L'ACCEPTATION À L’ ABOLITION DE 
L'ESCLAVAGE DES ESCLAVES PAR NATURE D' ARISTOTE 


EMMANUEL BERMON 


homas d’Aquin hérite de l’antiquité deux conceptions antithé- 

tiques de l’esclavage. Aristote affirme le droit pour l’homme ver- 
tueux d’user comme d’instruments animés de certains individus qui 
sont par nature des esclaves du fait de leur incapacité à se gouverner 
eux-mêmes et il défend cette théorie contre ses contemporains qui 
estiment que c’est la loi, et non pas la nature, qui fait les esclaves en 
asservissant les vaincus à la guerre!. À l’inverse d’Aristote, Augustin 
soutient, en se fondant sur le récit de la Genèse qui donne pouvoir à 
l’homme sur les bêtes, qu’il est contraire à la nature qu’un homme 
soit le maître d’un autre et même qu'il le gouverne? : l’esclavage 
est une conséquence et une punition du péché originel, en vertu des- 
quelles il est admis que les vaincus soient préservés (servari) pour 
être faits esclaves (servi), conformément au droit romain. L’objet de 
cette communication est premièrement d’examiner comment Thomas 
a repris la théorie augustinienne de l’esclavage en lui adjoignant — 
non sans difficulté — celle d'Aristote et deuxiémement de montrer 
que Vitoria, dans le contexte d'une discussion sur la légitimité de la 
conquista, abolit l'esclavage des esclaves par nature d' Aristote, que 
Thomas avait admis. 


La conception augustinienne de l'esclavage s'est d'abord imposée 
à Thomas. Dans son Commentaire des Sentences, il présente une expli- 
cation relativement traditionnelle de l'esclavage, à un moment où il ne 
connait pas encore la Politique d' Aristote (traduite par Guillaume de 
Moerbeke en 1267-1268)? Cette donnée chronologique est fondamen- 


! ARISTOTELES, Politica 1.6, ed. D. Ross (Oxford Classical Texts), Oxford 1957. 
? AUGUSTINUS HiPPONENSIS, De civitate Dei XIX.14-15, ed. B. DOMBART et A. KALB 
(CCSL 47/48), Turnhout 1955. 


? Cf. C. FLÜELER, Rezeption und Interpretation der Aristotelischen Politica im 
spáten Mittelalter, Amsterdam 1992. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 633-648 
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tale car la théorie aristotélicienne de l’esclave par nature est propre à 
la Politique.* 


Thomas traite d’abord de l'esclavage lorsqu'il pose la question 
de savoir si le pouvoir (dominium) d'un homme sur d'autres hommes 
existait dans l'état d'innocence Augustin est à juste titre cité à l'appui 
d'une réponse négative. Pourtant, Thomas affirme en sens contraire ce 
qui demeurera sa position fondamentale, à savoir qu'il existait déjà 
dans l'état originel des différences hiérarchiques entre les hommes. Il 
précise la nature de cette hiérarchie en opposant deux formes de su- 
périorité (praelatio). L'une s'ordonne au gouvernement (ad regimen 
ordinatus) et vise le bien de ceux qui y sont soumis ; l'autre, ordonnée à 
la domination (ad dominandum), est celle du maître sur l'esclave, dans 
son seul intérét. La domination n'a pas existé dans l'état d'innocence, 
si ce n'est sur les bêtes. Si par la suite elle s'est exercée aussi sur des 
hommes, « c'est seulement en tant qu'un homme, du fait du péché, est 
assimilé aux créatures privées de raison ; de là que le Philosophe assi- 
mile également au méme endroit? l'esclave à un instrument, disant que 
l'esclave est un instrument animé et l'instrument un esclave inanimé ».” 
En revanche, la premiére forme de supériorité, de type royal, existait 
originairement. On perçoit là les prodromes de la « révolution » que 
Thomas fait subir à la pensée politique augustinienne en introduisant la 
politique dans l'état d'innocence,? même si cette politique originaire, 
en l'absence de tout vice à corriger, consiste essentiellement à diriger 
dans l’ordre de l'action et du savoir. Néanmoins, en ce qui concerne 
l'esclavage, on note que la position de Thomas est conforme à celle 
d'Augustin et que la référence à Aristote sert à appuyer cette dernière. 


* Cf P. GARNSEY, Ideas of Slavery from Aristotle to Augustine, Cambridge 1996. 


5 THOMAS DE AQUINO, In libros Sententiarum II d.44 q.1 a.3 sol., in Tommaso 
d'Aquino, Commento alle Sentenze di Pietro Lombardo, testo italiano e latino, Edizio- 
ni Studio Domenicano, trad. R. Cocai, Bologna, vol. IV, 2001, 1078-82. 


6 ARISTOTELES, Ethica Nicomachea VII.13, 116154-5, ed. I. BYWATER (Oxford 
Classical Texts), Oxford 1890. 


7 THOMAS DE AQUINO, In libros Sententiarum II d.44 q.1 a.3 sol., Edizioni Studio 
Domenicano,1080: « Sed si hoc fiat, non erit nisi inquantum homo propter peccatum 
irrationalibus creaturis comparatur; unde etiam Philosophus ibidem servum comparat 
organo, dicens, quod servus est organum animatum, et organum est servus inanimatus » 


* Cf. R. MARKUS, Saeculum: History and Society in the Theology of St. Augustine, 
Cambridge 1970, 211-30. 
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Le Livre IV des Sentences soulevait des questions juridiques rela- 
tives à l'administration des sacrements aux esclaves. L’intérét des dé- 
veloppements que Thomas leur consacre tient notamment au fait qu'il 
traite de problémes liés au servage. Bien qu'il soit difficile de juger 
dans quelle mesure la condition du serf est encore celle d'un esclave,’ 
Thomas se réfère aux textes anciens comme s'ils étaient toujours d'ac- 
tualité. 


S'agissant de savoir si la servitude est un empéchement au ma- 
riage, Thomas répond que oui. Cette position le met apparemment 
en porte-à-faux avec deux autorités qui soutiennent que la condition 
servile ne peut pas faire obstacle au mariage parce qu'elle n 'est pas na- 
turelle, à savoir le récit de la Genése et le droit romain. La réponse à la 
première autorité mentionnée est apportée par une théorie de la « double 
intention » de la nature, qui affirme qu'une chose peut étre contraire à 
la nature « selon sa premiére intention » sans lui étre contraire « selon 
sa seconde intention ». 


Cette théorie est illustrée par une comparaison empruntée à la phy- 
sique aristotélicienne : la corruption est contraire à la premiére inten- 
tion de la nature, qui vise l'étre et la perfection, mais non pas à sa 
seconde intention, dans la mesure où la corruption d'un individu est 
la condition de possibilité de la génération d'un autre, qui conserve 
l'étre de celui qui s'en va, en vue de la survie de l'espéce. L’esclavage 
ressortit d'un tel « plan B » 


[...] parce que la raison naturelle et la nature elle-même tendent et 
visent à ce que tout le monde soit bon [en première intention], mais 
que, du fait que quelqu'un péche, la nature tend aussi à punir le péché ; 
c'est ainsi que l'esclavage a été introduit comme punition du péché. Et 
il n'est pas inapproprié que quelque chose de naturel soit empêché par 


quelque chose qui est contraire à la nature de cette maniére.!! 


2 C£. C. VERLINDEN, L esclavage dans l'Europe médiévale, Brugge, 3 Vols., 1955-1977. 
10 THOMAS DE AQUINO, In libros Sententiarum IV d.36 q.1 a.1, in Tommaso d'Aqui- 


no, Commento alle Sentenze di Pietro Lombardo, Edizioni Studio Domenicano, trad. a 
cura della redazione delle ESD, vol. 9, Bologna 2001, 582-86. 


!! THOMAS DE AQUINO, In libros Sententiarum IV d.36 q.1 a.1, Edizioni Studio Do- 
menicano, 584-86: « Similiter etiam dico, quod servitus est contra primam intentionem 
naturae, sed non contra secundam; quia naturalis ratio ad hoc inclinat, et hoc appetit na- 
tura ut quilibet sit bonus; sed ex quo aliquis peccat, natura etiam inclinat ut ex peccato 
poenam reportet; et sic servitus in poenam peccati introducta est. Nec est inconveniens 
aliquid naturale per hoc quod est contra naturam hoc modo impediri » 
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On a donc deux couples analogues d’intentions naturelles. Le premier 
est biologique (intention 1 : que l’individu soit conservé ; intention 2 : 
qu’il soit conservé dans un autre) ; le second est éthique et juridique 
(qu’un individu soit bon ; qu’il soit puni). Bien que l’esclavage soit 
contre-nature (en première intention), la nature elle-même peut en user 
comme d’une punition. Une telle explication s' accorde avec la doctrine 
augustinienne. Cependant, l'esclavage devient en un sens naturel, bien 
qu'il ne soit pas encore question ici d'esclaves par nature. 


Dans l'article suivant de la méme question, il s'agit de savoir si un 
esclave peut se marier librement. Il faut répondre que l'esclave n'est 
pas soumis à la volonté du maître sur ce point, pas plus qu'il ne l'est 
pour manger et « accomplir les autres actions de ce type qui se rap- 
portent aux besoins du corps et sans lesquels la nature ne peut pas être 
conservée [sine quibus natura conservari non potest] ».? Le droit que 
la nature octroie au maitre est limité par son intention premiére que 
l'esclave soit lui aussi conservé. 


L'ad primum précise la relation existant entre l'ordre biologique et 
l'ordre juridique : 

L'esclave est la chose du maitre en ce qui concerne les choses qui 

sont surajoutées aux choses naturelles ; mais, en ce qui concerne les 


choses naturelles, tous sont égaux. Par conséquent, en ce qui concerne 
les choses qui se rapportent aux actes naturels, l'esclave peut, mal gré 


qu'en ait son maître, donner le pouvoir de son corps par le mariage." 


La condition servile est ainsi pensée comme un ajout de la nature à la 
nature biologique ; elle s'ajoute naturellement à un premier ordre natu- 
rel qui l'ignore et qui est lui-méme conservé. Cependant, cette liberté 
inaliénable que conserve l'esclave ne s'exerce que dans l'accomplisse- 
ment des fonctions vitales 


L'explication « augustinienne » de l'esclavage est encore présente 
dans la prima pars de la Somme théologique. La Question 92, sur la 


12 THOMAS DE AQUINO, In libros Sententiarum IV d.36 q.1 a.2, Edizioni Studio Do- 
menicano, 588. 

P THOMAS DE AQUINO, In libros Sententiarum IV d.36 q.1 a.2, Edizioni Studio Do- 
menicano, 588: « Ad primum ergo dicendum, quod servus est res domini quantum ad 
ea quae naturalibus superadduntur; sed quantum ad naturalia omnes sunt pares; unde in 
his quae ad actus naturales pertinent, servus potest alteri, invito domino, sui corporis 
potestatem per matrimonium praebere » 
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création de la femme, distingue à nouveaux deux formes de sujétion 
(duplex est subjectio) : celle qui est servile, lorsque le chef dispose 
d'un sujet en vue de sa propre utilité, et celle qui est exercée par les 
plus sages, dans les familles et les cités, en vue du bien d'hommes 
libres (a.1). 


De méme, dans la Question 96 (De dominio quod homini in statu 
innocentiae competebat), Thomas admet, contre Augustin, qu'« il n'est 
pas contraire à la dignité de l’état d'innocence que l'homme ait exercé 
une domination sur l'homme » (a.4)" et il distingue deux sens du mot 
« domination » et deux sens de « maitre », qui ont pour corrélats res- 
pectifs les deux formes de « sujétion » mises au jour plus haut. 


Le texte se poursuit en ces termes : 


L’esclave diffère de l'homme libre en ceci que « l'homme libre est 
pour lui-méme », comme il est dit au commencement de la Métaphy- 
sique [I.2, 982527], tandis que l’esclave est ordonné à un autre [...]. 
Et comme pour tout un chacun, ce qui est recherché, c'est son bien et 
que par conséquent le fait que ce bien qui devrait étre à soi revienne 
seulement à un autre est cause d'affliction, de ce fait, une telle domi- 
nation ne peut pas exister sans être une punition pour les sujets. C'est 
pourquoi, dans l'état d'innocence, pareille domination de l'homme 


sur l'homme n'a pas existé." 


Il est sans doute significatif que Thomas cite ici la Métaphysique, qui 
définit l’esclave comme un « être pour un autre », et non pas la Poli- 
tique, qui ajoute que celui-ci est par nature pour autrui. C'est probable- 
ment l'indice qu'il ne pense pas à des esclaves naturels.!° De fait, dans 
la pensée d' Aristote, qui veut qu'il existe des esclaves par nature, il n'y 


^ THOMAS DE AQUINO, Summa theologiae I q.96, ed. Leonina (Opera omnia 5), 
Roma 1889, 429: « Ergo non est contra dignitatem status innocentiae, quod homo 
homini dominaretur » 

5 THOMAS DE AQUINO, Summa theologiae 1 q.96, ed. Leonina, 429: « Cuius ratio 
est, quia servus in hoc differt a libero, quod liber est causa sui, ut dicitur in principio 
Metaphys.; servus autem ordinatur ad alium. Tunc ergo aliquis dominatur alicui ut ser- 
vo, quando eum cui dominatur ad propriam utilitatem sui, scilicet dominantis, refert. 
Et quia unicuique est appetibile proprium bonum, et per consequens contristabile est 
unicuique quod illud bonum quod deberet esse suum, cedat alteri tantum; ideo tale 
dominium non potest esse sine poena subiectorum. Propter quod, in statu innocentiae 
non fuisset tale dominium hominis ad hominem ». 


16 Cf. C. FRANKS, « Aristotelian Doctrines in Aquinas's Treatment of Justice », in Aris- 
totle in Aquinas ' Theology, ed. G. EMERY and M. LEVERING, Oxford 2015, 139-66, 149. 
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aurait aucun sens à affirmer que ceux-ci se voient infliger une punition. 
Cette servitude est bien plutót pensée comme un accord « gagnant-ga- 
gnant » entre le maitre et l'esclave." Dans ce passage de la Somme, 
nous sommes donc loin de la théorie de l'esclavage naturel. 


En revanche, dans la deuxiéme partie de la Somme, contemporaine 
de son Commentaire de la Politique," on voit comment Thomas intègre 
la théorie aristotélicienne de l'esclavage par nature, au prix de tensions 
sans doute insurmontables dans la mesure oü, conformément à la tradi- 
tion à la fois juridique et patristique, il entend maintenir que l'homme 
est naturellement libre. Sa fidélité à Aristote sur ce point est partagée 
par les autres commentateurs médiévaux de la Politique, à l'exception 
notable de Guy de Rimini, « le seul commentateur à dire que la doc- 
trine de l'esclavage naturel semble dure au regard des chrétiens » parce 
qu'elle est contraire à l'amour naturel qui doit exister entre les hommes 
et contraire à la piété qui commande l'amour du prochain.'? 


La Question 94 de la Prima secundae apporte une nouvelle expli- 
cation. L'article 5 demande si la loi naturelle peut étre changée. L'af- 
firmation d'Isidore selon laquelle « la possession commune de tous 
les biens et la méme liberté pour tous sont de droit naturel [communis 
omnium possessio, et una libertas, est de jure naturali] [Isidore de Se- 
ville, Etymologiae VA] » laisse entendre que oui. L’institution de la 
propriété privée et celle de l'esclavage ne montrent-elles pas que des 
dispositions fondamentales de la loi naturelle ont été modifiées par des 
lois humaines ? Thomas répond pourtant en sens contraire. Il existe 
deux façons selon lesquelles la loi naturelle peut changer : par voie 
d'addition, lorsque quelque chose lui est « surajouté », ou bien par voie 
de soustraction, lorsqu'une de ses dispositions est abrogée. Ce second 
type de changement ne peut absolument pas se produire eu égard aux 


17 Cf. T. C. LOCKWOOD, « Is Natural Slavery Beneficial? », in Journal of the History 
of Philosophy 45:2 (2007), 207-21. 

18 Sur l'esclavage dans ce commentaire, cf. H. ZAGAL, « Aquinas on Slavery: An Aris- 
totelian Puzzle », in Congresso Tomistic. Internazionale L'Umanesimo cristiano nel III 
millennio, Roma 21-25 settembre 2003, 1-11, in https://mafiadoc.com/aquinas-on-slav- 
ery-an-aristotelian-puzzle-e-aquinas 5aled1051723ddc53f226f66.html; B.  STENGEL, 
Der Kommentar des Thomas von Aquin zur ‘Politik’ des Aristoteles, Marburg 2011. 


12 J. DUNBABIN, « The Reception and Interpretation of Aristotle's Politics », in The 
Cambridge History of Later Medieval Philosophy, ed. N. KRETZMANN, A. KENNY and 
J. PINBoRG, Cambridge 1988, 723-37, 728. 
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principes de la loi naturelle, à la différence du premier type, qui sur- 
vient dans certains cas. 


S'agissant de l'esclavage et de la propriété privée, on lit dans l'ad 3 : 


Une chose est dite de droit naturel de deux façons. D'une première fa- 
con, parce que la nature y incline ; c'est de cette facon qu'il est inter- 
dit de commettre une injustice envers autrui. De l'autre facon, parce 
que la nature n'a pas introduit son contraire : ainsi pouvons-nous dire 
que l'homme est nu de droit naturel, parce que la nature ne lui a pas 
donné de vétement ; c'est l'art qui l'a inventé. C'est de cette facon 
que « la possession commune de tous les biens et la liberté identique 
pour tous » [Isidore de Seville, Etymologiae V.4] sont dites de droit 
naturel ; parce que précisément la propriété personnelle des biens et 
l'esclavage n'ont pas été introduits par la nature, mais par la raison 
des hommes, pour l'utilité de la vie humaine. Et de la sorte, la loi de 


la nature n'est pas changée si ce n'est au moyen d'un ajout.? 
Ce texte appelle plusieurs remarques. 


(1) Thomas maintient que la liberté et la communauté des biens 
sont naturelles. D'un autre cóté, il soutient que l'esclavage et la pro- 
priété privée n'ont entrainé l'abrogation d'aucun principe de la loi na- 
turelle. Pour surmonter cette apparente contradiction, il distingue deux 
façons différentes pour une chose d’être « de droit naturel ». 


(2) Une chose est fondamentalement de droit naturel « parce que la 
nature y incline ; c'est de cette facon qu'il est interdit de commettre une 
injustice ». Or, l'homme n'est pas libre (juridiquement) de cette façon-là. Il 
est libre sans que la nature y incline, pas même en « première intention ». 
Cette fois, à la différence de l'explication du Commentaire des Sentences, 
il n'existe qu'une seule « intention » de la nature, qui veut que l'homme 
soit juste, et cette unique intention n' inclut pas la liberté (juridique). La na- 
ture laisse donc un « vide juridique » eu égard à la condition de l'individu. 
Ce « vide » est comblé par la raison humaine qui prend elle-même, par la 


20 THOMAS DE AQUINO, Summa theologiae Ia-IIae q.94 ad 3, ed. Leonina (Opera 
omnia 7), Roma 1892, 173: « Ad tertium dicendum quod aliquid dicitur esse de jure 
naturali dupliciter. Uno modo, quia ad hoc natura inclinat: sicut non esse injuriam alteri 
faciendam. Alio modo, quia natura non inducit contrarium: sicut possemus dicere quod 
hominem esse nudum est de jure naturali, quia natura non dedit ei vestitum, sed ars 
adinvenit. Et hoc modo communis omnium possessio, et una libertas, dicitur esse de 
jure naturali: quia scilicet distinctio possessionum et servitus non sunt inductae a na- 
tura, sed per hominum rationem, ad utilitatem humanae vitae. Et sic in hoc lex naturae 
non est mutata nisi per additionem » 
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voie légale, des dispositions réputées avantageuses à la vie humaine. 


(3) L’esclavage est « introduit » par la raison humaine grâce à l’art. 
Or l'art perfectionne la nature?! Rendre un homme esclave (ou libre) 
juridiquement, c’est comme l’habiller. On a affaire à un processus de 
valorisation et non plus de remédiation comme dans le Commentaire 
des Sentences. 


(4) L'institution de l'esclavage et de la propriété privée produit 
un changement de la loi naturelle, mais ce changement est un ajout, 
qui détermine le donné naturel sans le supprimer. L’esclave reste libre, 
comme il reste nu sous son vêtement. Mais là encore, ce qu’il possède 
et conserve en fait de liberté, c’est seulement d’assurer sa préservation. 


Pourtant, une question demeure : de quel esclavage s’agit-il ? De 
l’esclavage légal en général ou bien de l’esclavage de certains hommes 
naturellement qualifiés pour servir ? Le texte ne le précise pas. Néan- 
moins, l’absence de toute référence au péché, l’intervention de l’art 
économique et la prise en compte du critère de l’utilité pour la vie 
commune laissent entendre que la vie à laquelle les esclaves sont utiles 
est celle de l’oikos aristotélicien (cf. Politique 1.3-5) et que ces esclaves 
légaux sont des esclaves par nature. 


Un extrait de la Question 105, a.4, présente la maisonnée de la Po- 
litique d’Aristote comme une structure pérenne, qui traverse les vicis- 
situdes de l’histoire.?? Dans la communauté familiale, « il y a trois bi- 
nómes [combinationes] : maître/esclave, époux/épouse et pere/enfant » 
qui ont pour raison d’être « les actions quotidiennes qui s’ordonnent à la 
nécessité de la vie » ; les deux derniers se rapportent à la conservation 
de la vie de l'espèce humaine grâce à la reproduction ; le premier « bi- 
nome » est préposé à l'entretien de la vie de l'individu. Thomas écrit à 


21 Cet axiome est souvent utilisé par Thomas, notamment dans le Prologue de son 
commentaire sur les Politiques, et par d’autres auteurs médiévaux qui traitent de la po- 
litique. Voir l'étude de F. CHENEVAL, « ,Ars imitatur naturam als methodisches Prinzip 
der politischen Philosophie und seine Anwendung im ,Defensor Pacis‘ des Marsilius 
von Padua », in Archives d'Histoire Doctrinale et Littéraire du Moyen Áge 60 (1993), 
133-45. 

? On se demande si la loi ancienne a donné des préceptes satisfaisants concernant 
les relations domestiques ; cf. THOMAS DE AQUINO, Summa theologiae lallae q.105 
2.4, ed. Leonina, 271. La question conduit à d’intéressants rapprochements entre les 
prescriptions de l'Ancien Testament en matière d'esclavage (notamment à propos de 
l'émancipation) et la théorie aristotélicienne. 
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ce propos : « pour la conservation d'une telle vie, des biens extérieurs 
assistent [opitulantur] l'homme, au nombre desquels l'homme trouve 
la nourriture, le vétement et les autres nécessités vitales de ce genre, 
pour l'administration desquelles l'homme a besoin d'esclaves ».? Ce- 
pendant, ce passage ne précise pas encore que, dans ce contexte écono- 
mique, ces esclaves indispensables sont des hommes qui sont par nature 
destinés à servir — une thése qui ne va pas sans poser probléme, si l'on 
soutient par ailleurs que l'homme est et demeure libre par nature. 


La précision est apportée et le probléme résolu dans l'article 3 la 
Question 57 de la Secunda secundae, qui fonde la distinction entre 
droit des gens et droit naturel. Thomas compare l'homme à un champ. 
Un champ à l’état naturel est à tout le monde. Cependant, il peut être 
attribué à quelqu'un qui lui fera donner du fruit parce qu'il est bon 
laboureur. Or, il en va de l'homme, qui est libre par nature, comme de 
notre champ en friche : 


Il n’y a pas de raison naturelle pour que cet homme plutôt qu'un 
autre soit esclave si l’on considère les choses de façon absolue ; c'est 
seulement si l'on prend en compte une certaine utilité qui en dérive, 
dans la mesure où il est utile à l’un d’être commandé par quelqu'un 
de plus sage que lui, et à l’autre d’être aidé par lui, comme il est dit au 
livre I de la Politique. Voilà pourquoi l'esclavage qui reléve du droit 
des gens est naturel de la seconde facon, mais non pas de la première.” 


3 Aristote est d'emblée cité dans le Respondeo ; cf. THOMAS DE AQUINO, Summa 
theologiae Ia-IIae q.105 a.4, ed. Leonina, 271 : « Respondeo dicendum quod com- 
munio domesticarum personarum ad invicem, ut Philosophus dicit, in I Polit., est se- 
cundum quotidianos actus qui ordinantur ad necessitatem vitae. Vita autem hominis 
conservatur dupliciter. Uno modo, quantum ad individuum, prout scilicet homo idem 
numero vivit : et ad talem vitae conservationem opitulantur homini exteriora bona, ex 
quibus homo habet victum et vestitum et alia hujusmodi necessaria vitae ; in quibus 
administrandis indiget homo servis. Alio modo conservatur vita hominis secundum 
speciem per generationem, ad quam indiget homo uxore, ut ex ea generet filium. Sic 
igitur in domestica communione sunt tres combinations: scilicet domini ad servum, 
viri ad uxorem, patris ad filium » Thomas montre ensuite que sur chacun d'eux, la loi 
ancienne offrait des prescriptions satisfaisantes. 


24 THOMAS DE AQUINO, Summa theologiae IIa-IIae q.57 a.3, ed. Leonina, Roma 
1897, 6 : « Ad secundum dicendum quod hunc hominem esse servum, absolute con- 
siderando, magis quam alium, non habet rationem naturalem : sed solum secundum 
aliquam utilitatem consequentem, inquantum utile est huic quod regatur a sapientiori, 
et illi quod ab hoc iuvetur, ut dicitur in I Polit. Et ideo servitus pertinens ad jus gentium 
est naturalis secundo modo, sed non primo » 
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À nouveau, Thomas tente un tour de force : celui de concilier la 
thèse selon laquelle l’esclavage existe en vertu du droit des gens, et non 
pas du droit naturel, et d’autre part la théorie aristotélicienne de l’escla- 
vage par nature, qu’il adopte ici. En effet, je ne pense pas que Thomas 
rejette cette théorie d' Aristote au motif que l'esclavage n'est pas natu- 
rel au premier sens (c'est-à-dire au motif que ce n'est pas la nature qui 
l'a «introduit », mais la raison humaine). Thomas pense / institution 
en toute légitimité de l'esclavage des esclaves par nature d Aristote. 
La nature ne fait pas elle-même des esclaves /égaux (et c'est en ce sens 
que tout homme naît et demeure libre) ; c'est la raison humaine qui 
impose cette condition à certains individus qui sont par nature moins 
sages que d'autres, pour l'utilité de tous. 


Si l’on admet sa conformité avec la doctrine d' Aristote, comment 
cette explication peut-elle se concilier avec la théorie « augustinienne » 
qui était reprise dans la Prima pars ? Christopher Franks a bien vu la 
difficulté : 


La conclusion est étonnante puisqu'elle semble impliquer que, bien 
que des différences concrétes dans l'ordre de la vertu ou dans ce- 
lui des capacités psychiques ne légitiment pas l'esclavage dans l'état 
d'innocence, elles le légitiment dans l'état actuel du monde. On peut 
tenter d'expliquer cette curiosité en suggérant soit que, après le pé- 
ché, les différences ne sont plus de la méme sorte, soit que, aprés le 
péché, l’aiguillon de la punition par la pratique de l'esclavage peut 
servir le plan de Dieu.?f 


Pourtant, aucune des deux explications ne semble satisfaisante. (1) La 
(prétendue) supériorité de l'homme sur la femme dans l'état d'inno- 
cence était exercée, elle aussi, par « un plus sage » et elle s'ordonnait 
à une différence de nature. Néanmoins, la sujétion de la femme n'était 
pas servile. On ne voit donc pas bien pourquoi un être plus sage qu'un 
autre par nature exerce sur ce dernier tantót un pouvoir paternel tantót 
un pouvoir despotique. (2) Le partenariat aristotélicien entre le maitre 
par nature et l'esclave par nature est difficilement compatible avec une 
conception punitive de l'esclavage. 


25 FRANKS, « Aristotelian Doctrines in Aquinas's Treatment of Justice », 149. 
26 FRANKS, « Aristotelian Doctrines in Aquinas's Treatment of Justice », 149-50. 
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Pourtant, je ne pense pas que Thomas se trouve dans la situation 
d'avoir à assumer ces contradictions, parce que la théorie des esclaves 
naturels n'est sans doute pas sa théorie mais une partie de sa théo- 
rie de l'esclavage. À mon sens, Thomas admet l'esclavage sous deux 
formes distinctes : il y a d'une part l'esclavage réel, présenté comme 
une conséquence du péché, et d'autre part l'esclavage idéal, pensé sur 
le modèle aristotélicien. Les deux ne coincident pas dans les faits. Tho- 
mas le savait bien. Il peut, comme Aristote avant lui, critiquer certaines 
formes d'esclavage qu'il juge illégitimes, notamment quand des chré- 
tiens sont asservis à des « infidèles ».? 


L'acceptation par Thomas de la théorie aristotélicienne de l'escla- 
vage favorisa l'utilisation idéologique qui en fut faite, au début des temps 
modernes, pour justifier l'asservissement des Indiens. Alors qu'au XIIIe 
siècle, l’esclave par nature était essentiellement un objet théorique, les 
« barbares » d'Amérique étaient susceptibles de remplir cette catégorie 
d'un contenu empirique et partant de devenir légitimement les esclaves 
des encomenderos.? La question suscita l'immense débat sur « Aristote 
et les Indiens », comme on l’appelle depuis Hanke.” 


Jean Mair (1467-1550), dont Vitoria suivit peut-étre l'enseigne- 
ment lors de son séjour à Paris (1509-1523), fut le premier théologien 
à appliquer (sans réserve) la théorie aristotélicienne aux habitants du 


27 THOMAS DE AQUINO, Summa theologiae Vallae q.10 a.10, ed. Leonina (Opera 
omani 8), Roma 1895, 91-92. 

28 Cf. G. FIORAVANTI, « Servi, rustici, barbari : interpretazioni medievali della Politi- 
ca aristotélica », in Annali della Scuola Normale di Pisa WI.XI.2 (1981), 399-429. Sur 
la conception scolastique des barbares, cf. aussi F. CASTILLA URBANO, El pensamiento 
de Francisco de Vitoria. Filosofía política e indio americano, México 1992. 

? Cf. L. HANKE, Aristotle and the American Indians. A Study in Race Prejudice in 
the Mordern World, London 1959 ; A. PAGDEN, The Fall of Natural Man. The Ameri- 
can Indian and the Origins of Comparative Ethnology, Cambridge 1982 (Chapter 3) ; 
W. NIPPEL, « Aristoteles und die Indios », in Entdeckungen und frühe Kolonisation, 
hrsg. v. C. DiPPER und M. Vocr, Darmstadt 1993, 69-90 ; G. Tosi, La teoria della 
schiavitu naturale nel dibattito sul Nuovo Mondo (1510-1573). "Veri domini" o "servi 
a natura "?, Bologna 2002 ; IDEM, « Aristóteles e os indios: a recepção da teoria aris- 
totélica da escravidäo natural entre tarda Idade Média e primeira Idade Moderna », in 
A recepção do pensamento greco-romano, árabe e judaico pelo Ocidente Medieval, 
ed. L.A. DE Boni and R. H. PicH, Porto Alegre 2004, 768-72 ; D. ALLAND, « L’es- 
clave par nature d’Aristote au temps de la seconde scolastique espagnole », in Droits 
50 (2009), 59-88. 
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Nouveau Monde. Dans son Commentaire sur le livre IT des Sentences, 

il écrit : 
Ce peuple vit à la facon des bêtes [bestialiter] de part et d'autre de 
l'équateur et sous les póles vivent des hommes sauvages [ferini], 
comme le dit Ptolémée dans son Tetrabiblos. Cela est désormais 
prouvé par l'expérience ; c'est pourquoi, leur premier occupant [oc- 
cupans] règne parmi eux, parce que ce sont des esclaves par nature ; 
c’est clair : dans le livre I des Politiques, aux chapitres trois et quatre, 
le Philosophe dit qu'il est manifeste que, par nature, certains sont 
esclaves tandis que d'autres sont libres ; et il est sár qu'il y a chez 
certains une telle disposition [à être esclave] et qu'elle leur est utile ; 
et il est juste que l’un serve et que l'autre soit libre. 


Le débat sur la nature des Indiens devait culminer, comme on le sait, 
dans la célébre controverse de Valladolid en 1550-1551 entre Sepülve- 
da et Las Casas.*! Il est remarquable que, dans ce débat, on tient pour 
acquis de part et d'autre qu'i/ existe des esclaves par nature c'est-à- 
dire, par définition, des hommes voire des peuples qui ne sont pas ca- 
pables de se gouverner eux-mémes par manque de raison. Le différend 
porte sur le statut juridique qui doit étre le leur. 


La contribution de Vitoria à ce débat et son rapport à saint Thomas 
ont été diversement appréciés.? La Relectio de indis (1539)? s'ouvre 
et se ferme sur une discussion de la thése selon laquelle les Indiens 


30 TOANNES MAIOR, Jn secundum librum Sententiarum d.44 q.3, Paris 1519, fol. 188v. 
Cité par V. D. CARRO in Za teologia y los teólogos-juristas españoles ante la conquista 
de América, Salamanca 1951, 292, note 45. 

?! Cf. BARTOLOMÉ DE LAS CAsAS, La controverse entre Las Casas et Sepulveda, trad. 
N. CAPDEVILA, Paris 2007. Cf. L. HANKE, Colonisation et conscience chrétienne au 
XVIe siècle, trad. F. DURIF, Paris 1957, 178 : « Par malheur le grand Dominicain Fran- 
cisco de Vitoria, que l'on pouvait considérer comme le meilleur théologien du siècle, 
était mort en 1546. S’il avait vécu, l'Empereur l'aurait assurément nommé dans ce jury 
et peut-étre aurions-nous de lui quelque autre grand ouvrage classique ». 

2 Cf. J.B. KILLORAN, « Aquinas and Vitoria : Two perspectives on Slavery », in The 
Medieval Tradition of Natural Law, ed. H.J. JOHNSON, Kalamazoo 1987, 87-101 ; S.F. 
BRETT, Slavery and the Catholic Tradition : Rights in the Balance, New York 1996 ; 
J. Capizzi, « The Children of God : Natural Slavery in the Thought of Aquinas and 
Vitoria », in Theological Studies 63 (2002), 31-52. Sur Vitoria et l'esclavage voir aussi 
les ouvrages classiques de J. B. Scorr, The Catholic Conception of International Law, 
Washington, D.C. 1934 (repr. Clark, NJ 2008) et de E. MENÉNDEZ PIDAL, El Padre Las 
Casas y Vitoria, Madrid 1958. 

33 FRANCISCO DE VITORIA, Relectio de indis o libertad de los indios, ed. L. PERENA y 
J. M. PÉREZ PRENDES (Corpus Hispanorum de Pace 5), Madrid 1967. 
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seraient esclaves par nature.“ La première section établit qu'avant l'ar- 
rivée des Espagnols, les « barbares » possédaient un véritable « domi- 
nium » tant privé que public (c'est-à-dire un droit de propriété et un 
pouvoir politique), et cela quand méme on considérerait qu'ils sont 
insensés (amentes). En effet, on peut être sujet de droits sans être ca- 
pable d’user de la raison, comme les enfants? ou les fous, qui ont le 
droit d’être propriétaires, même s’il est douteux qu'ils puissent avoir 
un pouvoir civil. S’agissant des barbares, cependant, leurs cités, leurs 
institutions, leurs industries montrent bien qu’ils ne sont pas privés de 
raison. Si toutefois on maintient, en se référant à la théorie aristoté- 
licienne de l’esclavage naturel, qu’ils sont insuffisamment rationnels 
pour se gouverner eux-mêmes, Vitoria répond 


qu’en fait Aristote n’a pas pensé que de tels individus, qui ont peu 
d'intelligence, sont par nature soumis au droit d'un autre et qu'ils 
n'ont pas de pouvoir, ni sur eux-mémes ni sur les autres biens. Car 
cela, c'est la servitude civile et légale, parce que nul homme n’y est 
soumis par nature. Et le Philosophe ne veut pas dire que, si certains 
sont peu doués d'esprit par nature, il soit permis de s'emparer de leurs 
biens et de leur patrimoine et de les réduire en esclavage et de les 
vendre ; non, il veut enseigner que, par nature, il leur est nécessaire 
d'étre gouvernés et conduits par des autres, dont ils ont besoin. Et il 
est bon pour eux de leur être soumis, comme les enfants ont besoin 
d'étre soumis [subici] à leurs parents, et l'épouse à son mari. Ce qui 
montre que telle est l'intention du Philosophe, c'est que de la méme 
manière, il dit que certains sont par nature des maîtres, à savoir, ceux 
qui brillent par l'intelligence. Or il est certain qu'il ne pense pas que 
de tels individus puissent s'arroger le pouvoir sur d'autres au motif 
qu'ils sont plus sages, mais qu'ils ont par nature la capacité de com- 
mander et de gouverner. Ainsi, en admettant que ces barbares soient 
sots et demeurés, comme on le dit, il ne faut pas pour autant nier 
qu'ils aient un vrai pouvoir et il ne faut pas considérer qu'ils font 


partie des esclaves civiles.’ 


34 Ces passages ont été, encore récemment, étudiés par R. H. PICH in « Dominium e 
ius: sobre a fundamentaçäo dos direitos humanos segundo Francisco de Vitoria », in 
Teocomunicagäo 42:2 (2012), 376-401. Cf. aussi F. R. MONTES D’OCA, « Francisco de 
Vitoria e a teoria aristotélica da escravidáo natural », in Thaumazein 7:14 (2014), 3-31. 

35 FRANCISCO DE VITORIA, Relectio de indis I.1.13, ed. PEREÑA y PÉREZ PRENDES, 
28-29. 

36 FRANCISCO DE VITORIA, Relectio de indis I.1.14, ed. PEREÑA y PÉREZ PRENDES, 29. 

37 FRANCISCO DE VITORIA, Relectio de indis 1.1.16, ed. PEREÑA y PÉREZ PRENDES , 
30-31 : “Ad hoc respondeo quod certe Aristoteles non intellexit quod tales, qui parum 
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Selon cette interprétation totalement édulcorée, Aristote stipule, non 
plus que l’esclave par nature doit servir un maître comme un esclave 
légal, mais qu’il doit être gouverné par un homme plus sage que lui, 
auquel il se soumet dans son propre intérêt comme un enfant à ses pa- 
rents. C’en est fini de l’esclavage de l’esclave par nature, qui n’est plus 
soumis à un pouvoir despotique mais à un pouvoir paternel. 


Il me semble que le maître dominicain utilise ici au profit de l'es- 
clave par nature, qu'il émancipe de l'esclavage légal, la distinction 
établie par Thomas dans la Somme entre deux types de sujétions.* Il 
pense ainsi une inégalité humaine naturelle qui implique une sujétion 
sans asservissement, du type de celle qui existe entre parents et enfants. 
Pourtant, la thése de Vitoria selon laquelle l'esclave par nature ne doit 
pas être traité comme un esclave civil paraît en nette rupture par rapport 
à l'enseignement de Thomas.?? 


Vitoria conclut ce passage en évoquant de façon anticipée l'hypo- 
thése qu'il puisse exister un droit de soumettre les Indiens dans le cas 
où ceux-ci seraient esclaves par nature.” Cette hypothèse est reprise à 
la fin de la Leçon ; elle conclut l'examen d'un titre qui pourrait légiti- 


valent «ingenio», sint natura alieni iuris et non habeant dominium et sui et aliarum 
rerum; haec enim est servitus civilis et legitima, quia nullus est servus a natura. Nec 
vult Philosophus si qui sunt natura parum mente validi quod liceat occupare patrimonia 
illorum et illos redigere in servitutem et venales facere; sed vult docere quod a natura 
est in illis necessitas, qua indigent ab aliis regi et gubernari; et bonum est illis subdi 
aliis, sicut filii indigent subici parentibus ante adultam aetatem, et uxor viro. Et quod 
haec sit intentio Philosophi patet, quia eodem modo dicit quod a natura sunt aliqui 
domini, scilicet, qui vigent intellectu. Certum est autem quod non intelligit quod tales 
possent sibi arripere imperium in alios illo titulo, quod sint sapientiores, sed quia a 
natura habent facultatem, ad imperandum et regendum. Et sic, dato quod isti barbari 
sint ita inepti et hebetes, ut dicitur, non ideo negandum est habere verum dominium, 
nec sunt in numero servorum «civilium» habendi » 
38 THOMAS DE AQUINO, Summa theologiae I q.92 a.1, 396-97. 


?? Parallèlement à l'étude de De indis, il serait intéressant d'examiner le commen- 
taire de Vitoria à la Somme théologique de Thomas d' Aquin (partiellement édité sous 
la direction de V. BELTRÁN DE HEREDIA, in FRANCISCO DE VITORIA, Commentarios a 
la Secunda secundae de Santo Tomás, 6 Vols., Salamanca 1932-1952). Il existe deux 
éditions complètes du De legibus (Salamanca 1533-1534). Cf. FRANCISCO DE VITORIA, 
De legibus, ed. J. BARRIENTOS GARCÍA y S. LANGELLA, trad. (español) P. GARCÍA CAS- 
TILLO, trad. (italiano) S. LANGELLA, Salamanca 2010. 


1% FRANCISCO DE VITORIA, Relectio de indis I.1.16, ed. PERENA y PÉREZ PRENDES, 
31, 31-33. 
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mer la conquête espagnole, à savoir le droit de tutelle.*! Ce titre est in- 
troduit avec beaucoup de prudence. Il met derechef en jeu la rationalité 
présumée des Indiens : celle-ci ne leur permettrait pas d'administrer 
un État ou leur maisonnée. Dans cette hypothése, ce serait un droit, et 
méme un devoir, pour les princes espagnols d'administrer les Indiens, 
tout comme ils devraient le faire si ces derniers étaient tous des fous 
ou des enfants. L’exercice d'une tutelle est cependant assortie de deux 
conditions : elle s'exerce (1) pour le bien des Indiens et (2) aussi long- 
temps seulement qu'ils sont dans la condition de « mineurs ». Cette se- 
conde condition indique que, dans cette hypothèse, le déficit de raison 
des « barbares » est culturel et non pas naturel. 


L'hypothése d'un naturel servile des Indiens réapparait cependant 
dans la coda de notre texte, qui conclut : « Et là, ce que l'on a dit plus 
haut est utile, à savoir que certains sont des esclaves par nature ; en 
effet, tous ces barbares semblent être tels et ainsi ils pourraient être en 
partie gouvernés comme des esclaves ».? Vitoria fait en dernier lieu 
une concession en admettant que tous les Indiens soient déficients in- 
tellectuellement. Pourtant, ce qu'il en déduit est surprenant : comment, 
aprés avoir clairement refusé l'esclavagisation des « esclaves par na- 
ture », peut-il maintenant admettre qu'ils soient « gouvernés en partie 
[ex parte] comme des esclaves » ? 


L'expression « ex parte » semble indiquer qu'il suggére de sou- 
mettre les Indiens à un « régime mixte ». D'un cóté, ceux-ci sont et 
demeurent maitres de leurs territoires (en vertu de leur droit privé de 
propriété) ; de l'autre, ils sont gouvernés par une puissance étrangère 
« comme des esclaves », c'est-à-dire sans doute comme des « sujets » : 
le « servus » est, au sens générique, celui qui est soumis à une domi- 
nation, qui est soit despotique soit paternelle ou politique. En l'occur- 
rence, les Indiens seraient soumis à des maîtres qui prendraient soin de 
leurs personnes et de leurs biens comme un pére.? 


*! FRANCISCO DE VITORIA, Relectio de indis 1.3.17, ed. PERENA y PÉREZ PRENDES, 97. 

#2 FRANCISCO DE VITORIA, Relectio de indis, I.3.17, ed. PERENA y PÉREZ PRENDES, 98. 

5 N. BRIESKORN, « Spanische Spätscholastik: Francisco de Vitoria », in Politischer 
Aristotelismus. Die Rezeption der aristotelischen ,, Politik": Von der Antike bis zum 19. 
Jahrhundert, hrsg. v. C. HoRN und A. NESCHKE-HENTSCHKE, Stuttgart 2008, 146, parle 
d'« Erziehungssklaverei » des Indiens, qui s'accompagne de la reconnaissance de leurs 
droits de propriété. 
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Quoi qu’il en soit de cette difficulté, Soto formule sans ambages 
la pensée fondamentale de son maître Vitoria en affirmant, dans le De 
iustitia et iure (1556) : 

Celui qui est maître par nature ne peut pas user dans son intérêt propre 

de ceux qui sont esclaves par nature comme de choses qui lui appar- 

tiendraient, mais il doit en user comme d’hommes libres et qui sont 

en droit maîtres d’eux-mémes, pour leur profit et leur utilité propres, 

je veux dire en les instruisant et en les formant moralement.^ 


Au final, en abolissant l'esclavage des esclaves par nature, l'École de 
Salamanque a supprimé un élément de doctrine étranger au christia- 
nisme, à savoir la naturalisation de la condition d'esclave (civil). C'était 
assez d'avoir accepté l'esclavage comme une punition du péché. Sur ce 
point son enseignement reste amer : ce n'est pas parce qu'un homme 
est déficient rationnellement qu'il peut étre traité comme un esclave, 
c’est parce qu'il a été vaincu à la guerre. 


Université Bordeaux Montaigne 
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44 DOMINICUS DE SOTO, De iustitia et iure IV q.2 a.2, ed. V. D. CARRO, Madrid, vol. II, 
1968, 290 : « Etenim qui natura est dominus nequit natura servis veluti rebus possessis 
in suum ipsius commodum uti sed tamquam liberis suique iuris hominibus in rem ac 
bonum ipsorum eos scilicet docendo moribusque instituendo » Cf. J. A. TELLKAMP, 
« Esclavitud, dominio y libertad humana segün Domingo Soto », in Revista Espafiola 
de Filosofia Medieval 11 (2004), 133-35 (129-37). 


A MORAL ECONÓMICA E O TRÁFICO DE ESCRAVOS NA 
ESCOLÁSTICA IBERO-AMERICANA: TOMÁS DE MERCADO E A 
SUMA DE TRATOS Y CONTRATOS (1571) 


ALFREDO S. CULLETON 


Introducáo 


Faremo» neste artigo, uma reconstrugào do pensamento do teólo- 
go dominicano Tomas de Mercado no tocante à escravidào negra. 
Ainda que esse náo seja um tema que Tomás de Mercado trate muito 
extensamente, as suas consideragöes e os seus argumentos, sobretudo 
desde o ponto de vista económico-moral (ou de uma moral da eco- 
nomia), plasmados na sua Suma de tratos y contratos (1571), sáo de 
grande interesse e originalidade filosófica, assim como o sáo os de 
toda uma geração de intelectuais contemporáneos herdeiros das tradi- 
ções escolásticas desenvolvidas na Península Ibérica e enraizadas nas 
Américas.! 


O teólogo dominicano ora tratado é famoso por combinar a sua 
formação intelectual com uma experiência direta do comércio entre os 
continentes dos dois lados do Atlântico. Pouco se sabe sobre a sua vida 
em Sevilha, onde nasceu em 1523, exceto que, em uma idade muito 
precoce, Tomas de Mercado foi para o México, onde se juntou à Ordem 
dos Pregadores, em 1551. Estudou Artes e Teologia na recentemente 
fundada Universidad de Nueva España, onde mais tarde foi professor 
de Prima Theologiae. Em 1558, recebeu as sagradas ordens e, desde 
então, ensinou no Convento de Santo Domingo. Em 1562, foi enviado 
para Espanha no intuito de completar os seus estudos em Salamanca, 
onde se fez mestre em teologia. Mais tarde, viveu por um tempo em 


' Cf. por exemplo, R.H. PicH, “Scholastica colonialis: Notes on Jerónimo Valera's 
(1568-1625) Life, Work, and Logic", in Bulletin de Philosophie Médiévale 54 (2012), 
65-107. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 649-660 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121814 
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Sevilha. Morreria no mar, durante a sua viagem de volta para o México, 
em 1575. 


Os grandes temas do Livro II da Suma de tratos y contratos (1571) 
de Tomas de Mercado,’ sob o título de “Del trato de los Negros de Cabo 
Verde”, sáo o comércio, os beneficios do comércio e os seus limites. 
É nesse contexto que Mercado estuda a escravidáo. Ele náo o faz no 
ámbito da antropologia ou da teologia, mas no da economia política. 
Como é sabido, os escolásticos abordam as questóes económicas desde 
uma perspectiva moral, fazendo um exame minucioso daquelas situa- 
ções de conflito que poderiam provocar comportamentos ou contratos 
que infringissem os princípios da justiça. Para isso, valem-se, como re- 
ferências primeiras, de Aristóteles, sobretudo na Ética a Nicômaco e na 
Política, e de Tomás de Aquino, sobretudo da Suma de teologia llallae. 


Há, nessa geração de escolásticos, uma preocupação não só com 
temas tais como o preço justo, os juros, o câmbio e o monopólio, mas 
também, e com a mesma intensidade, a compra, a venda e o transporte 
de escravos. Essa geração de teólogos da Escola de Salamanca escreve 
sobre temas de economia em função das incertezas relativas às novas 
práticas comerciais que o descobrimento da América acarretou.” Foram 
os escândalos cometidos no comércio, a usura, a simonia e os abusos 
econômicos de todo tipo que moveram esses doutores a tratar o tema. 
Os seus textos, em muitos casos, não eram tratados acadêmicos de eco- 


2 Ainda que Tomás de Mercado tenha escrito uma primeira versão intitulada Tratos 
y contratos de mercaderes, publicada em Sevilha no ano de 1569, esse último texto 
recebeu críticas e sugestôes de adaptaçôes, entre elas a de que Tomás de Mercado in- 
cluísse um primeiro capítulo sobre a lei natural e a virtude da justiça. Feitos os ajustes, 
a obra foi publicada com o nome de Suma de tratos y contratos, Sevilla: Hernando 
Diaz, 1571. É essa a edição de referência — à qual se seguirem inúmeras reedições até 
os dias de hoje. Em regra, é a ela que os comentadores fazem remissão. Já no século 16, 
muitas edições da Suma de tratos y contratos surgiram, bem como uma tradução para 
o italiano, em 1591. Contemporaneamente, duas edicöes estáo a disposiçäo, uma delas 
incompleta: TOMAS DE MERCADO, Suma de tratos y contratos, ed. R. SIERRA BRAVO, 
Madrid 1975 (incompleta); ToMÁS DE MERCADO, Suma de tratos y contratos, ed. N. 
SÁNCHEZ-ALBORNOZ, Madrid, 2. Vols., 1977 (completa). A versáo que utilizamos no 
presente estudo é TOMÁS DE MERCADO, Suma de tratos y contratos, Sevilla: Hernando 
Diaz, 1587, que também está disponivel in http://www.cervantesvirtual.com/obra-vi- 
sor/suma-de-tratos-y-contratos--0/html/. 


2 A.S. CULLETON, “Second-Scholastic Philosophy of Economics”, in The Modern 
Schoolman 89 (2012), 9-24. 
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nomia, mas textos morais, dirigidos a comerciantes e entendidos, em 
sua natureza, como um suporte para os orientadores espirituais e os 
confessores. 


Ao analisar de maneira minuciosa a complexidade dessas ativi- 
dades comerciais, os escolásticos pré-modernos acabaram por fazer 
contribuições significativas às teorias do valor, do preço e monetárias. 
Apesar disso, eles náo estavam preocupados com as questôes econó- 
micas em si, mas, sobretudo, com a salvaçäo espiritual do ser humano 
e, mais especificamente, em determinar se as suas açôes, em todas as 
áreas da vida social e cotidiana, eram governadas pelo princípio da 
justiça. Esse princípio era condigào necessaria nao só para a salvaçäo 
individual, mas para a realizagào do projeto político da Cristandade nas 
Américas. 


Se o projeto da Cristandade deveria ser governado por princípios 
de justiça, então as relações económicas não poderiam ser uma exce- 
cáo. Nesse sentido, os temas do prego justo e da equidade, assim como 
o tema da conservação dos princípios morais nos contratos de compra 
e venda e de empréstimo, eram cuidadosamente estudados. É nesse 
contexto que o tema do comércio de negros africanos é tratado. 


Esse mesmo contexto ajuda a entender por que não se discute a 
abolição ou não da escravidão, em termos estritos, como foi discuti- 
da por Francisco de Vitoria ou Bartolomé de Las Casas a injustiça da 
escravidáo (natural) dos ameríndios. O que está agora em questáo é 
a legitimidade da compra-e-venda e o dever de trato humanitário dos 
escravos.* Em sua maioria, os escolásticos pré-modernos antes avaliam 
e denunciam o tratamento aplicado aos negros no transporte até as co- 
lónias, o modo de sua captura e a vida que levam do que questionam a 
propria instituigáo da escravidáo. Em princípio, essa instituigào era jus- 
tificável, tendo como marco referencial teórico o ius gentium romano. 
Dessa maneira, expressamos discordáncia face a leituras que tentam 
atribuir a Tomás de Mercado um antiescravismo de teor abolicionista.? 


4 T. HUGH, The Slave Trade: The History oi the Atlantic Slave Trade, 1440-1870, 
London 1997, 126. 


5 Como o faz, por exemplo, M. BEUCHOT PUENTE, “Tomas de Mercado y la cuestión 
de la esclavitud de los negros", in Revista de Filosofia 75 (1992), 342-50 (especial- 
mente 349). Também L. SASTRE VARAS, "Teoria esclavista de Tomás de Mercado", 
in Actas del II Congreso Internacional — Los Dominicos y El Nuevo Mundo, ed. J. B. 
BARQUILLA, Salamanca 1990, 287-300, cai nessa tentacäo apologética. 
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“Del trato de los negros de Cabo Verde” 


Vejamos o tratamento dado por Tomás de Mercado a esse tema na sua 
Suma. O autor se dedica especificamente ao assunto no Livro II, Ca- 
pítulo XX, que ganha o título de “Del trato de los negros de Cabo 
Verde”.* Ali, Tomás de Mercado parte de trés supostos: (a) o rei de Por- 
tugal tem autoridade e age de boa fé sobre as costas do “Cabo Verde”; 
(b) em princípio ou teoricamente, a escravidáo pode ser legítima; (c) 
é preciso denunciar os abusos e as injustigas que efetivamente acon- 
tecem. Para tratar o tema da escravidáo, Tomás de Mercado coloca 
alguma luz sobre o direito relativo à escravidáo e, depois, trata os fatos 
sobre escravizações e comércio de escravos e a sua moralidade. 


Tomás de Mercado começa assumindo a legítima jurisdição “que o 
Rei de Portugal tem naquelas partes sobre eles”.” Se o Rei de Portugal 
tem império e senhorio, o que hoje entenderíamos como soberania, en- 
táo, dirá Tomás de Mercado, deve-se assumir que ele atua em “razáo e 
justiga”.* Questionar isso seria “entrar em um labirinto”,? porque nesse 
caso Tomás de Mercado se veria obrigado a enfrentar a legitimidade de 
todo um regime de autoridade real, o que náo é o seu propósito em seu 
tratado. O pensador dominicano prefere centrar-se na discussáo sobre a 
justiga, e náo sobre o cativeiro em si. 


Com esse propósito, Tomás de Mercado será breve no tratamento 
que dá ao direito, para logo depois dedicar-se mais longamente aos 
fatos, isto é, ao modo como efetivamente se dá o comércio de negros. 
Quanto ao direito, o autor afirma, fundado na autoridade dos teólogos, 
que “prender e / ou vender negros é lícito e de iure gentium", assim 
como é do direito das gentes a divisáo e a distribuigáo das coisas. Re- 
tomando a tradigáo jurídica a respeito disso, Tomás de Mercado dirá 
que “há bastantes razóes e causas pelas quais alguém pode ser captu- 
rado e vendido”.! Ele elenca as três razões consagradas pela tradição 
clássica para que haja escravizagáo de pessoas: pela guerra, quando os 


$ TOMÁS DE MERCADO, Suma de tratos y contratos 11.20, 102-7. 
7 "TOMAS DE MERCADO, Suma de tratos y contratos 11.20, 102. 
$ ToMÁs DE MERCADO, Suma de tratos y contratos 11.20, 102. 
2 TOMAS DE MERCADO, Suma de tratos y contratos 11.20, 102. 
10 TOMÁS DE MERCADO, Suma de tratos y contratos 11.20, 102. 
1 TOMÁS DE MERCADO, Suma de tratos y contratos 11.20, 102. 
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vencedores escravizam os perdedores; pelos delitos públicos, quando 
alguém comete determinados crimes que preveem como pena a perda 
da liberdade; quando os pais, em extrema necessidade, exercem a sua 
“faculdade natural” de vender os seus filhos para garantir a própria 
sobrevivência. !2 


O autor faz uma ressalva importante, ao advertir que, entre os cris- 
tãos, essas práticas não se realizam, mesmo que tomar como escravo 
o cativo e vendê-lo fossem costumes muito comuns, inclusive uma 
“prática sem exceção” nas demais nações e gentes, afirma Tomás de 
Mercado. O autor compara não só as práticas dos cristãos relativas aos 
não cristãos, mas faz uma reflexão sobre supostos níveis de civilidade, 
de acordo com os graus de politização, comparando as populações de 
Guiné com as populações nativas do México e do Peru." Tomás de 
Mercado defende a ideia de que essas últimas populações reconhecem, 
além dos seus líderes locais, uma autoridade política superior — em 
Michoacán no caso dos nativos do México, e em Cusco no caso dos na- 
tivos do Peru. Para Tomás de Mercado, os africanos são politicamente 
organizados de outra maneira; os assim chamados “etíopes” ^ se orde- 
nam em pequenos senhorios e reinos, onde cada povo tem o seu senhor 
e rei e “onde não se reconhece um príncipe supremo a quem todos obe- 
decem e respeitam”.!* O autor vincula essa fragilidade política entre os 
africanos às constantes guerras e lutas por cativos, à arbitrariedade das 
leis e à futilidade dos motivos pelos quais os pais vendem os filhos. 


Na argumentação desenvolvida por Tomás de Mercado, encontra- 
mos uma valorização da política em moldes aristotélicos, em que se 
relaciona a escravidão à falta de autoridade e de leis; de todo modo, 
Tomás de Mercado não vincula a escravidão a uma aptidão natural para 
o status servil ou a um tipo de barbárie atribuída a povos não cristãos. 
Essencialmente, para o pensador dominicano a escravidão seria jus- 
tificada teoricamente e praticada na medida do grau de civilidade ou 
desenvolvimento político dos diferentes povos, de sorte que os cristãos 
já não a praticariam por nenhum dos três motivos previstos. Antes, os 


12 Tomás DE MERCADO, Suma de tratos y contratos 11.20, 103. 


13 L. OBREGÓN, “Críticas tempranas a la esclavización de los africanos”, in Afrodes- 
cendientes en las Américas, ed. C. MOSQUERA ET ALII, Bogotá 2002, 432sqq. 


^ Denominagáo usual entre os escolásticos pré-modernos para os africanos negros. 
5 Tomás DE MERCADO, Suma de tratos y contratos 11.20, 103. 


654 Alfredo S. Culleton 


cristáos substituiriam a escravidáo em caso de guerra por prisóes e res- 
gates, os delitos por penas e a necessidade dos pais pelo mandamento 
da caridade. 


A escravidáo 


Está claro para Tomás de Mercado que quem primeiramente escra- 
viza nào é o portugués ou o espanhol, mas o próprio nativo africano. 
Isso só seria justificado se ocorresse nos casos já elencados: no tocan- 
te a prisioneiros de guerra, a pessoas que cometeram delitos graves e 
diante da necessidade de sobrevivéncia dos pais. Se esses fossem os 
casos pressupostos para as escravizações, poderia então haver justifica- 
ção do comércio de escravos negros. Contudo, o autor levanta suspeita 
sobre se aqueles efetivamente são os motivos por detrás das escraviza- 
ções. Ele relata evidências em contrário, o que suspenderia a legitimi- 
dade de tal comércio. 


Assim afirma Tomás de Mercado: 


Isso pressuposto, seja conclusão geral que todos os que vêm, por um 
desses três títulos, podem ser vendidos e comercializados, e levados 
a quaisquer partes, porque qualquer um deles basta para privar o ho- 
mem de sua liberdade, caso seja verdadeiro. Mas, o mal está em que a 
esses três [títulos] lícitos e suficientes se mesclam infinitos [motivos] 
fingidos ou injustos, tal que [os escravos] vêm enganados, violenta- 


dos, forçados e furtados.!° 


Tem-se nessa passagem o momento de inflexão do argumento de To- 
más de Mercado. O autor declara saber que são efetivamente poucos os 
africanos detidos (em cativeiro) e vendidos com justa causa. 
Ao título de guerra justa se mescla[m] [razões] das quais muitas ou 
quase todas são injustas [...] como [o fato de que] os portugueses e 
os castelhanos pagam um tanto por um negro, sem que haja guerra, 
[e] andam à caça de uns e outros como se fossem cervos [...]; dessa 
maneira vêm infinitos cativos, contra toda a justiça.” 


Tomás de Mercado destaca que a injustiça também é cometida pelos 
próprios “etíopes”, que, por causa de sua bestialidade e cobiça, vendem 
os seus próprios. Quanto ao título de escravidão a partir de castigos por 
delitos, Tomás de Mercado chama a atenção para as arbitrariedades, 


16 Tomás DE MERCADO, Suma de tratos y contratos 11.20, 103. 
17 'TOMÁS DE MERCADO, Suma de tratos y contratos 11.20, 103. 
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os falsos testemunhos, as emboscadas, em que se prendem familias 
inteiras para que sejam escravizadas e vendidas, sem nenhuma garan- 
tia de justiga. Algo semelhante se diz da prerrogativa dos pais que se 
encontram em extrema necessidade, dado que esse título é banalizado, 
e os filhos acabam sendo vendidos nas praças por qualquer motivo fú- 
til. Diante disso, Tomás de Mercado coloca a énfase do argumento do 
seu capítulo nos desvios cometidos por aqueles que, em teoria, teriam 
a prerrogativa de vender escravos, levantando, desse modo, suspeita 
sobre a sua justiça. 


O comércio 


Os doutores escolásticos exigiráo o respeito á justiga comutativa como 
imperativo da moralidade, mas também, e, sobretudo, como exigéncia 
da racionalidade, isto é, na dimensão inteligível da análise.' De acordo 
com Tomás de Mercado, aquilo que foi acordado em beneficio de todos 
— vida em comum e cooperaçäo para a satisfagáo mútua das necessida- 
des — náo deve beneficiar ou prejudicar a uns mais do que a outros. O 
pressuposto moral, no esquema escolástico, exige o suporte da razáo.!” 


Da parte dos compradores, nesse caso os espanhóis, Tomás de 
Mercado também denuncia os abusos e as enganagóes cometidas pelos 
europeus ao atrair os negros aos barcos com quinquilharias, partindo 
depois rapidamente. Isso configuraria o que chamaríamos, hoje, de se- 
questro. O pensador dominicano denuncia igualmente a crueldade no 
tratamento dado aos africanos, com respeito aos cuidados com a vesti- 
menta, a comida e a bebida. Tomás de Mercado exibe um dominio de 
dados concretos e de detalhes do transporte, caracterizando alguém que 
estava muito familiarizado com o comércio de escravos. Ele se esforça 
em demonstrar que essas irregularidades e esses usos tergiversados das 
legítimas justificativas da escravidáo estavam em rápido crescimento, 
devido à constante valorizaçäo do negro nos mercados. Sem hesitar, 
Tomás de Mercado afirma que a origem da maioria dos negros comer- 


18 Cf. A. S. CULLETON, “The Origin and Autonomy of Money in Martín de Azpil- 
cueta in the Comentario resolutorio de cambios (1556)”, in Mediaevalia — Textos e 
Estudos 31 (2012), 53-68. 


' Sobre as bases morais da Segunda Escolástica, cf. J. NOOMAN, The Scholastic 
Analysis of Usury, Cambridge 1957. 
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cializados era “o engano ou o cativeiro tiránico”.? Fica evidente, aqui, 
que Tomás de Mercado náo tem como referéncia teorias antiescravis- 
tas, mas sim uma teoria da justiça de origem aristotélico-tomista e a 
ideia de um trato humanitário próprio da tradição cristã. Ele classifica 
o tratamento dado pelos comerciantes cristãos aos negros como muito 
mais cruel que o tratamento ministrado pelos turcos aos cristãos. Essa 
atitude era deveras criticável, em especial diante da consideração de 
que os negros eram batizados, mesmo que de um modo que, segundo 
Tomás de Mercado, carecia de devida preparação para o sacramento e 
do consentimento desses adultos. Seja como for, os africanos batizados 
eram cristãos e, não obstante isso, recebiam um tratamento indigno de 
tal condição.?! 


Se desde o ponto de vista da moral cristã é condenável o trato cruel 
dado aos negros africanos, tanto na sua captura quanto no seu transla- 
do, um intelectual da Escola de Salamanca tem por obrigação expli- 
car essa atitude condenável a partir de outra base, a saber, do direito 
natural. Tomás de Mercado admite que, na perspectiva do direito das 
gentes, a escravidão é uma prática legítima. Mas, a partir desse mesmo 
direito caberia haver restrições para a prática da escravidão. A força 
e a violência com que as escravizações e os tratos se fazem são razão 
suficiente para não participar de tal prática, independentemente dos es- 
forços que os comerciantes tenham feito para realizar a compra e o 
transporte dos escravos. Essa restrição se justifica por um princípio, 
evidente para Tomás de Mercado, segundo o qual a má fama relativa 
à origem dos produtos comercializados por alguém é razão suficiente 
para a não aquisição do produto. A razão disso é que, caso o produto 
tenha sido comprovadamente “mal havido”, isto é, obtido de maneira 
ilegítima, o atual dono está obrigado a restituir o mesmo ao seu dono 
original, sem ter o primeiro qualquer direito à reparação. 


Esse será, do ponto de vista do direito, o argumento central de todo 
o Capítulo XX da Suma de tratos y contratos. O comércio de escravos 
negros não reúne os dois requisitos mínimos para a sua legitimidade, 
a saber, a legítima procedência e o justo tratamento. Afinal, exige-se 
de qualquer produto que ele tenha sido legitimamente adquirido e seja 
bem cuidado, e isso não só na perspectiva humanitária ou cristã, mas, 


20 TOMÁS DE MERCADO, Suma de tratos y contratos 11.20, 104. 
21 TOMÁS DE MERCADO, Suma de tratos y contratos 11.20, 104. 


A moral económica e o tráfico de escravos 657 


sobretudo, na perspectiva do direito das gentes, que se pretende univer- 
sal. Tomás de Mercado faz a ressalva de que, se isso vale para qualquer 
produto, vale tanto mais quando se trata “da liberdade que náo tem 


valor nem prego”.2 


Mesmo qualquer outra mercadoria, em sua condiçäo de náo ser capaz 
de injúria, sendo irracional, já apenas com a crenga provável de ser 
mal havida ou alheia náo pode ninguém comerciá-la a náo ser so- 
mente para devolvé-la ao seu dono; por esse motivo, condenamos os 
vendedores de segunda máo quando comerciam o que creem prova- 
velmente ser roubado e também os ourives, se comerciam com os que 
creem, com verossimilhança, que sáo ladróes. Muito menos haverá 
conveniéncia em comercializar negros, de quem se tem por certo que, 
em sua maioria ou em grande número, sáo mal havidos e, pior ainda, 
traídos.” 


Ainda que não faça referências às leis dos césares romanos, como havia 
feito no Capítulo XI da Suma de tratos y contratos, ao tratar da compra 
e venda, nem aos principios das /nstitutas de Justiniano ou às fontes da 
tradição teológico-moral de São Paulo ou Tomás de Aquino, como fize- 
ra em diversas passagens da sua obra," Tomás de Mercado parece estar 
tratando de algo evidente para o seu público leitor, ou seja, os merca- 
dores de Sevilha, ao afirmar que náo é certo comerciar mercadorias de 
origem duvidosa, sob pena de perder tudo. A regra geral, afirma o autor, 
“[...] é que, para ser lícita uma venda e compra, é mister que eu esteja 
seguro de que é do mercador aquilo que ele vende e que ele o tem com 
justo título; requer-se, ao menos, que não haja fama do contrário [...]",?5 
caso em que a sua aquisicào teria de ser proibida. A dúvida, nesse caso, 
n&o favorece a transagáo, mas a proíbe. 


A pena para quem cometer esse tipo de negócio, em qualquer gé- 
nero de mercadoria, náo é só uma pena de caráter moral, mas também 
material: o infrator tem a obrigaçäo de restituir o bem comprado. No 
caso do comércio de negros, diz Tomás de Mercado, o delito é ainda 
mais grave, em fungào da dificuldade de efetivar a restituiçäo, de modo 
que quem tira os africanos das suas terras comete uma injustiça ainda 
maior do que aquele que injustamente os captura. Isso se explica pela 


2 'TOMÁS DE MERCADO, Suma de tratos y contratos 11.20, 105. 
23 TOMAS DE MERCADO, Suma de tratos y contratos 11.20, 105. 
2 TOMÁS DE MERCADO, Suma de tratos y contratos 1.2, 8-11. 

25 TOMÁS DE MERCADO, Suma de tratos y contratos 11.20, 105. 
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impossibilidade de os transportados reaverem a sua liberdade, depois 
de estarem táo distantes das suas terras, ao passo que ainda “em sua 
terra, embora estivessem injustamente em cativeiro, ao final teriam a 
esperança de serem libertados".?6 Tomás de Mercado mostra especial 
sensibilidade na percepgäo das consequéncias praticas de hipóteses es- 
peculativas que pudessem induzir os agentes ao erro. 


Tomás de Mercado sustenta que, ainda que algumas leis civis pos- 
sam ser ambíguas ou mesmo equívocas, relativamente à lei natural, no 
caso da licitude do comércio de escravos elas nào o säo. Por isso mes- 
mo, afirma que as leis civis *antes comandam que, uma vez constatada 
a violéncia ou o engano que lhes foi feito, a liberdade se Ihes seja per- 
feitamente restituida”,?’ entendendo aqui “perfectamente” como “com- 
pleta” ou “integralmente”. Sem dúvida, essa exigéncia se mostraria 
extremamente difícil de cumprir, em se encontrando os escravos já nas 
Américas. O dominicano oferece como exemplo o caso de um negro 
no México, que, tendo feito queixa formal à Audiéncia Real de ter sido 
embarcado contra a sua vontade, foi libertado. Aqueles que o venderam 
tiveram que devolver o dinheiro recebido pela transaçäo. Nesse caso, 
a punição se volta ao comerciante, e nào ao próprio dono, ainda que os 
dois tenham sido compradores. 


Com esse exemplo, o autor busca, com argumentos estritamente 
económicos, desestimular os comerciantes a praticarem a compra e 
venda de escravos negros. Ele destaca que a ünica maneira de evitar 
eventuais prejuízos económicos nessa atividade é evitá-la diretamen- 
te, apontando um amplo leque de consequéncias práticas: (a) para os 
comerciantes espanhóis, aos quais o livro de Tomás de Mercado se 
destinava, o fim do tráfico abriria possibilidades de exercerem um co- 
mércio mais seguro e sustentável em termos económicos; (b) o fim do 
dito comércio moderaria a cobiça dos fornecedores portugueses, que 
dependiam dos comerciantes espanhóis; (c) o encerramento daquelas 
atividades alertaria as autoridades sobre os métodos que estavam sendo 
utilizados para a sua prática — supunha-se que as autoridades pudessem 
ignorar os abusos e a violéncia cometidos em Cabo Verde. 


Tomás de Mercado levanta ainda uma possibilidade hipotética. Po- 
deria ser o caso que o mercador fizesse uma minuciosa e escrupulosa 


26 TOMÁS DE MERCADO, Suma de tratos y contratos 11.20, 106. 
27 TOMÁS DE MERCADO, Suma de tratos y contratos 11.20, 106. 
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investigação sobre a origem e a condição de cada um dos escravos 
que estariam sendo postos á venda, antes de fazer negócio. O próprio 
dominicano responde a essa possibilidade, apelando — sem referéncia 
exata — a Aristóteles, bem como à razáo em si: “o bom conselheiro 
náo aconselha unicamente o melhor, se ele náo é factivel, mas também 
o que pode ser de fácil execução, especialmente nesses negócios de 
mercadores”.? Ora, orientar em prol da dita hipótese seria imprudente, 
porque é muito difícil cumprir o proposto. No melhor cenário, tornaria 
inviável o negócio de escravos. Fica novamente evidente a aplicaçäo 
da razáo prática por parte de Tomás de Mercado, que nào só considera 
o que é bom, mas também a natureza do agente. 


Corolário 


Em uma passagem um tanto confusa, no final do Capítulo XX da Suma 
de tratos y contratos, Tomás de Mercado destaca ainda um aspecto rela- 
tivo ao direito e à teologia, no novo mundo “redondo” e “globalizado” 
de entáo, dizendo: “Vocés acham que temos aqui outro direito e outra 
teologia?"?? Com isso, ele quer destacar que ha um só direito e uma 
só teologia, sejam essas proclamadas em Sevilha, Salamanca, Coimbra, 
nas Américas ou na África. Náo é uma a doutrina normativa proclama- 
da pelos doutores e outra a experienciada pelos comerciantes, distantes 
dos centros intelectuais ou dos centros de poder. É evidente o conflito 
existente entre a boa fé dos reis, da Espanha ou de Portugal, e o que efe- 
tivamente estava acontecendo em termos legais e morais nos territórios 
conquistados em nome desses mesmos soberanos. De um ponto de vista 
institucional, havia uma política amparada em um projeto de cristandade, 
baseada na fé cristá, na razáo grega e na tradigáo do direito romano. Esse 
conjunto de orientaçôes obriga a certa coeréncia nas práticas comerciais, 
evitando as que seriam escandalosas e detestáveis aos próprios regentes. 
Tomás de Mercado atribui a ambigáo desmedida e à falta de escrúpulos 
dos conquistadores encomenderos e dos comerciantes os casos de violén- 
cia que se verificavam no comércio, em especial no tráfico de escravos. 


Ainda que os soberanos náo ficassem sabendo das atrocidades co- 
metidas, havia duas adverténcias nas quais Tomás de Mercado insistia, 


28 TOMAS DE MERCADO, Suma de tratos y contratos 11.20, 106. 
22 TOMÁS DE MERCADO, Suma de tratos y contratos 11.20, 107. 
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no intuito de orientar o agir dos comerciantes: em primeiro lugar, a 
certeza da existéncia de um Deus que ele chama de “Divina Majestade, 
que tudo sabe e vé”, a quem todos prestaráo contas de suas ações. 
Em segundo lugar, a certeza, cuja fonte náo é nem a teologia nem o 
direito, mas a convicgáo pessoal, que recebe expressáo nas seguintes 
palavras: “Também sei que se perde, ainda nesta vida, aquilo que é 
mal ganho, bem como o seu dono"?! Tomás de Mercado reforça essa 
percepçäo com a experiéncia que entende ser de todos, a saber, que 
aqueles que tentaram prosperar comerciando escravos negros tiveram 
prosperidade de curta duraçäo. O que muito desagrada a Deus, a isso 
Deus rapidamente o castiga. Como teólogo, Tomás de Mercado sabia 
que essa recomendagäo nao se comprova; como pastor e orientador de 
comerciantes, sabia que esse tipo de apelo causava intimidagäo. 


Ao final, Tomás de Mercado apela a um princípio de autoridade, 
significativo à sua época, a saber, que tinha “conversado, disputado e 
conferido [tópicos] com bons eruditos de Salamanca, do México e da- 
qui [de Sevilha]”.*? Queria dizer, com isso, que o seu parecer geral não 
era fruto da sua parcialidade nem da revelacào divina, mas o resultado 
da erudiçäo dos mais destacados doutores dominicanos. Ele termina o 
capítulo abruptamente, com a frase: “No restante, cada um consulte o 
seu confessor"? Nesse corolário, identificamos o respeito pela consci- 
éncia individual e pela liberdade, liberdade essa que cada ser humano 
tem e sobre o qual nao há regra absoluta. Esses eram novos tempos, 
que estavam sendo inaugurados: tempos de liberdade de consciência. 
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EL DERECHO A LA VIDA Y LA SALVACION EN LOS 
SUBYUGADOS: 
LOS DERECHOS NATURALES DE LOS ESCLAVOS AFRICANOS 
EN ALONSO DE SANDOVAL 


MANUEL MÉNDEZ ALONZO 


Introducción 


| interés por la conceptualización, clasificación y formas de inte- 
racción de los grupos sociales étnicos que surgen y conviven en 
la América española colonial es tema que se ha tornado actual en el 
mundo académico. Sin embargo, el pensamiento filosófico e histórico 
tiene todavía mucho que aportar para dilucidar los paradigmas que de- 
finieron de “las apariencias y colores de los sujetos que habitaron el 


»1 


paisaje americano". 


El resultado de lo anterior es la creación en las colonias españo- 
las de un sistema de dominación política, definido por la necesidad 
de clasificar y controlar a diferentes grupos étnicos, pero con fuertes 
limitaciones legales e, incluso, con resistencias teológicas y filosóficas. 
Una de las resistencias a la expansión del imperio español durante el 
siglo 16 en América vino de teólogos y misioneros que discutían sobre 
derechos naturales con carácter universal e innato, todo a partir del 
encuentro con las civilizaciones mesoamericanas. 


Es bien conocido que la discusión sobre los derechos de los indios 
americanos produjo una polémica nunca resuelta y que involucró a las 
mayores mentes en España y Portugal, como Francisco de Vitoria, Do- 
mingo de Soto, Bartolomé de las Casas, etc. Dejando ésta, valga repe- 
tirlo, no sólo abundante bibliografía, sino la creación de instituciones 


' J. VALENZUELA, “Presentación”, en América en diásporas. Esclavitudes y mi- 
graciones forzadas en Chile y otras regiones americanas (siglos XVI y XIX), ed. J. 
VALENZUELA, Santiago de Chile 2017, 11. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 661-672 
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y leyes que, en teoría, reconocían al indio como sujeto y defendían su 
libertad y su dominio. Esto contrasta con el caso de los africanos que 
fueron obligados a venir a América para hacer económicamente viables 
las colonias españolas y portuguesas. Los autores que estrictamente 
trataron este tema en la América española de los siglos XVI y XVII, al 
menos desde una perspectiva legal y filosófica, resultan apenas visibles 
hasta fechas muy recientes? 


A partir del anterior contexto, el objetivo de este trabajo es destacar 
una de las pocas obras que hace una crítica a la forma en que fueron 
esclavizados los pueblos africanos, sin tocar a la institución misma. 
Hablamos del trabajo del jesuita Alonso de Sandoval De instauranda 
aethiopum salute (1627): Éste ha provocado el interés de los africanis- 
tas debido a su bien hecha descripción de la geografía física y humana 
de los pueblos africanos y asiáticos, pero que hasta muy reciente se 
han hecho pocos intentos de entender sus ideas filosóficas y ponerlas 
en perspectiva 


1. Contexto de la esclavitud en la Espafia medieval 
y su justificación filosófica 


Para entender las opiniones de Sandoval se debe mencionar el objetivo 
de su ünico libro: hacer un manual para la evangelización de los es- 


2 Al respecto, uno de los pocos estudios relativamente recientes que he encontrado 
sobre la justificación teórica de la esclavitud africana, comparada con la servidumbre 
de los indios, son los trabajos de J.A. GALLEGOS, La esclavitud en la América Españo- 
la, Madrid 2005 y de J. M. GARCÍA ANOVEROS, El pensamiento y los argumentos sobre 
la esclavitud en Europa en el siglo XVI y su aplicación a los indios americanos y a los 
negros africanos, Madrid 2000. 

? Alonso de Sandoval es natural de Sevilla, nace en 1576, pero en 1577 es movido 
a Lima en donde pasa su infancia, dentro de una familia criolla considerada dentro de 
la élite local, pero que experimentaba dificultades económicas. Con varios parientes 
formando parte de diversas órdenes religiosas, Alonso siente desde pequeño inclina- 
ción por la vida religiosa. Haciendo sus estudios de moral, latín y teología dentro de la 
orden jesuita, aunque sus calificaciones no fueron sobresalientes. Otro rasgo destacado 
era su poco sometimiento a las normas. Su estancia en Cartagena en donde iniciará su 
ministerio por los africanos se podría datar desde 1605, con un breve intervalo en Lima 
de 1617 a 1619, hasta su muerte en 1652. Su obra De instauranda aethiopum salute 
se puede datar desde 1627, siendo publicada en 1627. Ver A. GUERRERO MOSQUERA, 
“Alonso de Sandoval: Un tratadista en Cartagena de Indias", in El Caribe: Epicentro 
de la América Bicentenaria III, ed. A. MORALES, Bogota 2013, 14-15sqq. 
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clavos provenientes de África. Esto conlleva varías limitaciones, pues 
muchas ideas no siguen una argumentación filosófica en un sentido es- 
tricto. No obstante, a pesar de estas limitaciones, de este texto podemos 
conocer algunas de las razones que, dentro del contexto de la creciente 
trata negrera, justificaban la esclavitud de los pueblos africanos frente a 
otros grupos que coexistían en las colonias españolas. Para esto, resulta 
importante considerar, desde el punto de vista de las ideas, la institu- 
ción de la esclavitud en España durante su siglo de oro. 


Para los romanos, un esclavo se distinguía por su incapacidad 
como agente y, como bien lo define Stagl, en ser un objeto de dere- 
cho, a diferencia del ciudadano que tiene derechos y obligaciones.* Un 
cambio de paradigma en la des-cosificación de los esclavos se debe en 
gran medida al iusnaturalismo (y antes al pensamiento estoico y al cris- 
tianismo). Al tratarse de disposiciones de carácter universal de carác- 
ter obvio para todo sujeto racional, se presupone por ello un concepto 
unitario de persona.? Esencialmente existe una igualdad entre todos los 
seres humanos que es afectada por las convenciones y la fuerza de la 
costumbre.* En acuerdo al derecho natural, todo ser humano nace natu- 
ralmente libre, pero su estado y grado termina siendo determinado por 
el derecho común.” 


En el caso particular de Castilla, durante el periodo medieval la 
esclavitud estuvo regulada por las Siete partidas y que de modo con- 
ceptual tiene gran influencia del derecho romano y el Codex iustinianus 
o Corpus iurus civilis, la cual se definía como un estado contranatu- 
ral definido por el derecho de gentes. Un individuo pierde su libertad, 
considerada como innata, por mecanismos del derecho común (esto es 
la pérdida voluntaria de la libertad, por ejemplo pobreza o deudas) o 
por el derecho de conquista. Más aún, en las Siete Partidas, no sólo se 
define el estado de esclavitud, sino también se definen obligaciones y 
los derechos de sus amos.? En tanto, si bien los dueños de los esclavos 


^ J.F. STAGL, “De cómo el hombre llegó a ser persona: los orígenes de un concepto 
jurídico-filosófico", in Revista de Derecho 45:2 (2015), 380. 


> STAGL, “De cómo el hombre llegó a ser persona”, 392. 


6 L. STRAUSS, Droit naturel et histoire, trad. M. NATHAM, Paris 1986, 28-29. 


7 STAGL, “De cómo el hombre llegó a ser persona”, 393. 


* ALFONSO EL SABIO, Las siete partidas, Partida IV, Ley VI, Título 21 (en http:// 
www.cervantesvirtual.com/obra-visor/las-siete-partidas-del-rey-don-alfonso-el-sa- 
bio-cotejadas-con-varios-codices-antiguos-por-la-real-academia-de-la-historia-tomo- 
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tenian dominio sobre ellos, éste no era total pues estaban impedidos a 

disponer de su vida: 
Pero con todo esso, non lo deve matar, nin lastimar, maguer le fiziesse 
porque, ó menos del mandamiento del juez del lugar, nin lo deve ferir, 
de manera que sea contra razón de natura, nin matarlo de fambre; 
fueras ende si lo fallasse con su muger, ó con su fija. ó fiziesse otro 
yerro semejante destos. Ca estonce bien lo podría matar. Otrosi dezi- 
mos que si algun ome fuesse tan cruel a sus siervos, que los matasse 
de fambre: o les diesse tan grand lazerio, que non lo podiessen sofrir, 
que entonce se puedan quexar los siervos, al juez. E al de su officio, 
deve pesquerir en verdad si es assi: e si lo fallare verdad, develos 
vender, e dar el preço a su señor. E esto deve facer, de manera que 
nunca puedan ser tomados en poder, ni en señorio de aquel, a cuya 
culpa fueron vendidos.” 


Bajo estas prerrogativas se puede notar que los españoles, tanto en el 
caso de los indios como posteriormente de los africanos, poseían un 
aparato jurídico bastante liberal para regular la esclavitud. A pesar que 
la institución por sí misma nunca estuvo puesta en duda. El contencio- 
so, en todo caso, era conocer los justos títulos por los cuales ambos gru- 
pos cayeron en un estado de esclavitud. Dicho en otras palabras, la dis- 
cusión se centraba en saber si hombre que originalmente eran libres en 
sus sociedades habían sido injustamente, o legalmente, esclavizados. 


Por otra parte, los argumentos a favor de la esclavización de los 
pueblos no europeos tenían su base más fuerte en teoría de la servidum- 
bre natural de Aristóteles. En la Política, los animales y los esclavos 
por naturaleza se distinguen en su “incapacidad de obedecer principios; 
ya que ellos obedecen a sus instintos".'? Los esclavos por naturaleza, 
dentro los cuales el filósofo griego incluía a las mujeres y los niños, son 
individuos que, aunque son capaces de tener cierta virtud moral, sin 
embargo su temperancia “no es mantenida igual” que la de los hombres 


3-partida-quarta-quinta-sexta-y-septima--O/html/in cervantesvirtual.com; consultado 
18.09.2018): “servidumbre es postura é establecimiento, que fizieron antiguamente las 
gentes, por la qual los omes que eran naturalmente libres, se fazen siervos, é se meten 
a sefiorío de otro contra razón de natura. E siervo tomó este nome de una palabra que 
llaman en latín servare, que quiere tanto dezir en romance como guardar". 


° Ibid. 
10 ARISTOTLE, Politics 1.5, 1254b2 1-24, trans. B. JOWETT, in The Basic Works of Aris- 
totle, ed. R. MCKEON, New York 1941, 1133. 
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libres.!! Son seres gobernados por sus pasiones y definidos por “la falta 
de autocontrol”.!2 


Esta apropiación aplicada a indios americanos y africanos, no obs- 
tante, resulta poco esclarecedora, debido a que el concepto de escla- 
vitud aún en Aristóteles dista de estar claramente definido, además de 
no tener connotaciones racistas. Como bien nota Huxley, en ningún 
lugar hay señalamientos de tipo étnico sobre los esclavos por natura- 
leza. Más aún, esta definición era perfectamente aplicable a miembros 
dentro de una polis griega menos, sin que pudiera aplicarse a la totali- 
dad de grupos sociales en su totalidad. 


En contra de Aristóteles, se contraponía la tradición iusnaturalista 
de pensamiento escolástico español. La esclavitud en lugar de ser una 
cualidad inherente de ciertos individuos, es vista como resultado de 
factores sociales o, dicho de modo más tremendista, la calamidad que 
tentativamente puede ocurrir a cualquier ser humano. En adición con 
lo anterior, el aceptar que existen individuos y grupos racionalmente 
inferiores entra en contradicción con la creencia que todo individuo es 
un hijo de Dios que, en potencia, puede ser bautizado. Si se aceptará 
que, por ejemplo, los africanos y los indios americanos eran esclavos 
de naturaleza, los esfuerzos por lograr su evangelización serían inúti- 
les, pues no entenderían el mensaje de Cristo. 


Como se verá en los siguientes apartados, las tesis sobre esclavitud 
natural de Aristóteles tienen un peso en la obra de Sandoval (al grado 
de comentarlas), pero en lugar de usarlas para explicar a la institución 
per se son usadas de un modo crítico, pues sirven para señalar los males 
que producen en los africanos el maltrato y trabajo excesivo que termi- 
na convirtiéndolos en bestias. 


2. Justificación de la esclavitud y la igualdad espiritual 


Para explicar la correlación entre la esclavitud y la pigmentación de la 
piel, Sandoval recurre a la filosofía natural de Aristóteles, ya que expli- 
ca una relación entre el calor y el color de la piel. Pese a esto, Sandoval 
no deriva las tesis sobre la esclavitud natural del estagirita a los pueblos 


B G.L. HUXLEY, “Aristotle and the American-Indians”, in Proceedings of the Royal 
Irish Academy: Archaeology, Culture, History, Literature 80 (1980), 59. 
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africanos en particular. Como bien notan Pich'* y Franklin, una mejor 
justificación está presente en el Antiguo Testamento, en donde se rela- 
ciona la piel oscura y la posterior esclavitud de los pueblos con ese co- 
lor a la maldición de Ham. Tal como Sandoval comenta a continuación: 
No es cosa agena de la providencia y sabiduría de Dios, el notar con 
semejantes marcas, u otras, a los que se burlan de sus siervos [...]. Lo 


cual se puede entender en los etíopes que traen su origen de Ham, que 
fue el primer siervo y esclavo que hubo en el mundo.'* 


Pese a lo anterior, Sandoval no cree, en particular, los pueblos de piel 
negra sean inferiores en inteligencia a cualquier otro, ni mucho menos 
que la esclavitud sea connatural a ellos. Citando libremente a Aristóte- 
les, reconoce que los africanos pudieran tener los rasgos de los esclavos 
de naturaleza, pero parece que surgen del hecho de estar en servidum- 
bre. Esto lo acerca a una posición más cercana al Canon y al derecho 
romano, ya que considera la esclavitud como producto de la mala suer- 
te más que un impedimento natural.! Por el contario, el jesuita afirma 
que los africanos son seres humanos con capacidad para usar su razón: 
Estos negros no son bestias como he oído decir a algunos, que por 
aquí los quieren hacer incapaces del Cristianismo, ni se deben reputar 


como infantes, porque no son sino hombres adultos, y como tales se 
les debe dar el bautismo.'* 


A pesar de no hacer una crítica a la esclavitud y a la trata negrera, al 
ser ambas aceptadas como legítimas tanto por argumentos teológicos y 


^ R.H. PICH, “Alonso de Sandoval S. J. (1576/1577-1652) and the Ideology of Black 
Slavery: Some Theological and Philosophical Arguments”, in Patristica et mediaeva- 
lia 36 (2015), 58-59. 

5 V.P. FRANKLIN, “Alonso de Sandoval and the Jesuit Conception of the Negro”, in 
The Journal of African American History 58:3 (1973), 353-54. 

16 ALONSO DE SANDOVAL, Un tratado sobre la esclavitud 1.2, ed. E. VILA VILAR, 
Madrid 1987, 74-75. 

17 ALONSO DE SANDOVAL, Un tratado sobre la esclavitud 1.1, ed. VILA VILAR, 235: 
“Claro está que no ha de ser la condición más liberal [de los esclavos], con los que la 
suerte hizo de peor condición, que parece que se verifica en ellos, lo que Aristóteles 
dijo, que había nombres, que naturalmente parece, que nacieron para siervos y sujetos 
de otros. Más dejando aparte estos males, no por menores, sino por sabidos, y comunes 
a todos, trataremos los que ocasiona su fortuna, que tan escaza fe mostró con ellos, 
haciéndolos, o por mejor decir, permitiendo, que fuesen esclavos de hombres, que con 
ellos son más fieras que hombres”. 

18 ALONSO DE SANDOVAL, Un tratado sobre la esclavitud 111.3, ed. VILA VILAR, 380. 
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jurídicos. Sandoval admite de modo implícito aquello que Stagl llama 
una “Teilrechtsfáhigkeit” o “capacidad jurídica parcial”.!° Esto es un 
reconocimiento de los africanos como personas, a partir de su capaci- 
dad en potencia de ser cristianos, lo cual conlleva el respeto de ciertos 
derechos innatos. 


Estos temas se desarrollarán con mayor amplitud en el apartado 
XVIII del primer libro de la Instauranda. En este apartado se considera 
a la libertad como innata a todos los seres humanos. Todos los indivi- 
duos nacen iguales en principio, pero su grado o posición en la sociedad 
es definida por las circunstancias y adversidad.” Sin embargo, existe 
un ámbito en cual vuelven a desaparecer las diferencias de grado: el 
espiritual. Para Dios todas las almas son iguales y si la sociedad crea a 
menudo diferencias insalvables entre los individuos, éstas son ignora- 
das en el momento de la muerte en donde todas las almas son juzgadas 
de manera igualitaria. Como comenta a continuación Sandoval: 

La condición y estado bajo del hombre no le es impedimento para que 

no sea estimado, ni la grandeza de linaje le hace por eso mismo digno 

de loa, sino la Fe, porque el esclavo y el libre son la misma cosa ante 

Cristo, y cada uno recibirá el premio del bien o del mal que hubiere 


hecho ni la servidumbre nos quita, ni la libertad nos da: porque la una 
y la otra se pesan con el mismo peso ante el Señor.” 


Si en la doctrina iusnaturalista de Gayo,? el reconocimiento de los dere- 
chos de los esclavos se deriva de tener los mismos deberes y castigos de 
un hombre libre. En Sandoval, el reconocimiento de derechos parciales 
tiene un trasfondo religioso, pues viene de la capacidad de cualquier in- 
dividuo de comprender mensaje de Jesucristo y, subsecuentemente, de la 
hermandad cristiana que surge del bautismo independientemente de su 
color y cultura. No debe entonces extrañar que el fundamento a favor de 
los derechos de los africanos se encontrará principalmente en la Biblia 
y, de modo marginal, en textos teológicos y filosóficos. Con lo anterior, 
Sandoval recurre a argumentos teológicos y del iusnaturalismo para su- 
perar la teoría de la esclavitud de Aristóteles,” pero sin atacar la legali- 


12 J.F. STAGL, “La concepción gayana de “persona” y la capacidad jurídica parcial de 
los esclavos”, in Revista general de derecho romano 30 (2018), 2. 


20 ALONSO DE SANDOVAL, Un tratado sobre la esclavitud 1.18, ed. VILA VILAR, 149-50. 
21 ALONSO DE SANDOVAL, Un tratado sobre la esclavitud 1.18, ed. VILA VILAR, 151. 
2 STAGL, “La concepción gayana de “persona””, 8. 
23 STAGL, “La concepción gayana de “persona”, 2. 
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dad y justicia de la institución. Esta manera de proceder, en mi opinión, 
permitía apelar a la consciencia de los dueños de esclavos sin atacar las 
bases sociales del sistema colonial vigente en América en el siglo XVII. 


Del anterior modo, Sandoval evitó conflictos con los poderosos in- 
tereses detrás del tráfico negrero. Al grado de reconocer, como bien 
cometa Gallegos, la buena fe de quienes participaban en este comercio. 
Recomendado en caso de dudas apoyarse en los dictámenes del padre 
Luis Brandaon, rector del colegio jesuítico de San Pablo de Luanda, 
apoyando la presunta esclavitud de los africanos por venta, así como 
en las escrituras sobre la esclavitud por naturaleza de los individuos de 
piel negra debido a la maldición de Ham.” 


3. Reforma de las prácticas de la esclavitud 


De modo superficial, las críticas de Sandoval parecen limitarse dos 
cosas: (1) proveer los mejores servicios espirituales a los esclavos re- 
cién llegados de África, más en específico a los negros bozales (los 
cuales no solían entender el castellano y frecuentemente eran bauti- 
zados sin su autorización antes del paso transatlántico); (2) reformar 
las condiciones inhumanas de la trata, para evitar la gran mortalidad 
y sufrimiento que conllevaba. De modo más profundo, considero que 
estas disposiciones servían para lograr un reconocimiento jurídico y, 
de ese modo, aplicar una protección más efectiva en contra los abusos 
que frecuentemente se ejercían contra los esclavos africanos. Esto 
permitía una estructuración de subjetividades e identidades en común 
entre las diferentes etnias africanas, y así marcar límites al poder 
los dueños de esclavos a partir del aparato legal colonial e incluso 
expresar demandas políticas.” 


Para Sandoval, cualquiera que sea bendecido por el bautismo es 
libre y es ennoblecido. Esto tiene una gran importancia, pues se define 
la igualdad espiritual entre los esclavos africanos y sus amos españoles. 


2 GALLEGOS, La esclavitud en la América Española, 40-42. 

2 R. O’TOOLE, “As Historical Subjects: The African Diaspora in Colonial Latin 
America History", in History Compass 11-12 (2013), 1095. 

2 O’TOOLE, “As Historical Subjects: The African Diaspora in Colonial Latin Amer- 
ica History", 1097. 
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Como lo han destacado Pich” y antes Franklin,” teóricamente esta idea 
tiene su origen en una idea de la filosofía patrística: todos los seres hu- 
manos, independientemente de su libertad, tienen la misma posibilidad 
de ser salvados. Pero para dar más peso a sus argumentos, el jesuita no 
dudará en citar a la ley natural y a Séneca para señalar las obligaciones 
de un señor con sus sirvientes. Tal como lo dice a continuación: 

Omnia erga quaecumque vultis, ut faciant vobis homines, et vos facite 

illis. Lo que quieres para ti, quiere para tu prójimo, y lo que deseas 

que otros hagan contigo, hazlo tú con ellos. Mira pues si tú fueras 


criado como quisieras que te tratara tu señor y pues eres el señor trata 
de esa manera a tus criados.” 


A pesar de esto, Sandoval no llega siquiera a sugerir la existencia de de- 
rechos políticos en los africanos en estado de servidumbre, sus alegatos 
parecen limitarse a exigir un adecuado cuidado espiritual del alma de 
los africanos por sus dueños españoles (evitar el doble bautizo y su mal 
conocimiento del catecismo debido a la ignorancia de la lengua castella- 
na o portuguesa). No obstante, considero que implícitamente esto obli- 
gaba a los dueños de esclavos a evangelizarlos y tratarlos cristianamen- 
te. Limitando así los abusos y la impunidad a la que estaban sujetos.?? 


Difícilmente se podría aceptar que los anteriores argumentos tuvie- 
ran por objetivo la reforma de las estructuras políticas surgidas de la 
trata. Sin embargo, sí creo que hay un tímido intento de reforma social. 
Éste, paradójicamente, no tendrá sus fundamentos teóricos en alguna 
filosofía política, sino en la Biblia. Al exigir Sandoval un adecuado 
bautizo y educación espiritual de los africanos que venían a América, 
se reconocía (1) ciertos derechos limitados a los esclavos sobre su vida 
y (2) marcaba algunas obligaciones a los amos de éstos, al menos en 
cuanto su bienestar espiritual y material: 

A de tener el señor de los esclavos, entendimientos para mirar por sus 


almas, ha de tener entendimiento para mirar por sus cuerpos, para mi- 
rar sus necesidades, entendimientos en la lengua, para decirles buenas 


27 PıcH, “Alonso de Sandoval S. J.”, 58. 
?* FRANKLIN, “Alonso de Sandoval and the Jesuit Conception of the Negro", 356. 
29 ALONSO DE SANDOVAL, Un tratado sobre la esclavitud 1.5, ed. VILA VILAR, 248. 


30 ALONSO DE SANDOVAL, Un tratado sobre la esclavitud 11.5, ed. VILA VILAR, 250: 
“No seas cruel, ni demasiado en el castigo, acordándote, que tu esclavos y criado es de 
carne como tú, y que ha de ser tratado con humanidad y con prudencia, no haciendo 
cosa grave sin consideración reposada”. 
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palabras: finalmente en las manos, para acudirles con lo necesario, 
para no obligarlos a que muchas veces lo busquen, con la afrenta de 
sus manos, y ofensas de Dios.*' 


Finalmente, Sandoval más que representar a un proto-abolicionismo, se 
destaca como un reformador de las condiciones en que se ejerce la escla- 
vitud, preocupado por el trato inhumano que los españoles prodigaban 
a sus esclavos.? Por muy limitado que esto pudiera parecer, esto tenía 
una gran importancia dentro del contexto de expansión de la economía 
esclavista en América, pues reconocía la humanidad e igualdad de los 
africanos con los españoles al menos en ámbitos definidos y parciales.** 


Conclusiones 


Para terminar, quisiera expresar mi acuerdo con estudiosos como De- 
gler* y Jordan, que al comienzo de la trata negrera, no existía una 
motivación racista en españoles y portugueses. La principal discusión 
consistía en conocer la legalidad de la trata, es decir, saber si los esclavos 
eran legalmente adquiridos y si no eran vendidos como esclavos mujeres 
y hombres libres. A medida que la esclavitud y la trata se hicieron indis- 
pensables para sustentabilidad económica de las colonias americanas se 
hizo también más difícil de esclarecer la legalidad de las ventas. 


De igual modo, hay que tomar en cuenta que la esclavitud era una 
institución aceptada y reconocida por la mayoría de las entidades polí- 
ticas africanas. A ello contribuían las confusiones lingüisticas, ya que 
muchos reyes consideraban a sus súbditos esclavos (sin que de facto lo 
fueran),** pero también la existencia de diferentes formas de servidum- 
bre que no eran y derivaban en la esclavitud directa, como dejar a los 


31 ALONSO DE SANDOVAL, Un tratado sobre la esclavitud 11.2, ed. VILA VILAR, 235. 

32 M.P. CENCI, “African Slavery and Salvation in the D instauranda Aethiopum sa- 
lute of Alonso de Sandoval (1577-1652)", in Patristica et mediaevalia 36 (2015), 77. 

33 ALONSO DE SANDOVAL, Un tratado sobre la esclavitud 1.5, ed. VILA VILAR, 247: 
“Y por la Santísima humanidad de Cristo, con que fue ennoblecido: pues ningún escla- 
vo hay tan bajo, que no sea libre por humanidad y sangre de Cristo”. 

? C.N. DEGLER, “Slavery and the Genesis of American Race Prejudice”, in Compar- 
ative Studies in Society and History 2:1 (1959), 51-53. 

33 W.D. JORDAN, White over Black: American Attitudes toward the Negro 1550- 
1812, New York 1977, 3, 7-8. 

36 FRANKLIN, “Alonso de Sandoval and the Jesuit Conception of the Negro”, 355. 
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hijos en prenda por deudas o en vista de obtener créditos,” pero eran 
consideradas como legales por los negociantes de esclavos. Finalmen- 
te, y tal vez la mayor tragedia que produjo la trata negrera, fue que la 
esclavización llevó a la incorporación de muchas sociedades africanas 
a los circuitos del comercio internacional, usando a las personas como 
la principal materia prima. 


Parecería que ante el fait acompli, a sabiendas que sería muy difícil 
hacer viable la economía de las colonias españolas en las Indias sin la 
mano de obra de los africanos, Sandoval encuentra que el único ámbito 
dónde puede marcar una diferencia es apelando a la consciencia. No 
obstante, si hacemos caso a Franklin, las ideas de Sandoval resultaron 
Importantes en la determinación de las políticas hacia los africanos en 
los Virreinatos españoles.* Finalmente, no se puede estar seguro en 
cuanto el éxito de esta vía para el pleno reconocimiento jurídico y la 
futura adquisición de derechos políticos de los africanos dentro de las 
sociedades coloniales españolas. 


Universidade de Sao Paulo 
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37 P. Lovejoy and F. FALOLA, “Pawnship in Historical Perspective”, in Pawnship, 
Slavery and Colonialism in Africa, ed. P. LoveJoY and F. FALOLA, New Jersey 2003, 1-3. 


38 FRANKLIN, “Alonso de Sandoval and the Jesuit Conception of the Negro", 359. 


FREEDOM AND SLAVERY 
IN THE THOUGHT OF ANTONIO VIEIRA 


PAULO RICARDO MARTINES 


Tanto póde em táo poucos anos a inumanidade e a cobiça, inimiga 
da conservagäo deste gentio. 


Antonio Vieira 


he missionary activities of the Jesuit priest Antonio Vieira in the 

Amazon and the state of Maranháo provided the already-mature 
missionary with a good knowledge of the conditions of native Indians 
during the colonial period in Brazil. Vieira faced great anxieties in his 
contacts with Portuguese settlers and with the colonial administrators 
directly responsible for enslaving Indigenous people, and with *cor- 
rupt clergy involved in the sale of Indians as slaves. Vieira became a 
defender of Indians during his eight years spent in the northern region 
of Brazil. This period provided him with a context in which to gain 
appreciation for the idea of freedom,' an idea of which he would make 
good use later on, during his stay in Salvador at the end of his life. Be- 
sides his experience as a missionary, one must also take into account 
Vieira's theological and philosophical formation, based on Spanish au- 
thors of Iberian Scholasticism, who discussed the issue of the Indig- 
enous people and their governance. These were sources for Vieira's 
ideas and the Jesuit priest referenced them in his works. The present ar- 


! The idea of a progressive Vieira is expressed in the film Palavra e utopia, by Ma- 
noel de Oliveira, who represents the Jesuit priest as an unbreakable protagonist with 
advanced ideas for his time. Manoel de Oliveira quotes passages from Vieira's sermons 
and reveals him as totally engaged in the freedom of Brazilian Indians and as a defend- 
er of equality among all men. A similar idea is also present in A. Bosr's Dialética da 
colonização, with its highly-regarded analysis of Vieira. This paper aims to show that, 
in Vieira's worldview, freedom, although natural to humans, should be conceived of as 
restricted. Vieira was really a man of his times. Cf. A. Bosi, Dialética da colonizagäo, 
Säo Paulo 2002. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 673-688 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121816 
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ticle discusses these two issues (missionary and philosophical) in order 
to gain a better understanding of Vieira's definition of freedom. The pa- 
per first deals with Vieira's stance on the freedom of Indigenous people 
through an analysis of his work Voto do Padre Vieira sobre as duvidas 
dos moradores de Sao Paulo acerca da administragäo dos indios? [The 
Opinion of Father Vieira on Doubts of the Inhabitants of Säo Paulo on 
the Governance of Indians]. Vieira systematically and philosophically 
presents his stance on freedom, which was mainly inspired by Span- 
ish theologians and jurists from 16th-17th century Scholasticism. This 
paper demonstrates that his theoretical stance is in agreement with his 
missionary activities in the 1650s. 


kkk 


The theme of freedom is a predominant feature during the Brazilian 
colonial period. The main official documents, papal Bulls and royal 
charters, published in the early 16th century, prohibited the enslaving 
of Indigenous people. They actually expressed the position of Spanish 
theologians and jurists from the perspective of natural rights. John IPs 
document sent to Tomé de Souza shows this clearly enough: 
The main motive that directed me to send settlers to the land of Brazil 
was the conversion of these peoples to our holy Catholic Faith. I rec- 
ommend you to have this same aim too and I would highly appreciate 
that you take care that they become Christians. So that they enjoy 
being Christians, treat well all those that seek peace, give them your 
benefits and do not comply with their oppression and harm. Make 
them correct themselves and repent satisfactorily. Settlers who op- 


press or harm them should be punished by due justice. 


Colonization was connected early on with the spread of the Gospel. 
In fact, the fleet commanded by Tomé de Souza in 1549 could boast 
seven Jesuit priests, amongst whom were Manoel da Nóbrega and José 
de Anchieta. The initial contacts between Indians and Portuguese were 
marked by social conviviality based on economic interest in exporting 


? Henceforth the work will be referred to as Voto; cf. ANTONIO VIEIRA, Voto do Pa- 
dre Vieira sobre as dúvidas dos moradores de São Paulo acerca da administração dos 
indios, in: Escritos históricos e políticos, ed. A. PÉCORA, Sáo Paulo 2002. Details on 
this work will be given below in footnote 22. 

? Orders of Tomé de Souza (12.17.1548). In J. EISENBERG, As missões jesuiticas e o 
pensamento politico moderno, Belo Horizonte 2000, 63. 
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natural products (the extraction of brazilwood). Brazilian Indians had a 
basic role in its extraction and their labors were exchanged for European 
manufactured products which attracted Indigenous interests. Iron prod- 
ucts, such as axes and knives, were actually indispensable for greater 
productivity in agriculture.* The initial economic conditions changed 
drastically with the introduction of the Donatory System.* The initiative 
and supremacy of the Portuguese colonizer in the poorly equipped so- 
cial and economic organization worsened the Portuguese settlers’ con- 
viviality with the Indigenous people. The Portuguese started to perceive 
the Indigenous workforce as highly useful for agriculture. This denoted 
that the Brazilian Indian would fit within the family agriculture which 
prevailed in Europe. The new situation brought about land expropria- 
tion, detribalization and the slavery of Indians. Several royal charters 
published by the Portuguese Courts were inefficient for the protection 
of the Indigenous people during colonial rule. A century later, Vieira ac- 
knowledged the persistence and even the escalation of the issue when he 
reported the prevailing slavery system of natives on tobacco plantations 
and in harvesting medicinal drugs from the rainforest. 


Large sections of colonial history were written by Jesuits. The 
priests of the Society of Jesus were directed towards the conversion 
and assimilation of Indians to Christian civilization since their arrival 
with Tomé de Souza in 1549. It should be underscored that the enter- 
prise did not merely have the religious appeal of conversion; temporal 
and political connotations also existed. In fact, Brazilian Indians would 
work for the interests of the Portuguese colony to protect the colonial 
territory against the French and Dutch foreigners who posed a great 
threat to Portuguese sovereignty between the middle of the 16th and 
the early 17th century. The missionary activity was an integral part of 
the colonial strategy: colonizing with the Indian and not against the 
Indian. It was acknowledged that the souls won for God were also an 
asset for the Portuguese Crown. 


The first Jesuit fathers in Brazil, amongst whom we may mention 
again Nóbrega and Anchieta, were men of letters, with degrees from 


* Tt should be underscored that the exchange initially aimed at supplying the settlers 
with things they needed, especially foodstuffs. Cf. J. M. MONTEIRO, Negros da terra. 
Índios e bandeirantes nas origens de S. Paulo, Säo Paulo 1994, 31. 

5 F. FERNANDES, "Antecedentes indígenas: organizacáo social Tupi", in História 
geral da civilizagäo brasileira, org. S. B. HOLANDA, Sao Paulo 1976, 81. 


676 Paulo Ricardo Martines 


European universities. Many had graduated from the famous Universi- 
ty of Coimbra.º The general thesis propounded by Spanish theoreticians 
insisted that New World Indians were free. They were not heretics and 
freedom was the natural human condition, since they were made in the 
image and likeness of God. The reduction of Indians to slavery was 
condemnable. Furthermore, the “conversion effort" of the period was a 
Christian gesture during contacts with new peoples." Nóbrega defends, 
both politically and philosophically, the role of religious missions in 
the New World in his works Diálogo sobre a conversáo do gentio [Di- 
alogue on the Conversions of the Heathens] (1556-1557) and Plano 
civilizador [The Civilizing Project] (1558). Besides these works, there 
is the interesting debate from 1567 between Manoel da Nóbrega and 
Quirício Caxa on voluntary slavery.* 


The first missionary activities were characterized by intense en- 
thusiasm. Nóbrega stated that Indians were a blank sheet of paper on 
which anything may be written. Needless to say, this stance changed 
after the early years of the mission, and people began to doubt the na- 
tives’ disposition to embrace the Catholic faith. Nóbrega's strategy for 
conversion was based on fear, since the Indians” reluctance to submit 
themselves to the mission's village system (called reduction), or their 
flight to the forest, may be seen as reasons to justify conflicts — even 
“just wars” — and enslavement. Jesuit correspondence, including letters 
by Vieira, repeated the statement that since Indigenous people did not 
pronounce the letters “f”, “I” and “r”, they lacked “faith”, “law” and 
“royalty”. Several native practices, such as cannibalism, nudity and 


6 Manoel da Nóbrega studied in Salamanca under professors Francisco de Vitoria 
and Domingo de Soto, whose De iustitia et iure was quoted by Nóbrega during the con- 
troversy in which he was engaged in Brazil; he later concluded his studies in Coimbra. 
Cf. S. LEITE, Breve itinerário para uma biografia do Pe. Manoel da Nóbrega, fundador 
da provincia do Brasil e da cidade de S. Paulo, Lisboa 1955, 25-27. 

7 The famous controversy of Valladolid (1551) between Sepülveda and Las Casas 
is relevant: the former, based on Aristotle, insisted that Indians were slaves by nature. 
This thesis was shunned by Las Casas. 

* Quirício Caxa, a young Spanish Jesuit, taught that New World Indians may sell 
their freedom since it is a “right” (ius) of the person as “owner” (dominus). Nóbrega 
insists that the slavery of Indians is unjust since they are always captured illegally. 
The Portuguese Jesuit underscores the thesis on the non-forfeiture of human freedom, 
basing his arguments on Francisco de Vitoria and Domingo de Soto. For more details, 
cf. EISENBERG, As missôes jesuiticas, 126-71. 
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witchcraft, were of great concern for the teaching of catechism and a 
source of great consternation. Many Portuguese settlers classified Bra- 
zilian Indians as savages and barbarians.? Missionary strategies under- 
went several reformulations during the colonial period. The standard 
procedure was the creation of reductions, through which Indigenous 
people were forced to settle permanently in a fixed place so that they 
could be catechized easily and efficiently. In spite of all these difficul- 
ties, missionary activities were also the start of Portuguese coloniza- 
tion. Laura de Melo e Souza states: 
The Portuguese were sincerely convinced of their missionary role. 
*By divine institution, other peoples are obliged to be Catholics: The 
Portuguese are obliged to be Catholic and Apostolic. Other Christians 
should believe; the Portuguese should believe and spread their faith,’ 
remarked Vieira, one hundred and fifty years after the discovery of 
Brazil. In the case of missionary activities, the example came from 
above, from the King — *All kings come from God and were created 
for humans; the King of Portugal comes from God and was made by 
God. That is why he is God's.” God has segregated the Portuguese 


from other peoples. It is a repetition of the History of Israel.''? 


KKK 


So that we may better understand Vieira’s missionary activity and his 
struggle in favor of Indian freedom, we have to ask who the Indians 
were from Vieira’s point of view. In the first pages of his Voto, Vieira 
makes a statement on this issue since such an “important matter as that 
with regard to conscience” and “freedom” requires an in-depth discus- 
sion. Vieira’s complete statement reads: 


The said Indians, natural owners of their lands on which they lived in 
freedom, were ripped from them by force and tyranny, and brought 
in irons with God knows what suffering, with many deaths, naturally 
and violently, on route to Säo Paulo. Furthermore, the inhabitants of 
Sao Paulo sold them or employed them as slaves. Now this is a to- 


2 An expert on the history of the New World Indians, cf. R. RAMINELLI, “Indios”, 
in Dicionário do Brasil Colonial, org. R. VAINFAS, Rio de Janeiro 2001, 305, states: 
“There are three possible explanations on the origin and nature of Indians: the would- 
be Christian, the barbarian and the demoniac. The would-be Christian and the demoni- 
ac presumed that Europeans and New World Indians had the same nature. Colonialism 
reverted degradation, regenerated and saved souls that suffered infernal pains”. 


10 L. MELO E Souza, O diabo na terra de Santa Cruz, Säo Paulo 2008, 49. 
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tally unjust thing. Misery. This is their actual status and these are the 
Indians of Säo Paulo. 


Those that are not are, without any doubt, neither slaves nor vassals. 
They are not slaves because they were not captured in a just war. 
Neither are they vassals. As the Spaniard or Genovese imprisoned in 
Algeria is still a vassal of his king and his republic, the New World 
Indian is still so. Although enforced and captive, as a member of the 
body and political head of his nation, the feather crown and the gold- 
en crown are equally important to the sovereignty of freedom, just as 


the bow and the scepter.!! 


The Indians in Säo Paulo are described as slaves. The Voto quickly re- 
marks that they came from the Paraguayan mission reductions so that 
they would be slaves to the people of Säo Paulo. The conditions of 
Indigenous people during the Portuguese colonial period can be bro- 
ken into three types: (1) Urban slaves to the Portuguese settlers; (2) 
Indians settled in reductions; (3) Indians living in the forests. Those in 
the first category are true slaves; the second category comprises free 
allies of the Portuguese; those in the third category are those targeted 
by the settlers and slave-hunters: the Indians in the forests may become 
slaves through “just war.” The term “just war” refers to legitimate caus- 
es ranging from the Indigenous people's reluctance to convert or their 
posing a hindrance towards the spreading of the faith, to their breaking 
of agreements. The image of the "feather crown" is highly suggestive 
since it denotes that Indigenous people have political rights within their 
own community and that the "feather crown," shown by the leader, de- 
notes their sovereignty, whilst the gold crown is valued by Europeans. 


Vieira revived his apostolic vocation through his activities in Ma- 
ranháo between 1653 and 1661. He remarks in a letter to Prince The- 
odosius: *I am beginning to act as a priest [...] and, by God's will, 
I expect to be a true priest of the Society of Jesus." Vieira is just 
restating the desire he had so ardently expressed in the vows he made 
as a young man. When he arrived in Maranhão, Vieira formulated his 


! ANTONIO VIEIRA, Voto, ed. PÉCORA, 391-404. 

7 ANTONIO VIEIRA, Carta a D. Teodósio, in ANTONIO VIEIRA, Escritos históricos e 
políticos, ed. A. PÉCORA, Sáo Paulo 2002, 207. 

13 J.L. AZEVEDO, História de Antonio Vieira, São Paulo, v.1, 2008, 48. It must be 
underscored that the spread of the Gospel in Maranháo started with the missionary 
activities of Franciscan and Carmelite friars in the early 17" century. A historian of the 
Catholic Church in Brazil, cf. E. HooRNAERT, História da Igreja no Brasil, Petrópolis 
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first opinions on native populations in Colonial Brazil, which may be 
found in several sermons and letters, culminating in the 1694 Voto. Af- 
ter a long and influential period at the court of King John IV and after 
undertaking diplomatic tasks in Paris, Amsterdam and Rome, Vieira 
returned to Northern Brazil, namely, the Amazon region and the states 
of Gráo-Pará and Maranháo, at that time a land still being discovered 
and colonized.'* The biographer Joáo Lúcio Azevedo describes this 
phase as one of great missionary activities in which Vieira’s literary 
production returned to the issue of Indigenous slavery and on the need 
for governance over the Indians, mainly within a political and religious 
context. Governance must be spiritual and religious so that conversion 
might materialize.'* 


The main image of his missionary activities is the gardener who 


2008, 76, acknowledges that the “Maranháo cycle is characterized by the theme ‘Free- 
dom of the Indians.” During this cycle, the Brazilian mission became so autonomous 
and powerful that the colonial system felt threatened and expelled all Jesuits from Bra- 
zil. The Jesuit reductions were transformed into villages under direct colonial control”. 


14 [n his letter to King John IV, cf. ANTONIO VIEIRA, Carta de 4/04/1653, in ANTO- 
NIO VIEIRA, Essencial: Padre Antonio Vieira, org. A. Bosi, São Paulo 2011, 45, the 
Jesuit priest writes: “Maranháo and Pará is the Portuguese Rochelle; a conquest still 
to be conquered; a land in which your Majesty is spoken of but not obeyed”. The 
term “Rochelle” refers to “La Rochelle,” a French coastal town dominated by Calvinism 
since 1554. We should also underscore that the missionaries had to contend with the 
strong presence of Indians indoctrinated into Protestantism. In fact, when the Dutch 
conquered Pernambuco and Ceará, “with cunning, dissimulation and liberality,” they 
acquired many Indians for their party. After the expulsion of the Dutch, many Indi- 
ans migrated to Maranháo. On the same subject, see the report of Vieira's mission to 
the Serra de Ibiapaba (between Maranhão and Ceará), cf. ANTONIO VIEIRA, A missão 
Ibiapaba, Lisboa 2006, 145: “The arrival of the new guests [the Tobajara Indians] 
transformed Ibiapaba into a Geneva of the Brazilian hinterland. In fact, many Indians 
were born and bred among the Dutch, without any example or knowledge of the true 
religion”. 

5 We should underscore that from the historical point of view the colonization of 
Northern Brazil was different from that in Northeastern Brazil with its sugarcane plan- 
tations and prevalent enforced Indigenous labor. B. FAUSTO, Historia concisa do Bra- 
sil, Sáo Paulo 2006, 49, writes: “Indigene influence was evident in cultural and numer- 
ical terms [...]. The presence of thousands of Indians in the northern Brazil provoked 
the missionary activities of the religious orders, with the Jesuits in front. Conflicts 
between Crown servants, colonizers and religious people were constant in the region. 
The Jesuits were greatly focused upon since they had an acculturation project and con- 
trol of the Indigenes greatly different from that of the colonizers". 
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has to perform his task diligently and unflinchingly. The Sermon on the 
Holy Spirit, preached in 1657, makes explicit the missionary's profile 
in the process of spreading the Gospel, and indirectly reveals Vieira's 
point of view on the Indian. The description demonstrates the Jesuits’ 
difficult task: 


On the contrary, there are other [Indian] nations (such as those in 
Brazil) which receive everything that is taught with docility and ease, 
without discussing, without refuting, without doubting, without re- 
sisting; however, they are myrtle statues which quickly lose their 
shape at the hands and scissors of the gardener. They return to their 
old brutal and primitive status. Their teacher should always provide 
help to these statues. Sometimes he has to cut the growth on their eyes 
so that they believe what they do not see; other times, he has to curb 
the growth on the ears so that they do not heed the stories of their 
ancestors; other times, he has to cut off the growth on their hands and 
feet so that they shun the barbarian customs of the heathens. In this 
manner, working against the nature of the trunk and the humor of the 
roots, he may preserve the non-natural form and shape of the roots of 


these crude plants.'® 


The complementary terms “docility” and *inconstancy' are the key- 
words that describe the native Indian within the process of spreading 
the Gospel. The Indigenous people learn quickly but they do not retain 
what they learn. This is not caused by scanty intelligence but by incon- 
stancy. What the Indigenous person hears is swiftly forgotten; what he 
admits as true becomes uncertain in a short time and something which 
he might not follow. A contradictory process occurs: 

It is the faith of Brazilian Indians: faith seems to be unbelief, while 

unbelief seems to be faith. It is faith because they believe without any 

doubt and confess unflinchingly what is taught to them; it seems un- 


belief because the same ease with which they learn, they also unlearn; 
the same ease with which they believe, they fail to believe." 


Later on in his sermon, Vieira invokes the metaphor of a myrtle 
statue as representing unstable and variable behavior in contrast to the 
constancy of marble: 


It takes a long time to make a marble statue, due to the material's 
hardness and resistance. However, after the task is complete, no one 


1^ ANTONIO VIEIRA, Sermão do Espirito Santo, in ANTONIO VIEIRA, Escritos históri- 
cos e políticos, ed. A. PÉCORA, Sáo Paulo 2002, 105. 


17 ANTONIO VIEIRA, Sermão do Espirito Santo, ed. PECORA, 106. 
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needs to work on it anymore: the statue is conserved and maintained 
as such. On the other hand, the myrtle statue is easy to make due to 
the ease with which the branches are worked. However, it always 


needs reform and labor so that it may be preserved.'* 


Vieira and his companions' apostolic task was one that had to be com- 
pleted slowly and persistently. In the case of Indigenous people, it did 
not boil down to subjugation by force, as several humanists and Fran- 
ciscan friars had argued that it would. It did not mean abandoning the 
teaching of the catechism. It rather meant the establishment of a con- 
stant conviviality with the native. 

The allegory [of the marble and myrtle statues] argues the radical 

need for permanence and strict conviviality between the Jesuits and 

the Indigenous people, justified by their attitude in the wake of their 

faith, which is always in need of correction. [That necessary perma- 

nence and conviviality], so it is argued, was never due to the Society 

of Jesus's intention of having the exclusive right of use to the Indians” 

labor, as the inhabitants accused the Jesuits.'? 


The Indigenous people's condition in the states of Maranháo and Gráo- 
Pará is best represented in the Sermäo da primeira dominga da quaresma 
[Sermon for the First Sunday of Lent], preached in Säo Luiz do Maranháo 
in 1653. The sermon's theme is slavery, the so-called *unjust slavery": 
Christians, nobles and people of Maranhäo, you well know what type 
of fasting God desires from you during Lent: you should free the 
bonds of injustice. You should let loose those whom you hold slaves 
and oppressed. These are the sins of Maranháo: they are the sins that 
God sent me to denounce.?° 


Oppression against the Indigenous people was undertaken by settlers and 
by slave-hunters in the supposedly free villages. The settlers abused their 
power and forced the Indigenous people to work on the tobacco planta- 
tions; the latter, supported by certain “corrupt friars,” commercialized In- 
dians captured in booty-seeking excursions. The tobacco plantations are 
described by Vieira as “the cruelest in Brazil. People are violently forced to 
work and labor is only done when coerced.” They die from sheer disgust.’”! 


18 ANTONIO VIEIRA, Sermáo do Espirito Santo, ed. PÉCORA, 110. 


12 A. PÉCORA, “Vieira, o indio e o corpo místico”, in Tempo e história, ed. A. No- 
VAES, Sáo Paulo 1998, 452. 


20 ANTONIO VIEIRA, Sermáo da Primeira Dominga da Quaresma, in ANTONIO VIEI- 
RA, Essencial: Padre Antonio Vieira, org. A. Bosi, Sáo Paulo 2011, 79. 


21 Quoted by Bosi, Dialética da colonização, 44. The condemnation of the slave-hunt- 
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However, Vieira's Voto explicitly defines the philosophical ap- 
proach to his idea of freedom. The text belongs to the final phase of 
Vieira's writings during the Jesuit's sojourn in Salvador. He starts re- 
writing his sermons and, complying with the requirements of his su- 
periors, as in the case of the Voto, he is ordered to give his opinion on 
a request the governing board of Sáo Paulo sent to the Jesuits, which 
concerned the employment of Indigenous labor in the gold mines of 
Itaberaba.? The settlers of Sáo Paulo wanted to adapt the encomienda 
system, which was the Spanish model of administration. 


The Voto’s introduction comprises (1) a definition of the Indigenous 
person and what he is not, as described above; (2) Vieira's warning 
that the Portuguese Crown and the people of Sáo Paulo are debtors to 
the Brazilian Indigenous people: the former should defend the Indige- 
nous people's natural freedom as desired early on in the colonization of 
Spanish America; the latter should behave properly and justly with the 
Indigenous people and should restore everything that belongs to them. 


Vieira's opinion may be divided into two unequal parts. Firstly, the 
Jesuit deals with the "difficulties and scruples" of the people of Sào 
Paulo in his text. Secondly, he addresses the “means” of achieving a 
just relationship between these people and the Indigenous population, 
so that the native people's freedom might be guaranteed. Vieira's solu- 
tion to the subject of their freedom is based on his extensive experience 
in Maranháo and on philosophical and religious precepts. The “scru- 


ers' and settlers' stance is described as follows: “Everyone who owes service or freedom 
to others and has to restitute it but fails to do so, condemns himself. Since all or almost 
all the people of Maranháo owe service or freedom to others and may do so, but do not, 
all or almost all condemn themselves [Sermon for the First Sunday of Lent, III)”. 

2 Tt is important to describe the origin of the document. By the end of the 17" cen- 
tury, around 1694, the people of Sáo Paulo discovered gold, which had been sought 
after in vain in Minas Gerais. Cf. Bosi, Dialética da colonizaçäo, 151: “The year 1694 
marks the date in which the new Administrações dos indios are written and signed in 
the town of Säo Paulo. The text has the approval of the Father Provincial Alexandre de 
Gusmäo, who seeks juridical help from Andreoni, his secretary, who had studied Civil 
Law in Perugia". The Society of Jesus, meeting in its College in Bahia, sent to Rome 
an attorney to discuss with their superiors the contents of the document prepared by 
the authorities in Sáo Paulo. The event was marked by conflicts and several misun- 
derstandings to the point that Vieira was expelled from the assembly and prohibited 
from voting and being voted for at the College. Vieira was outraged and wrote his vote 
separately, contrary to the position of the Administration in Sào Paulo. 
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ples” of the people of Sáo Paulo mentioned by Vieira include the di- 
verse types of violence to which the Indigenous people were submitted: 
everything burdensome has to be borne by the Indigenous population, 
whilst all that is useful belongs to the people of Sáo Paulo. 
Is it not violence that if the Indigenous person, lord of his freedom, 
flees, he may be licitly arrested, brought back and punished? Is it not 
violence that the Indigenous person, refraining from fleeing, should 
be kept in chains and bound not only to the land but also to a house- 
hold? Is it not violence that, when the manager or father of the house- 
hold dies, his children inherit the land and divide the Indigenous peo- 


ple among them?” 


The Portuguese administration considered the above-mentioned in- 
stances of violence absolutely licit. It is worth noting Vieira's observa- 
tion on “the something more" or “gift” that the administration should 
provide to the Indigenous people, besides costs, clothes, health and 
doctrine. “The so-called something more denotes scanty and uncer- 
tain things, whilst just payment should be guaranteed and stipulated 
by law. [...] Gifts denote a present, a favor, a grace; they are not the 
materialization of justice and duty. A knife or a red ribbon is enough 
for the Indigenous person."?^ Payment is infrequent and scarce. In the 
administrators’ opinion, the Indigenous people are naturally lazy and 
work very little, even though they pass most of their time under the 
yoke of labor. Vieira demonstrates that the permanence of “enslaved 
Indigenous people is currently tagged under the guise of ‘Administra- 
tion,' conceded by royal authority, which would be transformed into 
“a public license and warrant’ for the enslavement of the Indigenous 
population.” 


Vieira gives his opinion on a type of administration started in Span- 
ish America called encomienda. Vieira himself explains the term: “the 
Indigenous people are given to the care of administrators” by settlers 
and future landowners. In a short time, this would challenge the free- 
dom of the Brazilian Indigenous population. Actually, it was the system 
that the people of São Paulo wanted to install in Brazil. Within this 
context, Vieira refers to the Spanish Jesuit José de Acosta, who lived in 
Peru for several years and formulated laws for the protection of the In- 


23 ANTONIO VIEIRA, Voto, ed. PECORA, 393. 
24 ANTONIO VIEIRA, Voto, ed. PECORA, 395. 
3 Bosi, Dialética da colonização, 153. 
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dians, and to Juan de Solórzano y Pereira, a jurist and author of “sev- 
eral note-worthy” books, such as De Indiarum gubernatione.” Vieira's 
opinion is based on these two authors. Furthermore, one should take 
into account that the Indigenous people mentioned in the Voto are the 
“thousands of souls” that the people of Sáo Paulo took away from the 
reductions in Paraguay: “Christian souls,” converted Guarani Indians, 
who were under the governance of the Jesuits.?* 


Vieira defined freedom as “naturalis facultas ejus, quod de se, et 
rebus suis facere velit.” Freedom is thus the faculty that each individ- 
ual has to do what he likes with himself, “his person and his things.” 
Consequently, the Indigenous people are naturally free and should not 
be enslaved or made vassals of the king. Vieira quotes passages from 
Juan de Solórzano y Pereira's De Indiarum gubernatione to underscore 
that under no hypothesis should the Indigenous people be forced to 
provide their services and to have to exchange such services for their 
crimes. Vieira also mentions the Spanish jurist's thesis that prohibits 
administrators from receiving tributes from the Indigenous population 
as a form of personal service. Indigenous labor should be rewarded by 
kind (products) or by money. Or rather, whatever is most convenient 
and less vexing to the Indigenous people. Vieira concludes: 

This is what the Catholic Kings, as owners of America, say on free- 


dom, for the satisfaction of their conscience and of the Spaniards that 
inhabit those lands or will govern them. And this is what [the Cath- 


2% José de Acosta was a Spaniard, born in Medina del Campo in 1540 and died in 
Salamanca in 1600. He spent almost all his life in Lima (Peru). His main work — a re- 
markable missionary textbook — was De procuranda indorum salute (finished in 1576, 
but published only in 1588). Cf. JOSÉ DE ACOSTA, De procuranda indorum salute, ed. 
L. PERENA, Madrid 1984 -1987. 


27 Juan de Solórzano y Pereira (1575-1655) was born in Madrid and graduated in 
Law, in Salamanca. He was a public advocate at the Royal Audience in Lima (Peru). 
His most important work was De Indiarum gubernatione iure (1629-1639. Its first 
section deals with the justification of the discovery, conquest and conservation of the 
West Indies; the second section deals with the governing of the territory. 

28 This note is significant since freedom is not due to every single Indigenous person 
(Vieira excludes the barbarian Tapuia Indians); cf. J. ViEGAS, *O Padre Antonio Vieira 
e o direito dos indios”, in Padre Antonio Vieira. A missáo de Ibiapaba, org. A. ARAUJO, 
Lisboa 2006, 208: “Freedom is not proper to any and all individuals; it supposes a cer- 
tain degree of civilization. On this point, Vieira is a true disciple of Acosta. Barbarians 
are similar to beasts. Since they do not know laws, government, magistrates, republic, 
and do not have any houses, they may be legally captured". 
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olic Kings] as higher administrators do not allow and prohibit for 
the administration of the Indigenous people, understanding, together 
with all their councils, that [those administrations] cannot otherwise 
be licit.” 


The philosophical and theological tradition of the Voto provides an ar- 
gument against Aristotle's statement that “there are men who are nat- 
urally slaves." Vieira's analysis of the inquiry is a critique of the point 
of view of the people of Säo Paulo with regard to Indigenous slavery, 
especially the idea that Indigenous people are incapable of governing 
themselves. Vieira remarks that the above is a sweeping statement and 
does not apply to the Indigenous people in Sáo Paulo, since they were 
Indians living in villages and had houses, farms and family. 


In fact, the main thesis to which he objected was that the Indig- 
enous people were “minors,” which justified their subjection and the 
administrative model sought by the people of Säo Paulo. A certain pas- 
sage should be underscored: “even if the Indigenous people wanted to 
be subjected, such submission and such a desire are null and void.’”° In 
other words, Vieira argues and defends the thesis that the Indigenous 
person has no right to sell or alienate his freedom. Natural freedom 
should not be revoked by the will of the one who receives it. In the 
hundred-year-old debate on voluntary servitude between Nóbrega and 
Caxa, Vieira supports the former, since man does not own his body. 
Eisenberg remarks: 

In Vieira's opinion, contracts on personal liberty are only valid if they 

are labor treaties. Contracts on immutable sale of freedom equal the 

selling of one's body. Since no one owns his body, such contracts 

that limit the person's freedom should be only temporal. According to 


Vieira, Indigenous people should not be enslaved but may be forced 
to be salaried laborers.?' 


After criticizing the administration system and its policy towards the 
Indigenous population, Vieira proposes two “means” to deal with the 
issue of the Indians” freedom. His first statement is basically theolog- 
ical and acknowledges Christian love as the most perfect freedom. 
Since the liaison between Indians and Portuguese is indissoluble within 
the context of Brazil — proven by the use of the Tupi language among 


22 ANTONIO VIEIRA, Voto, ed. PÉCORA, 398. 
30 ANTONIO VIEIRA, Voto, ed. PÉCORA, 399. 
31 EISENBERG, Ás missôes jesuíticas, 165. 
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the inhabitants of Sáo Paulo in the 17th century, whereas Portuguese 
was only taught in schools — Vieira states that male and female Indi- 
ans “who wish to remain with their masters freely, may do so without 
any further obligation, or rather, inspired by love, which is the sweetest 
slavery and the freest freedom."? The argument is based on the Old 
Testament passage on the captivity of the Hebrews (Ex. 21). The dif- 
ference between the biblical passage and the situation of the Indians 
is that they could reconsider their decision if they wanted. In Vieira's 
view, this may have two major effects: (1) the conservation of the Indi- 
ans’ overall freedom; (ii) an improvement in their treatment by owners 
in the wake of the possibility that they might lose their servants. 


Vieira's second means of dealing with the Indians” freedom compris- 
es the spirit of the evangelizing mission: Indians that failed to surrender 
to free love should be “spiritually taught” by the priests so that they could 
live a Christian life. Vieira acknowledges that civilized Indians (Chris- 
tian souls) should be cared for by priests of the Society of Jesus and not 
by the settlers so that abuses committed in Spanish America as well as 
in Northern Brazil would be avoided. Vieira's struggle during his stay in 
Maranháo was to obtain the means or “medicine” required for the ade- 
quate establishment of reductions and to avoid the greed and avidity of 
settlers and slave hunters. Reductions and freedom are equal but such an 
equation cannot be obtained without restrictions on the latter. 


KKK 


Vieira’s Voto, therefore, is against the demands of the people of Sao 
Paulo to establish the encomienda system in gold mines. Worth men- 
tioning is the metaphor of the “feather crown” discussed above to ex- 
press the notion that the Indian is a member of the nation’s political 
body and that the “feather crown” exhibited by their leader was indica- 
tive of his sovereignty and worth as much as the gold of the Europeans. 
Azevedo remarks that “the Indians captured by the people of Sao Paulo 
were not legitimately under their domain. On the contrary, they were in 
that condition only due to the fact that their legitimate right to natural 
freedom was being oppressed.” In this matter, Vieira was a loser. 


32 ANTONIO VIEIRA, Voto, ed. PÉCORA, 402. Italics mine. 


33 A.M. AZEVEDO, “O padre Antonio e a conversáo do gentio”, in Padre Antonio Vieira. 
O tempo e os seus hemisférios, ed. M. R. MONTEIRO e M. R. PIMENTEL, Lisboa 2011, 438. 
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In the Voto, Vieira demonstrates to the King of Portugal that the en- 
comienda system caused numerous abuses in Spanish America. These 
mistakes should not be replicated on Brazilian soil for the sake of con- 
verted Christian souls and for the conscience of the king and of the 
Portuguese inhabitants in Brazil. The defense of the Indians” natural 
freedom acknowledges several rights, such as the right of movement, 
reaping the benefits of one's labor, marriage and political rights. It is 
not incompatible with the idea of slavery, as in the case of the Indige- 
nous people captured during a just war: “During the period under anal- 
ysis, natural liberty was perfectly compatible with juridical slavery.”** 


Vieira's stance turns to the ideas he put forth during his mission- 
ary period in Maranháo, especially the idea that the Indigenous peo- 
ple should be under the care of the Jesuits and not the settlers. In the 
Sermon for the Feast of the Epiphany, preached in the Royal Chapel 
in 1662 in front of Queen Luiza, the following observation may be 
underscored: “Who has the duty to herd the sheep? The shepherd. Who 
has the duty to defend the sheep from the wolf? The shepherd too.”** 
It is the theme of the sword with two blades: the temporal and spiri- 
tual government of the Jesuit reductions. It is not difficult to see that 
Vieira's philosophical stance on freedom is linked to the theological 
perspective of Second Scholasticism. 
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34 VIEGAS, “O Padre Antonio Vieira e o direito dos indios”, 206. 


33 ANTONIO VIEIRA, Sermáo da Epifania, in ANTONIO VIEIRA, Essencial: Padre Anto- 
nio Vieira, org. A. Bosi, São Paulo 2011, 82. 


Two ATTITUDES TOWARDS SLAVERY IN COLONIAL BRAZIL 


ALFREDO CARLOS STORCK 


he Jesuit authors installed in colonial Brazil seem to have had a dual 

attitude towards enslaved people. They took a more critical posi- 
tion with respect to the enslavement of Amerindian populations whilst 
proving far more tolerant of the enslavement of African populations. 
The explanation for this dual attitude is usually linked to the type of 
catechetical project practiced by the Jesuits and the tensions that this 
project contained in relation to the colonizing projects of the European 
monarchies. Let us remember that the discovery of new lands propelled 
the power of the monarchs beyond the limits of Europe and brought with 
1t disputes and problems of justifying political power on a global scale. 
From the 16th century onwards, disputes between European monarchies 
ceased to be a problem to be solved only within Europe and began to 
involve new territories, the justification of rights to these new lands, as 
well as the rights of conquest over the populations located there.' The 
Catholic Church’s catechetical project accompanied this movement, 
since the Church also sought to expand towards the new lands. Howev- 
er, in the case of the Jesuits, the catechetical project was economically 
dependent on subsidies from the Portuguese crown not only to reach the 
new territories, but to remain in them once they were established.? 


Both the colonial project of the Portuguese crown and the catechet- 
ical project of the Catholic Church had global pretensions, but there 


' A. PAGDEN, Lords of All the World: Ideologies of Empire in Britain, France and 
Spain, 1400-1800, New Haven-London 1995. 

2 C.R. Boxer, A Igreja militante e a expansão ibérica: 1440-1770, trad. V.M. 
PEREIRA, Sáo Paulo 2007; G. MARCOCCI, “Escravos ameríndios e negros africanos: 
uma história conectada. Teorias e modelos de discriminaçäo no império portugués (ca. 
1450-1650)", in Tempo — Revista do Departamento de Historia da UFF 30 (2011), 
41-70; S.B. SCHWARTZ, "Escravidào indígena e o início da escravidäo africana", in 
Dicionário da escravidäo e liberdade, org. L. M. SCHWARCZ e F. S. GoMES, Sáo Paulo 
2018, 227-34. 
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Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 689-704 
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were certain tensions between them. Due to the nature of its catechetical 
project, the Catholic Church needed to introduce considerations about 
the new populations that presented them in a universalistic way, so to 
speak.’ That is, for the purposes of the catechetical project, if the other 
could not be thought of as an equal, if the other was only an individual 
who, by virtue of her or his nature, could be made to submit exclusively 
by force, then it would not be possible to catechize those people and 
accomplish the project. Even admitting, as did the Jesuits installed in 
Brazil, the necessity of the subjection of the Amerindian populations 
as a condition for catechization,* it was still fundamental to argue that 
the Indigenous people could be seen as naturally equal and capable of 
becoming members of the Christian community.? To put it quite simply, 
there were two basic perspectives in conflict On the one hand, there was 
the perspective of the conqueror: that of a war of conquest and seeing 
the other as the one to be defeated and subjugated. On the other hand, 
there was the perspective of the Catholic Church which had to admit 
in the other a certain shared nature and which recognized her or him as 
free and equal if not by conditions of development, at least by her or his 
natural human condition.* This would therefore be the origin of a more 
critical attitude of the enslavement of the Amerindian populations, one 


? E. HOORNAERT, “A evangelizaçäo do Brasil durante a primeira época colonial", in 
História da Igreja no Brasil. Primeira Época — Período Colonial, org. E. HOORNAERT, 
R. Azzi, K. DER GRIP e B. BROD, Petrópolis 1977, 19-152. 

^ The missionary priest and first Provincial of the Society of Jesus in Brazil, Manuel 
da Nóbrega, famously advocated this position. See A.F. ABREU, “O Padre Manuel da 
Nóbrega e a evangelizaçäo dos indígenas do Brasil (1549-1570) (3). O pensamento 
sobre os indígenas e a sua escravidáo”, in Humanistica e Teologia 35:1 (2014), 241-73. 

5 D. ALDEN, “Jesuit Perceptions of the Brasis During the Sixteenth Century”, in 
Journal of World History 3 (1992), 205-18; C. CASTELNAU-L’ESTOILE, Les ouvriers 
d'une vigne stérile : Les jésuites et la conversion des indiens du Brésil 1580-1620, 
Lisbonne-Paris 2000. 

$ This vision is clearly found in the papal encyclical Sublimis Deus promulgated by 
Pope Paul III on May 29, 1537; cf. https://www.papalencyclicals.net/Paul03/p3subli.htm: 
“[...] that the Indians are truly men and that they are not only capable of understanding 
the Catholic Faith but, according to our information, they desire exceedingly to receive 
it. [...] the said Indians and all other people who may later be discovered by Christians, 
are by no means to be deprived of their liberty or the possession of their property, even 
though they be outside the faith of Jesus Christ; and that they may and should, freely and 
legitimately, enjoy their liberty and the possession of their property; nor should they be 
in any way enslaved; should the contrary happen, it shall be null and have no effect". 
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that led to almost constant disputes between the Portuguese settlers and 
the Jesuit missionaries in the Portuguese colonies.” 


However, at the same time that the Jesuits sought to bestow a 
certain dignity on the Amerindians, the catechizing project tended to 
view the populations of African origin as a nothing but a means for 
its own maintenance, mainly because the Jesuit missions were eco- 
nomically dependent on slave labour of African origin.’ As a matter of 
fact, this was the case not only for the Jesuits, but also for the various 
Religious Orders that tried to install themselves in Brazil, since they 
all employed enslaved people on their farms. Given the fact that they 
were themselves owners of enslaved people, the Jesuits installed in the 
Portuguese colonies of America did not seem to be worried about the 
slave population at first. By the end of the 16th century, this attitude 
had changed to some extent, when the Jesuits started to adopt a more 
critical position. Even if they did not challenge the existence of slavery, 
especially with regard to the enslavement of people of African origin, 
they started to criticize the cruel treatment of the enslaved people by 
the Portuguese settlers. At first glance, this does not represent a big 
change and certainly not a decisive move towards an explicit denun- 
ciation of slavery, but we should still consider the reasons behind this 
new attitude. 


There actually are a large number of studies that explain the atti- 
tude of the Jesuits towards the enslavement of Indigenous populations 
by connecting their attitude to the political and ethical ideas of Iberian 
thinkers, especially those belonging to the Salamanca School,’ through 


7 The same idea was held by L. Hanke about the Spanish settlers. See L. HANKE, 
“Pope Paul and the American Indian", in Harvard Theological Review 30:2 (1937), 
65-102, here 69: “It would be impossible to discover how many conquistadores really 
believed the Indians to be animals. But there is no doubt that some did hold this view 
and that if such an opinion had prevailed the conquistadores would have been able to 
use the lives and property of the defenseless natives unchecked by the protecting hand 
of the church, and the friars would have no soul to win". 

8 J.G.V. CARVALHO, A Igreja e a escravidão: uma análise documental (Coleção 
Política e Sociologia 3), Rio de Janeiro 1985; E. HOORNAERT, À Igreja no Brasil 
colónia (1550-1800), Sào Paulo 1994. 

? Fora classic presentation of the debates concerning the enslavement of Amerindian 
populations, see L. HANKE, Aristotle and the American Indians. A Study in Race Preju- 
dice in the Modern World, London 1959. See also V.D. CARRO, La Teologia y los teólo- 
gos-juristas españoles ante la conquista de América, Madrid 1944; L. V. PERENA, La Es- 
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the notion of dominium and its effects on the debates about the natural 
freedom of the Amerindian populations. But the less critical attitude of 
the Jesuits towards the enslavement of people of African origin is usu- 
ally considered as a result of the merely pragmatic need for economic 
financing of their catechizing project.'? 


Without disregarding or underestimating the importance ofthe eco- 
nomic factor, the purpose of this article is to suggest a second reason 
for what we are calling the less critical attitude. We will try to connect 
this change to the disputes between the secular power of the monar- 
chies and the potestas indirecta over the secular power claimed by the 
Catholic Church with support from Jesuit thinkers. We will not be able 
to present a full development of this thesis but will limit ourselves to a 
brief suggestion that will be divided into three steps. Initially, we will 
recall how Jesuit thinkers conceived the political power of European 
monarchies as limited and that these limitations were expressed using 
a language of rights. We will then suggest how Jesuit thinkers began to 
conceive of the limitation of the power of the slave holders when they 
introduced the idea that enslaved people have rights. In the third and 


cuela de Salamanca. Reto y esperança de América, Salamanca 1990; L. V. PERENA, La 
Escuela de Salamanca. Conciencia crítica de América en el Centenário de la reconcili- 
ación, Salamanca 1992. There is a good number of studies concerning the Jesuit thought 
on Indigenous slavery. We will mention only the following: M. C. CUNHA, Antropologia 
do Brasil: mito, historia, etnicidade, São Paulo 1986; J. EISENBERG, As missões jesuiti- 
cas e o pensamento politico moderno. Encontros culturais, aventuras, Belo Horizonte 
2000; C. A. M. R. ZERON, Ligne de foi : La Compagnie de Jésus et l'esclavage dans le 
processus de formation de la société coloniale en Amérique portugaise (XVIe-XVIle siè- 
cles) (Les géographies du monde), Paris 2008, translated into Portuguese as C. A. M.R. 
ZERON, Linha de Fé. A Companhia de Jesus e a Escravidäo no Processo de Formaçäo 
da Sociedade Colonial (Brasil, Séculos XVI e XVII), trad. A.P. DANESI, Sáo Paulo 2011; 
R.S. EHALT, “Defesas jesuítas da escravidäo voluntária no Japäo e no Brasil”, in Revista 
Brasileira de História 39:80 (2019), 87-107. 

10 Of course, we are not talking about slavery in general, but only considering the 
aforementioned change in the Jesuit attitude. As a matter of fact, colonial slavery is a 
very important academic subject in Brazil and there is a huge number of studies and con- 
tributions about this very sensible topic. For a critical overview ofthe literature, see J. M. 
HÉBRARD, "Slavery in Brazil: Brazilian Scholars in the Key Interpretative Debates”, in 
Translating the Americas 1 (2013), 47-95. For a more philosophical and comprehensive 
study focusing on Second Scholastic thinkers who wrote on black slavery and their re- 
ception in colonial Latin America, see R. HOFFMEISTER PICH, “Second Scholasticism and 
Black Slavery", in Veritas 64:3 (2019), 1-24, and R. H. PıcH, “Second Scholasticism and 
Black Slavery (Continuation and End)", in Veritas 65:1 (2020), 1-13. 
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final point, we will briefly exemplify the thesis based on the sermons 
delivered in Brazil by the Jesuit of Italian origin, Jorge Benci. 


Le Rights as Limitations of Political Power 


The longstanding thesis that the language of subjective rights emerged 
from the American Declaration of Independence and the French Dec- 
laration of the Rights of Man and the Citizen became widely rejected 
in the final decades of the last century." The evolution of natural or 
human rights is now regarded as having a much longer history, starting 
at least in the twelfth century. They are also supposed to have been 
developed in different contexts, such as law, theology, and philosophy 
and from different sources, and they have acquired a particular political 
importance in the works of Second Scholastic thinkers.? As Tierney 
put it, ^we might also learn from our history to appreciate better the 
wide variety of contexts within which a doctrine of rights could take 
root and flourish.” One of these contexts is undoubtedly the evolution 
of the notion of rights inside the Society of Jesus. 


A simple way of understanding how the thinkers of Second Scho- 
lasticism perceived the relationship between law and theology is to call 
attention to the sacrament of penance and the way this sacrament al- 
lowed direct access to the daily moral life of Catholic people. As Mi- 


! The main contributions include: B. TIERNEY, The Idea of Natural Rights: Stud- 
ies on Natural Rights, Natural Law and Church Law 1150-1625, Atlanta 1997; A. 
BRETT, Liberty, Right and Nature: Individual Rights in Later Scholastic Thought, 
Cambridge 1997; V. MAKINEN, Property Rights in the Late Medieval Discussion 
on Franciscan Poverty, Leuven 2001; and several studies published in Transfor- 
mations in Medieval and Early-Modern Rights Discourse, ed. V. MAKINEN and P. 
KORKMAN (The New Synthese Historical Library: Texts and Studies in the History 
of Philosophy 59), Dordrecht 2006. For a critical assessment of this literature, see V. 
MAKINEN, “The Evolution of Natural Rights, 1100-1500”, in Universalism in Inter- 
national Law and Political Philosophy, ed. P. KORKMAN and V. MAKINEN, Helsinki 
2018, 105-19. 

12 See the studies published in Moral Philosophy on the Threshold of Modernity, ed. 
J. KRAYE and R. SAARINEN (The New Synthese Historical Library: Texts and Studies in 
the History of Philosophy 57), Dordrecht 2005. 

13 B. TIERNEY, “The Idea of Natural Rights — Origins and Persistence”, in Northwest- 
ern Journal of International Human Rights 2:1 (2004), 1-12. 
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chaud-Quantin has shown," from the 12th century, a very important 
literary genre developed within the Church: the Summa de casibus con- 
scientiae and confessors’ manuals. In 1215, the Fourth Lateran Council 
imposed the obligation of annual confession on every Christian and as a 
consequence there was a significant increase in the number of and inter- 
est in this type of publication. The demand for this literature was further 
increased after the Council of Trent and the need to train new generations 
of priests in Jesuit colleges and to better prepare clerics according to 
Tridentine requirements. It is not difficult to see the importance that this 
literary genre played in the catechizing project, since it allowed a certain 
unified control of the practices of the confessors and also of Catholics” 
consciences, even in places far beyond the limits of Europe." 


In this context, the distinction between the forum internum and the 
forum externum acquired particular importance. The former was seen 
as the domain of conscience or sin while the latter concerned faults 
committed against society and persecuted by ecclesiastical or civil ju- 
risdiction. As every Catholic would be subject to the jurisdiction of fo- 
rum internum, even the conscience of a Catholic king could be judged 
by the confessor and the king could therefore be absolved, or not, for 
having committed certain acts.!* 


^ P. MICHAUD-QUANTIN, Sommes de casuistique et Manuels de confession au Moyen 
Áge, Louvain 1962. 

5 The point was clearly made by W. DECOCK, “Towards a Jesuit Science of Law”, 
in The Jesuits of Low Countries: Identity and Impact (1540-1773). Proceedings of the 
International Congress at the Faculty of Theology and Religious Studies, KU Leuven 
(3-5 December 2009), ed. R. FAESEN and L. KENIS, Leuven-Paris-Walpole 2012, 17-42: 
“So the basic principle is simple: as theologians and confessors, the Jesuits wanted to 
give advice to Christians of all walks of life, particularly businessmen and princes, so 
that they would be able to save their souls on the day of Last Judgment. If we look at the 
historical context in which the Jesuits emerged, it is obvious that theirs was an age char- 
acterized by the explosion of global commercial activity in the wake of the discovery of 
the Americas. So there were quite a number of businessmen who suffered from qualms 
of conscience about the morality of new business and banking techniques. In the wake 
of Dominicans such as Tomas de Mercado, the Jesuits tried to be abreast of the new and 
complex challenges that merchants across the globe faced, as they felt themselves torn 
between the actual functioning of markets and the age-old condemnation of interest and 
speculation", 23. For a better exposition of this idea, see also W. DECOCK, Theologians 
and Contract Law. The Moral Transformation of the lus Commune (ca. 1500-1650) 
(Legal History Library 9 — Studies in the History of Private Law 4), Leiden 2012. 


!© For the role play by these notions, see: M. TURRINI, La coscienza e le leggi. Mo- 
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To cut a long story short, this thesis was used to imply a limitation 
on political powers, as we can see in action by turning our attention to a 
famous criticism of the Jesuit position. In his posthumous work designed 
to advocate the king's natural power over his subjects, Robert Filmer 
denounces what he sees as a dangerous opinion in the following terms: 


Within the last hundred years many of the Schoolmen and other Di- 
vines have published and maintained an opinion that: “Mankind is 
naturally endowed and born with freedom from all subjection, and 
at liberty to choose what form of government it please, and that the 
power which any one man hath over others was at the first by human 
right bestowed according to the discretion of the multitude." 


In the eyes of the English thinker, the thesis appeared in the schools of 
theology and was promoted by Papists, more specifically by thinkers 
linked to the Society of Jesus, but its main formulation can be found in 
the works of the Italian Cardinal Robert Bellarmine. Filmer offers his 
reader the following summary of Bellarmine's De laicis, Chapter 6: 


*Secular or civil power” (saith he) “is instituted by men; it is in the 
people unless they bestow it on a Prince. This power is immediately 
in the whole multitude, as in the subject of it; for this power is by the 
Divine law, but the Divine law hath given this power to no particular 
man. If the positive law be taken away, there is left no reason why 
amongst a multitude (who are equal) one rather than another should 
bear rule over the rest. Power is given by the multitude to one man, 
or to more by the same law of nature; for the commonwealth of itself 
cannot exercise this power, therefore it is bound to bestow it upon 
some one man, or some few. It depends upon the consent of the multi- 
tude to ordain over themselves a King, or consul, or other magistrate; 
and if there be a lawful cause, the multitude may change the kingdom 
into an aristocracy or democracy. ”!* 


rale e diritto nei testi per la confessione della prima Età moderna (Annali dell'Istitu- 
to storico italo-germanico 13), Bologna 1991; and the seminal work of A. PROSPERI, 
Tribunali della coscienza. Inquisitori, confessori, missionari (Collana Biblioteca di 
cultura storica), Torino 1996; P. PRODI, Una storia della giustizia. Dal pluralismo dei 
fori al dualismo tra legge e coscienza (Collezione di Testi e di Studi), Bologne 2000; 
for the origin of this distinction, see: W. P. MÜLLER, “The Internal Forum of the Later 
Middle Ages. A Modern Myth?", in Law and History Review 33: 4 (2015), 887-913. 

17 R. FILMER, Patriarcha and Other Political Works of Sir Robert Filmer, ed. P. 
LASLETT, Oxford 1949, 53. 

18 FILMER, Patriarcha, ed. LASLETT, 56. For Bellarmine's work, see R. BELLARMINE, 
*De laicis", in De controversiis christianae fidei adversus hujus temporis, Prague, vol. 3, 
1721, 300B. For a modern English translation of the same work, see R. BELLARMINE, On 
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This quotation captures well the core premise on which Bellarmine's ar- 
gument rests: the natural freedom of human beings. It is this that makes 
it possible to conclude that, 1f human beings are naturally free, politi- 
cal authority belongs to everyone and to no one in particular. Political 
power should be, by nature, democratic and should immediately reside 
with the people, who should decide on the forms of government to be 
adopted or, if there is a legitimate cause, even change the existing one. 


As Tutino has shown, Bellarmine's political project was to build a 
Christian republic (respublica Christiana) capable of positioning itself 
in the face of the consolidation of the rising modern states.'? It was, 
therefore, a markedly post-Tridentine project that required the Catholic 
Church to rework the main theological dogmas of a Catholicism pres- 
sured by various forms of Protestantism and, simultaneously, by the 
need to defend the political institution of the Papacy against the new 
state structures that were emerging in Europe. In this second aspect, 
Bellarmine finds a sphere of action proper to the Papacy in the division 
of the spheres of temporal and spiritual powers. The political power 
of kings is secular, while the power of the Church is supernatural. The 
temporal power governs men as men (regit homines ut homines) while 
the ecclesiastical power governs men as they are Christians (regit ho- 
mines ut Christiani). It will be this same division that makes it possible 
to separate the spheres of action of the two powers, and that will ulti- 
mately establish a hierarchical relationship between the two powers. 
The supernatural empire is the empire of conscience and, in this area, 
the Pope enjoys authority and jurisdiction. Since all consciences, even 
the king's, are subject to spiritual power, by guiding consciences, the 
Pope can establish limits for the action of Catholics, including the king, 
in temporal matters. Thus the foundations are laid for Bellarmine's fa- 
mous thesis on the indirect power (potestas indirecta) of the Pope in 


secular matters.?? 


Temporal and Spiritual Authority. On Layman or Secular People. On the Temporal Pow- 
er of the Pope. Against William Barclay. On the Primary Duty of the Supreme Pontiff, 
ed. and trans. S. TUTINO (Natural Law and Enlightenment Classics), Indianapolis 2012. 

12 S. TUTINO, Empire of Souls. Robert Bellarmine and the Christian Commonwealth 
(Oxford Studies in Historical Theology), Oxford 2010. See also S. TUTINO, Law and 
Conscience. Catholicism in Early Modern England, 1570-1625 (Catholic Christen- 
dom, 1300-1700), Oxford 2007. 


? TUTINO, Empire of Souls, 35-37. 


Two Attitudes Towards Slavery in Colonial Brazil 697 


2. Rights as Limitations to Domestic Power 


As Harro Hópfl correctly pointed out, "respublica Christiana had 
hardly ever meant ‘Christendom.’ Ordinarily and traditionally it was 
simply a synonym for the *Church' as the visible body of Christians 
united by their common faith and the common leadership of the Vicar 
of Christ”?! And that was precisely the sense intended by Bellarmine. 
When the civil power of the temporal prince and the spiritual power 
of the Pope belong to the same respublica Christiana, the latter must 
command the former in ordine ad bonum spirituale.? But the civil 
power of the kings can also be limited in two other senses. From the 
point of view of its origins, it comes from the people and the king must 
keep the oath pronounced during his coronation. He must govern with 
a view to the common good of the people, which includes the ideas of 
peace and justice. It is also limited by the natural rights of individuals, 
and a clear example is the right to self-defense.? 


A similar line of thought will be used by Jesuit authors to re-think 
the Aristotelian and Roman notion of the political role of the house- 
hold community. The power of the paterfamilias, conceived by the 
tradition of Roman law as an absolute power, as a power of life and 
death, will be presented as a power limited by rights and obligations. 
The power that slave masters have over enslaved people will also be 
limited by rights whose counterpart manifests itself in the form of obli- 
gations which, if not required by positive laws, are subject to the moral 
jurisdiction of conscience. In a word, they are obligations that can be 
controlled by the confessors, since they are obligations bound to the 
internal forum of conscience. That enslaved people have rights is a the- 
sis that can be found in the works of the Jesuit priest and professor in 
Coimbra and Évora Luis de Molina, as Mathias Kaufmann has pointed 


?! H. HórrL, Jesuit Political Thought: The Society of Jesus and the State, c.1540- 
1630 (Ideas in Context 70), Cambridge 2008, 359. 

2 HorrL, Jesuit Political Thought, 360. 

3 We follow here HOPrL, Jesuit Political Thought, 283-313 (Chapter 12: “The Com- 
mon Good and Individual Rights"). 

2 This is obviously a complex subject and we limit ourselves to send the reader to 
C.P. HAAR, Natural and Political Conceptions of Community. The role of the House- 
hold Society in Early Modern Jesuit Thought, c. 1590-1650 (Jesuit Studies - Moderni- 
ty to the Prism of Jesuit History 17), Leiden-Boston 2019, particularly 227-76 (Chapter 
5: "Justice and Right in Oeconomic and Political Life"). 
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out.” In Disputatio 38, Book II, of his De iustitia et iure Molina asks, 
first, about the rights of masters and the limitations to those rights and, 
second, about the rights of the enslaved people. The topical distinction 
that governs the argument is the comparison between having dominium 
or being the possessor of an ox and being the master of an enslaved 
person. It is not the case, argues Molina, that masters have rights to life 
or the body of the enslaved persons. Moreover, the enslaved cannot be 
subjected to excessive work, unjust punishment or any other form of 
abuse with respect to the master's right of coercion. If masters exceed 
the limits of their powers, the enslaved people would have the right to 
denounce them to public authorities. 


Molina was not the only Jesuit thinker to arrive at these conclu- 
sions. We can also find a similar position in the works of two of his 
Jesuit fellows and professors of theology in Portugal. Fernão Rebelo? 
and Joáo Batista Fragoso.” The former was a student of Molina and 
taught theology at Évora from 1586 to 1596. His Opus de obligationi- 
bus iustitae, religionis et caritatis? clearly accepts the legal enslave- 
ment of people in the ways traditionally fixed by Roman legal tradition. 
However, if someone has been reduced to slavery in an unjust fashion, 
the masters must not only restore freedom, but also all the gains made 
from unjust work, even if the possession was in good faith. He adds 
that the masters’ power over slaves is limited according to the services 
rendered. What exceeds these limits is not covered by the legal rela- 


25 M. KAUFMANN, "Slavery between Law, Morality, and Economy", in 4 Companion 
to Luis de Molina, ed. M. KAUFMANN and A. AICHELE (Brill’s Companions to the Chris- 
tian Tradition 50), Leiden-Boston 2014, 183-225. 

26 F. STEGMULLER, Filosofia e Teologia nas Universidades de Coimbra e Évora no 
século XVI, trad. A. MORUJAO, Coimbra 1959, 69-70; M. A. MACHADO SANTOS, Os pro- 
fessores de Humanidades, Filosofia e Teologia que ensinaram e Évora, e o paradeiro 
de suas postilas manuscritas em Portugal, Coimbra 1967, 33. 

27 C. SOMMERVOGEL, Bibliothèque de la Compagnie de Jésus. Partie Première : Bib- 
liographie, Bruxelles-Paris, t.HI, 1892, 919-20; MACHADO SANTOS, Os professores de 
Humanidades, Filosofia e Teologia, 53. 

2% FERNANDUS REBELLUS, Opus de obligationibus iustitiae, religionis et carita- 
tis, Lugduni 1608. There is a Portuguese translation in FERNAO REBELO, "Sobre as 
obrigaçôes da justiça, religiào e caridade", trad. A.G. PINTO, in A Escola Ibérica da 
Paz nas Universidades de Coimbra e Évora (séculos XVI e XVII) — Volume II: Escritos 
sobre a justiça, o poder e a escravatura, ed. P. CALAFATE, Coimbra 2015, 203-41. 
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tionship of slavery and the enslaved “have a right” over these things.” 
Moreover, the slavery relationship does not give the master the right 
to kill or mutilate the enslaved, to treat them with excessive violence 
or to forbid them to marry. Regarding the traditional Roman thesis ac- 
cording to which whatever the enslaved acquires belongs to the master, 
Rebelo maintains that the civil power can establish this rule, which 
effectively is what occurred. However, this rule can be abrogated by 
legitimate practices and this is what happened. The ultimate reason for 
attributing to the enslaved the capacity to possess goods lies in the no- 
tion of freedom. Once the services required by the slavery relationship 
have been rendered, the enslaved people can work and acquire goods 
that make the purchase of their freedom possible. Masters cannot pro- 
hibit such work but can demand restitution if the enslaved person falls 
ill and is unable to provide the service due.?? 


Joáo Batista Fragoso, who also taught theology in Lisbon and Évora, 
continues the trend of his predecessors. He divides his Regiminis Reipub- 
licae Christianae into three parts. The first addresses power and obliga- 
tions understood in the civil sphere, while the second deals with ecclesi- 
astical obligations. The most relevant for us is the third part which covers 
economic obligations, that is, those linked to the way in which the power 
of the pate familias is exercised, and the obligations owed reciprocally 
between parents and children and between masters and slaves.?! 


The theme of slavery is left to the final Disputationes of Book X 
(disp.XXI-XXII). After discussing the main titles of legal slavery and 


2% FERNANDUS REBELLUS, Opus de obligationibus iustitiae, religionis et caritatis, 
75A: "Potestas dominorum super servos, ad debita, ac consueta, sive rationabilia ser- 
vitia exigenda solum extenditur: atque adeo ipsi servui as reliqua, quae per servitutem 
non auferuntur, ius habent". 

30 FERNANDUS REBELLUS, Opus de obligationibus iustitiae, religionis et caritatis, 
75E-76A: “Et si iura civilia servuum dominii incapacem efficere valeant, & olim fe- 
cisse videantur: legitima tamen consuetudo praedictas leges abrogare potuit, & de facto 
abrogasse videtur in favorem servorum, tamquam miserabilium personarum: passim 
enim videmus cuiusque generis servos pecunia se redimere, quod non aliena, dominive; 
sed propria pecunia facere possunt, ac proinde cuiusque generis servus sibi, non domino 
acquirit, inprimis ea, quae post expleta domini servitia suo labore acquirit [...]". 

?! TOANNES BAPTISTA FRAGOSUS, Regiminis Christianae Reipublicae, ex sacra theo- 
logia, et ex utruque iure ad utrumque forum coalescentis, Lugduni 1612, in tres tomos 
divisum, quorum [...] III. Oeconomiam continet, ac Patrumfamilias in filios, & domes- 
ticos; & filiorum ac domesticorum, in Parentes, ac Dominos obligationes explicat". 
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forms of freedom acquisition, Fragoso explicitly asks himself about the 
reciprocal obligations between masters and slaves. The main obligation 
is to provide nourishment.* It is presented even before the services 
to be provided by enslaved persons, which seems to suggest that the 
preservation of life is one of the central elements of this relationship. 
It is a reciprocal obligation in that not only do the masters owe food 
to the enslaved, but the excess not consumed must be returned to the 
masters.? On the capacity of the enslaved to possess goods, Fragoso 
seems to be closer to the Roman rule and deny this capacity, treating 
the subject as a permission granted by the master.** Everything that the 
slave acquires belongs to the lord, for he has no civil personality and 
cannot contract civil obligations, make contracts or demand something 
by justice, with the exception of the provision of food by the master.’ 
The marriage of slaves merits special attention for Rebelo, especially 
when asking what the most important obligations are: those of service 
due to the master or those due to the spouses. The question is complex 
and full of particularities. The general rule is that the lord's right over 
the slave does not give him the power to forbid marriage. It is a natural 
and divine right granted for the propagation of human nature and as 
a remedy for concupiscence, and this right cannot be revoked by the 
rights of the peoples who created slavery.** 


32 Ioannes BAPTISTA FRAGOSUS, Regiminis Christianae Reipublicae III Pars III, 
Liber X disp.21, 622: "Prima resolutio: Servus est alendus a domino, etiamsi habeat 
liberum". 

33 JOANNES BAPTISTA FRAGOSUS, Regiminis Christianae Reipublicae III Pars III, 
Liber X disp.21, 622: “Secunda resolutio, servo si alimenta relinquanatur, debentur 
domino, ut declarat Bartolus". 


? JOANNES BAPISTA FRAGOSUS, Regiminis Christianae Reipublicae IN Pars III, Liber 
X disp.21, 623: “Quinta resolutio: Servus non habet proprium, sed ex permissu domini 
potest habere peculium". 

35 JOANNES BAPTISTA FRAGOSUS, Regiminis Christianae Reipublicae III Pars III, 
Liber X disp.21, 623: "Septima resolutio. Servus nequit pacisci, vel contrahere cum 
aliquo, nec potest se aliis obligare, vel alios sibi etiam interveniente authoritate Praeto- 
ris. [...]. Potest autem litigare cum domino ex causa alimentorum". 

36 TOANNES BAPTISTA FRAGOSUS, Regiminis Christianae Reipublicae YII, Pars III, 
Liber X disp.21, 626: “Ratio illius quae est communis, ea est, quod ius dominorum non 
potest prohibere servis matrimonium, neque usum illius: Nam ius naturale, & divinum 
id concessit ad naturae humanae propagationem, & et est remedium concupiscentiae: 
& ideo ius hoc nec fuit sublatum, nec tolli potuit iure gentium, quod servitutem indu- 
xit [...]. Atque ita servus amittit iura particularia, quae per servitutem ad dominum 


Two Attitudes Towards Slavery in Colonial Brazil 701 


Fragoso's work reveals one of the main tensions that characterizes 
this type of theory about enslavement. To the extent that the condition 
of enslaved people is regulated by positive legislation, they are not con- 
sidered persons and are completely devoid of legal personality. In Fra- 
goso's words, slaves are regarded as dead (habetur pro mortuo).*” On 
the other hand, because of their natural condition, that is, considered 
independently of the civil law legislation, they are persons who have 
certain natural rights: the right to life, to dignified treatment and, partic- 
ularly relevant to the Church's catechizing project, the right to marriage. 


3. Jorge Benci on the Rights of Enslaved People 


As a final point, we will illustrate briefly how the aforementioned the- 
ses were received in Brazil at the end of the 17th century, taking as a 
reference the work of the Jesuit of Italian origin, Jorge Benci. Benci 
was born around 1650 in Rimini, Italy. He joined the Society of Jesus 
in Bologna in 1665. After passing through Lisbon, he traveled, in 1681, 
to Brazil where he made solemn profession in Rio de Janeiro in 1683. 
He served as a preacher and prosecutor at the Colégio da Bahia, was 
also a professor of humanities and theology, local visitator and Secre- 
tary to the Provincial. In 1700, he returned to Lisbon where he died in 
1708.8 


Benci's work Economia Christa dos senhores no governo dos es- 
cravos” is the fruit of his preaching activity and is based on four ser- 
mons professed in Bahia, but which were rewritten in book form and 


transmittuntur, non tamen ius ipsius naturae. Item quia matrimonium datum est proter 
bonum publicum in remedium concupiscentiae, ut vitia carnis exterminarentur. Ideo 
datum est servis matrimonia inire absque domini consenso”. 

37 JOANNES BAPTISTA FRAGOSUS, Regiminis Christianae Reipublicae WI, Pars III 
Liber X disp.21, 624: “Octava resolutio: Servus absolute non potest agere, & est inca- 
pax actionis, & cur? Respondeo non posse agere, nec habere actionem, quia habetur 
pro mortuo, ideo nequit actionem exercere”. 

38 S, LEITE, História da Companhia de Jesus no Brasil, Lisboa, v.8, 1949, 95-98. 

? JORGE BENCI, Economia Christaã dos senhores no governo dos escravos. Deduzida 
das palavras do Capítulo trinta e tres do Ecclesiastico: “Panis, et disciplina, et opus 
servo”. Reduzida a quatro Discursos Morais pelo Padre Jorge Benci de Arimino, da 
Companhia de Jesu, Missionario da Provincia do Brasil. E offerecida à Alteza Real 
do Serenissimo Granduque de Toscana pelo Padre Antonio Maria Bonucci da mesma 
Companhia, Roma 1705. 


702 Alfredo Carlos Storck 


published in Rome in 1705. The fact that they are sermons and not a 
work of dogmatic theology has contributed to its not being seen in the 
evolutionary context of Jesuitical thinking about enslavement, except 
in the form of what we previously called a more tolerant and pragmatic 
attitude towards the enslavement of people of African origin. However, 
the word “economia,” contained in the title, is already an indication 
that Benci conceives it as theologically well-founded. The word must 
be understood in the classical sense employed by Aristotle, the rules 
of administration of the house (oikos), and therefore according to the 
way Jesuit thinkers understood the kind of power that the administrator 
(head of the family or paterfamilias) possessed. One must, therefore, 
take into account the origin and limits of that power as Jesuit thinkers 
understood them.^ 


Benci begins his work by asserting the natural freedom of the 
human beings and attributing the origin of enslavement to the conse- 
quences of original sin, the cause of all evils.*! The thesis is well known 
and debated among authors of the period. For Benci, who claims to be 
following the teachings of Thomas Aquinas, it is important to point 
out that 1f sin had not occurred, there would be no captivity or lord- 
ship, since the state of innocence is the state free from all penalty.? In 
explaining how sin gives rise to slavery, Benci appeals to the uncon- 
trollability of human desires and appetites that provoke dissension and, 
ultimately, war. So that wars would not only result in deaths, it was 
decided that the vanquished could surrender to the victors, the latter 
remaining the perpetual master over the vanquished.* 


4 JORGE BENCI, Economia Christad, 5: “Economia Christaá: isto he, regra, norma, e 
modelo, por onde se devem governar os senhores Christaós para satisfazerem as obri- 
gaçôes de verdadeiros senhores". 

4 JORGE BENCI, Economia Christad, 1-2: “Que sendo o género humano livre por 
natureza, e senhor nào apenas de si senáo também de todas as creaturas [...] chegas- 
se grande parte delle à cahir na servidáo e cattiveiro, ficando huns senhores e outros 
servos foi sem duvida hum dos effeitos do pecado original de nossos primeiros pays 
Adam, e Eva, donde se originaráo todos os nossos males”. 

#2 JORGE BENCI, Economia Christaà, 2: “He certo que se Adam perseverasse no esta- 
do de innocencia, em que Deos o creou, náo haveria no mundo cativeiro, nem senhorio”. 

% JORGE BENCI, Economia Christaä, 4: “E porque nas batalhas, que contra si davào 
as gentes, se achou que era mais humano naó haver tanta effusaó de sangue: introduzio 
o direito das mesmas gentes que se perdoasse a vida aos que naó resistaó, e espon- 
taneamente se entregavaó aos vencedores, ficando estes com o domínio, e senhorio 
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Two points are worth stressing in this passage. Initially, the fact 
that servitude is an institute of the law of the people (ius gentium), 
which is also one of Thomas Aquinas” theses. Second, as occurs in 
the Jesuit authors we quote, there is no reference to slaves by nature. 
All enslaved people are so through that institute which tradition calls 
just war and, ultimately, through human voluntary acts. There is no 
God-given power that can be presented to justify the natural submis- 
sion of one human being to another. Just as, in the Jesuit tradition of 
thinking, political subjection does not have a divine origin, so Benci 
does not conceive of subjection within the Christian economy as a di- 
vine right, because we cannot say that God-given powers justify the 
enslavement of persons. Benci does not go so far as to explain the other 
titles traditionally recognized and transmitted by the Corpus iuris civi- 
lis. For him, it is enough to suppose that the enslavement of persons is 
linked to the rights of the people and that, therefore, it is of a different 
nature from that which God granted to man over animals. That would 
be the mistake of the masters in Bahia who treat the enslaved people 
under their power as if they were not people, but animals — as if they 
were donkeys, says Benci, so that just as the owner owes no obligation 
to the donkey, so the master owes no obligation to the slave.^ 


Master and slave are correlative terms in such a way that, just as 
the servant is bound to the master, the master is bound to the slave. But 
what are the obligations of the master? Benci finds them in two places. 
First, in Ecclesiastical 33, 26 and then in natural reason, that is, in Aris- 
totle. He summarizes them in three words: panis, disciplina, and opus. 
Bread so that he does not faint, teaching so that he does not err, and 
work so that he does not become insolent. These will be the obligations 
the master has towards the slaves and they will structure the rest of the 
sermons. As Benci explicitly says: 

And so, in these three words, panis, disciplina, opus, all the obli- 


gations are understood, which are not few that masters owe to the 
slaves. That is why I will found in them the Discourses of this Chris- 


perpetuo sobre os vencidos, e os vencidos con perpetua sujeiçaô, e obrigagào de servir 
aos vencedores". 

4 JORGE BENCI, Economia Christa, 4: “Parece que cuidaó muitos senhores que por 
razaó do senhorio tem tam livre, e absoluto dominio sobre os servos, como se fossem 
jumentos; de sorte que assim como ao jumento nenhuma obrigagaò deve seu dono, 
assim tambem nenhuma obrigacaó deve o senhor ao servo”. 
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tian Economy in which I intend to instruct the masters, and especially 
those of Brazil, in the way in which they should treat slaves, so that 
they may make a distinction between them and donkeys; who certain- 
ly do not make those who seek only to take profit from them, which 


is of interest in their work.* 


Conclusion 


Jorge Benci’s criticism of the holders of enslaved people in Brazil is 
not the only one we find among Jesuit thinkers who worked in the Por- 
tuguese colonies. His criticisms reveal, however, the author's repudia- 
tion of the inhumane treatment of populations of African origin. As we 
noted at the beginning of this article, the criticism from Benci and other 
Jesuits did not lead to an uncontested refusal of enslavement. We can 
explain this position by pointing to the fact that the Jesuits themselves 
were masters of slaves and that they depended on the work of these 
people to be able to maintain the catechizing project. However, this 
is only part of the explanation. A more complete explanation involves 
considering the tradition of Jesuit political thought and realizing that 
Benci's position is not so different from that of other thinkers of the 
Society of Jesus. 
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45 JORGE BENCI, Economia Christad, 9: “E assim, nestas trés palavras, Panis, Discipli- 
na, Opus, se compreendem todas as obrigações, que nað sa poucas as que devem os se- 
nhores aos servos. Porisso nelas fundarey os Discursos desta Economia Christaá em que 
pretendo instruir aos senhores, e especialmente aos do Brasil, no modo com que devem 
tratar os escravos, paraque fagaó distingaò entre elles, e os jumentos; a qual certamente 
naó fazem os que só procuraó tirar delles o lucro, que interessaó no seu trabalho". 


Part II - Human World and Natural World 


7. Nature, World, and Reality 


PHILOPONUS AGAINST THE INCORRUPTIBILITY 
OF CELESTIAL BODIES 


MATHEUS HENRIQUE GOMES MONTEIRO 


Introduction 


he present discussion takes place within a wider field of inquiry 
about the reception and influence of John Philoponus' in the history 
of philosophy. Scholars such as Richard Sorabji? Christian Wildberg? 
and Fátima Évora* understand that the objections of Philoponus to some 
Aristotelian cosmological theses, such as the existence of aether, could 
have influenced medieval and modern philosophers.* Although I recog- 


' John Philoponus of Alexandria was a 6th-century philosopher in the Neoplatonic 
School of Alexandria. He was a disciple of Ammonius, son of Hermeas, and published 
many works on grammar, logic, cosmology, physics, and theology. As a Christian, 
he is known for his defense of the doctrine of creation ex nihilo and with a tempo- 
ral beginning. In the ancient encyclopedia Suidas (10th century, Byzantine Empire), 
he was described in these terms: *This is John, Grammarian and Alexandrian, called 
Philoponus, of whom there are works in grammar, philosophy, arithmetics, rhetoric and 
divine realities, also against the eighteen arguments of Proclus". 


2 


? See R. SORABII, Matter, Space and Motion: Theories in Antiquity and Their Se- 
quel, London 1988. See also R. SORABII, Philoponus and the Rejection of the Aristote- 
lian Science (Bulletin of the Institute of Classical Studies, Supplement 103), London 
2010. 


3 See C. WILDBERG, John Philoponus ' Criticism of Aristotle's Theory of Aether (Peri- 
patoi 16), Berlin-New York 1988. 

^ See F. Evora, “O mundo materialmente uniforme de Filopono”, in Analytica 17:2 
(2013), 105-38. 

> SoRABJI, Philoponus and the Rejection of the Aristotelian Science, 66: “But even 
if not new, Philoponus' attack on the fifth element in his contra Aristotelem was mas- 
sive and the treatise was to exert influence in every direction. In Islam it provoked a re- 
ply from al-Farab1, among Jewish philosophers it influenced Gersonides, in Byzantium 
Gemistos Plethon, and in the Latin West Thomas Aquinas. Nor did the controversy 
subside quickly. The revolution of Copernicus did not extend to the fixed stars, and so 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 707-716 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121818 
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nize that there is some evidence that Philoponus” criticism of Aristotelian 
cosmology was known to other philosophers throughout history, 1 con- 
tend that a “possible influence” might be asserted, but only with a degree 
of caution. 


I intend to develop some introductory arguments and to offer an 
interpretation of Philoponus' ideas on the existence of aether and the 
incorruptibility of celestial bodies. First, I will briefly point out some 
conditions and cultural factors involved in the discussion. Then I will 
proceed to a structural analysis of Philoponus' arguments against the 
incorruptibility of celestial bodies in De aeternitate mundi contra Ari- 
stotelem. 


1. The Historical, Symbolic and Philosophical Contexts 


The order of the universe, as well as its origin, composition and rules, 
have been objects of rational investigation since Ancient Greek philos- 
ophy (restricting ourselves to consideration of Western spiritual tradi- 
tions). From this perspective, we cannot avoid looking at the dialogue 
Timaeus, in which Plato poses cosmological questions through the 
mouthpiece of Timaeus. Simultaneously, he presents these questions 
as a continuation of the reflections begun in the Republic: how would 
the ideal city exist in reality? The city would depend on human actions, 
and men can act in the world only inasmuch as they can see its history, 
constitution and possibilities. As Mircea Eliade explains: 

Plato's ideal city likewise has a celestial archetype [...]. The Platonic 

"forms" are not astral; yet their mythical region is situated on supra- 


terrestrial planes [...]. The world that surrounds us, then, the world 
in which the presence and the work of man are fest—the mountains 


the fifth element was able to survive his theory. In 1616 Cremonini was still defending 
the fifth element against Philoponus, and some have seen a relic of it in Newton's 
ether". 

€ I present some methodological reasons for caution in this regard in two recent 
papers: M. H.G. MONTEIRO, “O conceito de matéria primeira segundo João Filopono 
de Alexandria e sua recepçäo no século XVI, em latim", in Filosofia da natureza, 
da ciéncia, da tecnologia e da técnica, org. J. D. CARVALHO, A. CORREIA, S. SIMON e 
C. R. Tossaro (Coleção ANPOF XVII Encontro), São Paulo 2017, 69-83; IDEM, “The 
Reception of contra Proclum in Sixteenth Century”, in: Ancient Philosophy and Its 
Reception in Early Modern Philosophy, org. F. R. R. Évora and M.H.G. MONTEIRO, 
Campinas 2017, 63-80. 
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that he climbs, populated and cultivated regions, navigable rivers, 
cities, sanctuaries—all these have an extraterrestrial archetype, be it 
conceived as a plan, as a form, or purely and simply as a “double” 
existing on a higher cosmic level. [...]. The world that surrounds us, 
civilized by the hand of man, is accorded no validity beyond which is 


due to the extraterrestrial prototype that served as its model." 


Thus, the Platonic cosmos had three regions: the intelligible (the im- 
material forms), the astral (the celestial bodies made of the pure parts 
of elements) and the terrestrial (the bodies made of mixed elements, lo- 
cated in the center of a spherical universe). Influenced by Pythagorean 
ideas,* Plato conceives the world with respect to mathematical reason, 
especially the celestial bodies, whose movement is circular, because 
the circle is the image of perfection, and the celestial bodies are superi- 
or in comparison to terrestrial ones. 


For centuries, such cosmological order influenced the philoso- 
phers, including the so-called Neoplatonic thinkers, such as Proclus 
in the 5th century AD. Aristotle, a disciple of Plato, was no exception. 
He assumes many Platonic concepts about the universe, but that does 
not prevent him from denying some of them, such as that the heavens 
are made of fire or made of the pure parts of the elements. In De caelo, 
Aristotle defends the idea that the fifth element, aether, and only that, 
constitutes the celestial bodies. 


We cannot neglect the powerful impression that the 1dea of aether, 
the incorruptible element, made in the minds of ancient, medieval and 
early modern readers. As Aristotle argues in the first chapters of De 
caelo Book I,’ the celestial bodies naturally move with circular loco- 
motion and, for this reason, they have a matter physically different 
from that which compounds the sublunary bodies that move with a rec- 
tilinear motion. But that is not all. Because circular movement does not 


7 M. ELIADE, Cosmos and History: The Myth of Eternal Return, W.R. TRASK, New 
York 1954, 9-10. 

* See P. DUHEM, Le systéme du monde. Histoire des doctrines cosmologiques de 
Platon à Copernic, Paris, t.1, 1913. 

? [n De Caelo 1.2, Aristotle gives reasons for stating the existence of a fifth element, 
the aether. In De caelo 1.3, Aristotle argues that the aether and bodies made of it are nei- 
ther light nor heavy; that they are not generated and do not suffer perishing and any sort of 
alteration, except locomotion (according to an interpretation this is because the celestial 
bodies move around the center of the universe, but do not leave their circular orbit). 
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have any contrary, 1t is necessary that the celestial bodies do not suffer 
qualitative or quantitative alterations, not even destruction. They are 
incorruptible. Thus, the universe is divided into two radically distinct 
regions: the one under the sphere of the moon, where human beings 
and other bodies made of fire, air, water, and earth are submitted to 
all sorts of change; and the other one, the region of stars and celestial 
bodies, where every being made of aether moves endlessly around the 
center of the universe, without being disturbed by any incident. 


Indeed, the notion of aether composing the celestial bodies was 
persuasive, especially for minds looking for a sense of stability and 
hierarchy in the physical world. Nonetheless, 1t does not imply that the 
defense of a non-destructible body was immune from controversies or 
objections. Besides the phenomenon of Neoplatonism in Athens and 
in Alexandria, and other philosophical schools and traditions, we must 
consider the consolidation of the Christian religion in the Roman Em- 
pire. With the number of educated men converting to the “Good News” 
rising, they had to view the world as created by the all-powerful One 
and Triune God, ex nihilo and a novo, and they asked many questions 
in an effort to interpret the ancient cosmology without opposing the 
Creator's Word.'” The universe should certainly be ordained by divine 
wisdom, and somehow it also ought to observe a hierarchy, but it could 
not be eternal like God. 


2. Philoponus' Criticism of Aristotelian Cosmology 


By considering his context, especially in 6th century Alexandria, we 
may discuss the ideas of John Philoponus: Christian, philosopher and 
disciple of Ammonius. Philoponus not only rejected the eternity of the 
universe, but he also argued, in Contra Aristotelem, that all bodies, of 
the entire universe, are made of the same matter — the tridimensional 
matter — and can experience alteration, generation, and corruption. 


Philoponus probably wrote the treatise Contra Aristotelem after 
529,!! because of what he says in Contra Proclum (available that year): 


10 See R. C. DALES, Medieval Discussions of the Eternity of the World (Brill’s Studies 
in Intellectual History 18), Leiden 1990, and G. May, Creatio ex nihilo: The Doctrine 
of "Creation out of Nothing" in the Early Christian Thought, trans. A. S. WORRALL, 
Edinburgh 1994. 


!! For information about the hypothetical reconstruction of Contra Aristotelem, see 
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In regard to the circular movement which the heavenly bodies exhib- 
it, it will be shown more fully, if God permits in Objections Against 
Aristotle on the Everlastingness of the World that it too is not ever- 
lasting; for we shall need to produce additional arguments against 
this position." 


Unfortunately, most of Contra Aristotelem's original text is not extant. 
We have some parts of it, in the form of quotation and paraphrase, 
because Simplicius and other philosophers quote many of Philoponus” 
arguments. Recently, C. Wildberg identified passages of Contra Aristo- 
telem and edited and translated them into English." 


In what were probably the first books of Contra Aristotelem, Phi- 
loponus refuses the validity of the Aristotelian proof for the existence 
of aether. In general, Philoponus concentrates his efforts on showing 
the weakness, or lack of necessity, of Aristotelian arguments, and he 
does so by using other arguments from Aristotle himself. For instance, 
Philoponus denies the necessity of a fifth element, because one can ex- 
plain the celestial movements just by recourse to sublunary elements, 
such as fire, which, according to Philoponus, can have two natural mo- 
tions: the rectilinear upwards and the circular.'* 


R. SORABJI and C. WILDBERG, “General Introduction”, in PHILOPONUS, Against Aristo- 
tle, On the Eternity of the World, ed. and trans. C. WILDBERG (Ancient Commentators 
on Aristotle), Ithaca, N.Y. 1987. In this paper, the references to Contra Aristotelem will 
respect this sequence: number of the fragment according to Wildberg edition (1987), 
followed by its respective pages and lines in the original bibliographical source, the 
Simplicius’ commentary on De caelo, according to the edition made by J. L. HEIBERG, 
Simplicii in Aristotelis De caelo commentaria (Commentaria in Aristotelem Graeca 8), 
Berlin 1894. This commentary was the main source of Philoponus' ideas throughout 
the Middle Ages and the Early Modern Age. 


2 PHILOPONUS, Contra Proclum VII.6, 258.23-259.1, in Against Proclus’ On the 
Eternity of the World 6-8, trans. M. SHARE (Ancient Commentators on Aristotle), Lon- 
don 2005, 96. The italic and the capital letters are from the translator. 


5 The edition of Contra Aristotelem done by Wildberg was published as part of the 
series Ancient Commentators on Aristotle, in 1987 (cf. footnote 11). The fragments 
found in Simplicius’ commentary on De caelo can be read in an alternative translation, 
done by I. MUELLER (12010) and recently published in two volumes: On Aristotle On 
the Heavens 1.2-3 (Ancient Commentators on Aristotle), London 2011 and On Aristo- 
tle On the Heavens 1.3-4 (Ancient Commentators on Aristotle), London 2011. 


^ First, Philoponus argues that, even though some bodies have different movements, 
they can have the same nature. Cf. PHILOPONUS, Contra Aristotelem frag. 1/4, ed. and 
trans. WILDBERG, apud SIMPLICIUS, In Aristotelis De caelo commentaria, ed. HEIBERG, 
28.1-11. Thus, the celestial bodies and the sublunary bodies can be made of the same 
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A similar procedure is evident in the discussion on the incorrupt- 
ibility of the celestial bodies. For Philoponus, the Aristotelian argu- 
ment for celestial incorruptibility, in De caelo 1.3, relies on the premise 
that heavenly bodies do not have a contrary. Thus, if that which is 
generated is generated from a contrary and in a substrate,!° the celestial 
bodies are neither generated nor corrupted. 


Philoponus sees, in the argument, a problem of ambiguity, because 
Aristotle would have reasoned in such a way that the word "contrary" 
could have two meanings: one proper, another non-proper.! In the prop- 
er sense, contrary means one of two accidental forms which oppose 
maximally to each other, as extreme opposites, but still admitting inter- 
mediary instances between them. On the other hand, in the non-proper 
sense, contrary means form and privation, that is to say: either it is a sub- 
stantial form, conjoined with matter to compound a corporeal substance, 
or it is the privation of the form, without which there is no substance at 
all, radically opposed to its presence, and without intermediaries. 


Philoponus understands that when Aristotle affirms that celestial 
bodies do not have a contrary, he is saying “contrary” in the proper 
sense — because, actually, the movement of the heavens is circular, and 
it is neither contrary to rectilinear movement downwards nor to recti- 
linear movement upwards. However, according to Philoponus, once 
the celestial body is natural, it has natural form and matter, and so the 
celestial body may have a contrary in the sense of form and privation. 


element: fire. Philoponus, then, explains that fire can have two natural movements: the 
rectilinear upwards when parts of fire are not in their natural place; and the circular, 
when fire, as a whole, is considered in its natural place. Cf. PHILOPONUS, Contra Ari- 
stotelem frag. 1/11, ed. and trans. WILDBERG, apud SIMPLICIUS, In Aristotelis De caelo 
commentaria, ed. HEIBERG, 34.33-35.8. 


5 PHILOPONUS, Contra Aristotelem frag. IV/64, ed. WILDBERG, apud SIMPLICIUS, In 
Aristotelis De caelo commentaria, ed. HEIBERG, 121.4-8: “And in order to demonstrate 
this [the heavens are ungenerated and indestructible] <Aristotle> uses two premises, as 
has been said before, one saying that what is generated is generated out of a contrary 
and perishes into a contrary, and the other saying that there is no movement contrary to 
circular movement. So this man [Philoponus] sets out to object to these two «premis- 
es», and he begins with the former first”. 


16 Cf. ARISTOTELES, Physik — Vorlesung über Natur 1.7, 191a5, übers. und hrsg. v. 
H.G. ZEKL (Philosophische Bibliothek 380), Hamburg 1987, 40-41. 

17 Cf. PHILOPONUS, Contra Aristotelem frag. IV/64, ed. WILDBERG, apud SIMPLICIUS, 
In Aristotelis De caelo commentaria, ed. HEIBERG, 121.10-14. 
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Therefore, if Aristotle had considered “contrary” in the non-proper 
sense, he would also have realized that everything with an opposite 
privation could be generated and destroyed. 
Every natural form which exists in a substrate and <in> matter always 
possesses an opposing privation out of which it has been generated 
and into which it resolves when it perishes. But both the heavens 
and the whole world are characterized by a natural form; in conse- 
quence, they too will possess a privation out of which they have been 
generated and into which they perish. For because man is generated 
out of non-man and house out of non-house and, speaking generally, 
any natural and artificial form attains generation out of what is not 
of its kind, therefore also the heavens—for they are a natural form 
as well—have been generated out of non-heaven, and world out of 
non-world.'® 


Consequently, since the celestial body has form and matter, it has a con- 
trary in the sense of form and privation. Therefore, the celestial body 
may come into existence by generation and stop existing by corruption. 
In this way, we can see that for Philoponus, the opposition of form and 
privation is explained by the relationship between form and matter. The 
form, in itself, does not suggest opposition, but, when it is considered in 
respect to matter, it can be present in, or it can be absent from, matter. 
Thus, we must say that the predicate “to have matter” necessarily fol- 
lows both possibilities of having a form and of not having it. Therefore, 
since the heavens have bodies and, by having a body, they have matter, 
it is possible for them to be generated or come to perish. 


There can only be two reasons for objecting the thesis of the firm 
nexus between matter and the possibility of generation and corruption: 
either we say that the celestial bodies are not material, or we say they are 
made of a matter physically different from the matter of terrestrial bodies. 


Regarding the first reason, Philoponus says: “It is quite ridiculous 
to say that the heavens are immaterial. For they are not intelligible, but 
perceptible."? When Philoponus states that the celestial bodies are not 


18 PHILOPONUS, Contra Aristotelem frag. TV/69, ed. WILDBERG, apud SIMPLICIUS, In 
Aristotelis De caelo commentaria, ed. HEIBERG, 132.5-14: “[Philoponus] says, then, 
that Aristotle and his commentator Alexander «of Aphrodisias> want «the hypothesis 
*contraries are generated out of contraries' to be true of contraries in the proper sense, 
but others say that the hypothesis is sound for privation and form". 

? PHILOPONUS, Contra Aristotelem frag. IV/70, ed. and trans. WiLDBERG, 84, apud 
SIMPLICIUS, /n Aristotelis De caelo commentaria, ed. HEIBERG, 133.21-29. 
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immaterial, because they are not intelligible, he may understand “to be 
intelligible” in respect to ideas (eidos), that is, something that exists in 
intellect or can be apprehended by intellect without a concurrence ofun- 
derlying matter. Thus, Philoponus could assume that the intelligible, in 
being an idea, implies something immaterial, as if it were a kind of pure 
form. But what moves in the heavens is perceived by human vision. If 
one supposes that “to be visible” means to have a body, i.e., something 
that is compound by form and matter and has qualities, 1t is necessary 
to conclude that what moves in the heavens has matter and is corporeal. 


However, it is possible to say that the celestial bodies have a dif- 
ferent matter to the terrestrial. In response, Philoponus argues: “if the 
celestial matter differs from the <matter> below the Moon, the <two 
kinds of> matter will be compounds of their common nature and the 
differentiae [diaphorai] belonging to that <nature>.””° 


Concerning this idea, Simplicius explains that for Philoponus, “dif- 
ference" belongs to a “species”, determining the genus and making it 
specific — suggesting that the argument of Philoponus is developed in 
the logical domain. If celestial bodies had a matter different from the 
matter of terrestrial bodies, then the matter of both would be defined 
by what they have in common and where they differ. In other words, 
in denying the material unity of the universe, it turns out to be neces- 
sary to assume that there is a material unity to which a “common na- 
ture" corresponds. As reported by Simplicius, Philoponus explains this 
“common nature" with reference to three-dimensionality. 


Thus, in Contra Aristotelem, besides the possibility of generation 
and corruption in the heavens, the universe is not divided into two or 
more regions, but it is a whole, materially explained by the three-di- 
mensional.?' Unfortunately, we do not find an extensive explanation 
about this topic in the extant fragments of Contra Aristotelem. In other 
works, however, we may find some useful insights that help us under- 
stand the position of Philoponus. In his early works, which were funda- 


20 PHILOPONUS, Contra Aristotelem frag. IV/72, ed. and trans. WILDBERG, 86, apud 
SIMPLICIUS, /n Aristotelis De caelo commentaria, ed. HEIBERG, 135.21-136.1. The 
pointed and the square brackets are from the translator, Wildberg. 

?! See S. SAMBURSKY, Physical Thought from the Presocratics to the Quantum Phys- 
icists, New York 1975, 45. See also ÉVORA, *O mundo materialmente uniforme de 
Filopono”, 105-38. 
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mentally commentaries on Aristotelian books, Philoponus defines two 
kinds of matter: prime matter as a substrate without form, upon which 
the giver of forms would act, and second matter as the substrate with 
quantity, that is, the three-dimensional bulk.” It is in the commentary 
on Physics” that Philoponus introduces the distinction between a ma- 
terial extension and a spatial one, to respond to Aristotle’s arguments 
against the possibility of void. In Contra Proclum and further writings, 
Philoponus considers prime matter the three-dimensional, and he does 
not refer to spatial extension anymore.” 


In Contra Proclum XI, it 1s difficult to determine the precise defini- 
tion of prime matter resultant from Philoponus' dialectical arguments. 
However, it is also important to bear in mind that, in this particular 
book, the main issue is the duration of the universe, and the definition 
of matter (more precisely prime matter) plays a secondary role in the 
argument in response to Proclus. Right there, Philoponus opposes the 
definition of prime matter as formless and incorporeal substrate — a 
definition allegedly developed by Aristotle in Metaphysics VIL3, and 
adopted by some Neoplatonic philosophers, such as Proclus. On the 
contrary, through dialectical arguments, Philoponus defines prime mat- 
ter as non-determinate three-dimensional bulk, the three-dimensionali- 
ty of which is the substance of the body qua body. 


In Contra Proclum X1.6, based on Categories 1.5, 3519-20, where 
Aristotle seems to propose essential qualities, Philoponus proposes 
that three-dimensionality is an essential quantity of the body.” Next, 


2 PHILOPONUS, /n Categorias 83.13-19, trans. M. SHARE, in On Aristotle Categories 
6-15 (Ancient Commentators on Aristotle), trans. M. SHARE, 2019, 34. I also would 
recommend the informative reading of F. A.J. DE Hass, John Philoponus’ New Defi- 
nition of Prime Matter: Aspects of its Background in Neoplatonism and the Ancient 
Commentary Tradition, Leiden 1997. 

3 PHILOPONUS, In Physica [Corollary on Place], 579.3-9, in Place, Void, and Eter- 
nity: Philoponus, Corollaries on Place and Void, trans. D. FURLEY, with SIMPLICIUS, 
Against Philoponus on the Eternity of the World, trans. C. WILDBERG, 41. 

4 F Evora, “Filopono e Descartes: conceito de extensão material”, in Analytica 2:2 
(1997), 97, stresses the fact that the Philoponian distinction between material extension 
and spatial extension is explicitly present only in the Commentary on Physics, but not 
in further works. 

25 PHILOPONUS, Contra Proclum XI.6, 424.4-11, in Against Proclus ' On the Eternity 
of the World 9-11, trans. M. SHARE (Ancient Commentators on Aristotle), London, 
2010, 79. 
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in Chapter 7, he reasons that, 1f prime matter is not an empty word, it 
exists through its form, namely, three-dimensionality. Matter, body and 
extension are treated within the category of substance. 


However, we must not assume that Philoponus, while giving rea- 
sons for the physical unity of the universe, completely abandons any 
conception of a hierarchical cosmos. He still accepts that the celestial 
body is nobler than the sublunary body because the heavens are com- 
posed of the pure parts of the elements.” One could say that they are 
not naturally different from sublunary bodies, but they have qualities 
and properties to a higher degree or according to such an arrangement 
that enables those bodies to persist for a longer time. It would explain 
why they are less vulnerable to detritions and violent movements, and 
it would also be the reason that they seem to be everlasting or, as Philo- 
ponus suggests, that they endure more than other bodies. 


What is notable about Philoponus” argument is that the celestial bod- 
les are viewed as naturally perishable, so that they can change and, at 
some point in time, be destroyed. Simplicius vehemently criticized his 
contemporary for this argument, as did many supporters of the “heav- 
ens made of aether” theory. In the Islamic world, Averroes (Ibn Rushd) 
rejected Philoponus' objections, and through Aquinas' commentary on 
De caelo, the main topics of the controversy were transmitted to Europe- 
an Christian philosophers, from the 13th century into the Early Modern 
Age. At that point, not only were more works of Philoponus available in 
Greek and Latin, but ongoing astronomical research was also reporting 
both rises and disappearances of celestial entities, challenging the image 
of an ethereal sky. For this reason, in the 1 6th-17th centuries, Philoponus” 
objections may even have played an as-yet undetermined role in the sub- 
stitution of Aristotelian cosmology with the Copernican-Galilean one. 
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26 PHILOPONUS, Contra Proclum XI.7, 428.19-25, trans. SHARE, 82. 
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THE VIRTUE OF THE ADULTEROUS WOMAN: 
IBN GABIROL ON THE DIGNITY OF MATTER 


CECÍLIA CAVALEIRO DE MACEDO 


Introduction 


he pre-eminence of form over matter — ontologically, hierarchically 

and in dignity — is almost universal in medieval thought. The me- 
dieval reception of Greek philosophy and the arbitrary assignment of 
Neoplatonic works to Aristotle led to a neoplatonised Aristotelianism! 
that dominated throughout the period, during which it was imperative 
to reconcile these different sources. Thus, Aristotelian forms were un- 
derstood as analogous to Plato's forms, which, in their world of origin, 
were purely intelligible. As a consequence, since forms were seen as 
deprived of body, the main interpretation was that they should also be 
deprived of matter. In this regard, matter was usually only interpreted 
as sensible matter (hyle) and therefore, connected with body. My first 
point is precisely this: matter and body are far from perfect synonyms 
in Ibn Gabirol’s theory. 


Most of the medieval interpretations that combine philosophy and 
religion present matter as a bastard (since its origin is rarely clarified). 
Itis the source of imperfection, deprivation and failure, and sometimes 
directly related to evil and sin. The image of matter as a sinful woman 
was used by Ibn Sina? and adopted by Maimonides when he compared 
matter to the adulterous woman? who, despite being “married” to a 


' By neoplatonised Aristotelianism, I mean the effects of the medieval Arabic and 
Jewish reception of Aristotle's works through Neoplatonic commentaries and the arbi- 
trary attribution to Aristotle of other books, such as Theology and Liber de causis. 

? [BN SINA, “A Treatise on Love by Ibn Sina", trans. E. L. FACKENHEIM, in Mediae- 
val Studies 7:1 (1945), 208-28, here 215: “Matter is like a low-born and blameworthy 
woman who tries to prevent her ugliness from becoming known [...]". 


3 MAIMONIDES, Guide for the Perplexed 111.8, trans. (from the original Arabic text) 
Homo — Natura — Mundus: Human Beings and Their Relationships 


Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 717-728 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121819 


718 Cecilia Cavaleiro de Macedo 


form, is constantly moving, looking for another form to replace the 
first. Some of these philosophers could accept the existence of some 
kind of intelligible matter, but it was merely mentioned or understood 
as absolutely other than sensible matter, with a different origin and 
set in opposition to it. Following Aristotle, medieval philosophers did 
not know how to fit it into the proposed ontology in a practical way, 
since “the Philosopher” seemed to set matter and intelligibility in op- 
position. 


Ibn Gabirol never avoided discussing the particularities of his doc- 
trine, including the origin of matter — a theme avoided by most philos- 
ophers — but he was still strongly criticised by contemporary readers 
and later scholars, who accused him of contradiction. By particulari- 
ties of his doctrine I mean his stances that (1) matter is not body; (2) 
intelligible matter is not essentially different from sensible matter; (3) 
matter is not the source of diversity and multiplicity; (4) matter comes 
directly from God’s essence. In this paper we will discuss these four 
aspects of Ibn Gabirol’s doctrine in order to explain and characterize 
what the real meaning of the term “matter” is in his work. We also 
intend to reinforce the highly honourable position of matter in Ibn 
Gabirol's thought and logically demonstrate its ontological dignity in 
relation to form. 


1. Matter Is Not Body 


Although the Gabirolian theory was conceived from a clearly Neopla- 
tonic perspective, in which all things come from the absolute One in a 
flux of processions and constitute themselves through increasing levels 
of diversity and multiplicity, Ibn Gabirol builds his reasoning in Fons 
vitae* from an architecture stemming from Aristotelian lessons on the 
theory of knowledge. Above and beyond all, there is God, the First 
Essence, who creates matter and form through His property called the 


M. FRIEDLANDER, New York 1956, 261. The “adulterous woman" is a metaphor used 
by Ibn Sina and Maimonides that leads us to attribute an essential privation or lack of 
being to matter per se. 

* The following quotations will derive from: AvENCEBROLIS [IBN GABIROL], Fons 
vitae, ed. C. BAEUMKER (BGPhTM I/2-4), Münster 1895; SOLOMON IBN GABIROL 
[AvICEBRON], The Font of Life (Fons vitae), trans. J. A. LAUMAKIS (Medieval Philo- 
sophical Texts in Translation 51), Milwaukee 2014. 
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Will.* Ibn Gabirol argues for the existence of a universal matter that 
would be essentially the same for all creation and the universal sustain- 
er of all beings, both sensible and intelligible. Briefly, it can be said that 
his model is built as a continuous sequence in which diversity comes 
from the reception of successive forms that also had their origin in a 
first universal form. The first matter‘ and the first form, as they come 
together, constitute the first being, the Intelligence, from which follows 
the Soul — with its three levels — and Nature. He called these “simple 
substances." These simple substances are followed by an intermediate 
substance that sustains the corporeity of the world, succeeded by the 
sensible substance which sustains the categories. 


The sequence of knowledge is based on first knowing the near- 
est and most manifest beings and ascending towards the furthest and 
most hidden. Consequently, Gabirol begins his explanation with the 
particular, corporeal and sensible substance that sustains the categories, 
composed of the four elements. In the first book he will define the body 
and explain which things should be considered a body, and the fact that 
matter does not mean body. 


According to Ibn Gabirol, body is everything that has a matter-sub- 
stratum that supports a form-property that is the quantity. From this, 
corporeal matter could be understood as fragmented into four: artificial 
particular matter, natural particular matter, natural universal matter, 
and celestial matter.” By this, he means all of the particular sensible 
things, the four elements that compose universal natural matter, and 
also the matter of the heaven, which is as much body as the remaining 


5 The word *Will" is written here with a capital letter because it refers to the di- 
vine will. 

6 It should be noted that matter cannot be called “material substance,” even in a 
comprehensive sense, because it is beyond material substance. Matter is something 
"existing through itself that sustains diversity and is one in number"; AVENCEBROLIS, 
Fons vitae V.22, ed. BAEUMKER, 298; trans. LAUMAKIS, 238. Matter subsists per se, 
proceeding directly from God. Ontologically, matter precedes the substances, being 
something that constitutes them, even the spiritual ones, through its association with 
the form. Matter itself is not a substance. It could be called substance simply due to its 
union with form; AVENCEBROLIS, Fons vitae 1.11, 42, ed. BAEUMKER, trans. LAUMAKIS, 
88. “The name “matter” fits that alone that is prepared to receive a form that it has not 
yet received, whereas the name 'substance' fits that matter that already received some 
form and has through that form been made a true substance". 


7 AVENCEBROLIS, Fons vitae 1.17, ed. BAEUMKER 21; trans. LAUMAKIS, 74. 
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sensible beings, even if it does not share all the characteristics shared 
by the elements. 


Surprisingly, although Ibn Gabirol does not avoid subjects regard- 
ed as thorny by other thinkers (such as the origin of matter), he avoids 
directly discussing the composition of celestial matter. When the dis- 
ciple asks about the incidence of generation and corruption in celestial 
bodies and how they could be taken as bodies like other bodies, the 
master does not speak at length. He recognises that they are not exactly 
like the remaining bodies, but he warns about dwelling too much on 
this debate, since “it is not possible to deny that the heaven is a body, 
because the properties and differences of a body are evident in it.” For 
a philosopher, this does not need to be a point of contention. After all, 
he understands that the main division of all that exists is between sen- 
sible and intelligible, and he also knows that matter crosses over from 
one realm to the other. 


From the previous statements, it becomes clear that although a 
body is matter for sensible beings, matter does not mean merely body. 
Furthermore, there are not only sensible substances, but the chain of 
substances goes on continuously through the intelligible. 


2. Intelligible Matter Does Not Differ Essentially 
from Sensible Matter 


The explanation of everything that exists proceeds in the remaining four 
treatises, in ascending order. According to Ibn Gabirol, all that exists are 
substances, equally compounded by matter and form, whether they are 
sensible or intelligible. Apart from the corporeal substances that are not 
only the particulars, but also the four elements and celestial matter, this 
composition continues on into the intelligible substances. The whole se- 
quence of being is made of successive layers of matter and form, where- 
by that which is matter in a lower level will be form in the adjacent higher 
level. So if the body is matter to the sensible substance, it will be form to 
the following level, in which it would need another substratum. This sub- 
stratum Will be form to another higher level — for example, to the soul, 
conceived in its three levels — until arriving at intelligence, understood as 
the first created being by the reunion of first matter and first form. 


$ AVENCEBROLIS, Fons vitae 1.17, ed. BAEUMKER 21; trans. LAUMAKIS, 74. 
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The soul is strictly a simple and spiritual substance (lacking body), 
and intelligence is even more so. According to Aristotelian doctrine, 
between two dissimilar extremes there must necessarily be an inter- 
mediary that bears some resemblance to each of them. Therefore, there 
must inevitably be some substance mediating between these extremes 
here. The second treatise of the Fons vitae is dedicated to this, and I 
think this is one of the most important parts of the Gabirolian doctrine. 
Without understanding the passage from the sensible to the intelligible, 
there is no way to apprehend the general structure proposed by Ibn 
Gabirol. So, from what was previously set forth (namely: all that exists 
is compounded by matter and form; matter does not mean body; every 
form needs a substratum that supports it; and between two dissimilars 
there must necessarily be an intermediary), Ibn Gabirol begins to ex- 
plain this substance that performs the mediation, which he calls “the 
substance that sustains the corporeity of the world.” 

Just as a body is a shaped and colored essence and is entirely formed 

by its forms about which we have spoken, it is necessary, consequent- 

ly, that a body is the matter of the forms that are sustained in which 

are, namely, shape, colors, and the other accidents, and these are its 

forms, it is similarly necessary that, since the world is a corporeal 

essence, there be here something that is the matter of corporeity, and 
that corporeity is its form. Therefore, the examination of corporeity 

in relation to the matter that sustains 1t will be like the examination of 

the universal form that we pointed out, that is, of shape and color, in 

relation to corporeity which sustains it. It is, therefore, necessary that 

there be here a non-sensible matter that sustains the form of body.’ 


In the second book, the master develops his reasoning on the inquiries 
of the disciple, in which matter must always sustain the forms, suc- 
cessively, on each level. Thus, these alleged parts of sensible matter 
of which we were speaking are not properly parts because the matter 
that supports the sensible forms is one. According to the disciple, sum- 
marising what he has learned from the master: "S. It follows from this 
that matter that sustains all sensible things, namely, quantity and the 
other accidents that follow, is one matter subject to those accidents, 
which exist through it, in it, on it, from it, of it and for it.”!° 


In order to understand the differences between the substances in 
general, including the intelligible ones, the master presents an analogy 


10 AVENCEBROLIS, Fons vitae II.2, ed. BAEUMKER 27; trans. LAUMAKIS, 78. 
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explaining the difference between the quantity sustained by the body 
and the substratum that lies behind it: 
Because quantity is diverse from the substance that sustains it in it- 
self and in the intelligence, although they are united together in be- 
ing. The example of the union of quantity with the substance is like 
the example of the union of color and shape with quantity, although 
quantity is separate from substance in itself and in intelligence, just 
like the separation of any color and shape from quantity in itself and 
in the senses, although it is not this way in being." 


Therefore, he explains that the entire chain of being is a flux in which 
matter “is one in number.”*? It is and subsists behind the forms that give 
it determination. The same form that reaches matter on a specific level 
would play the role of matter to a new action of the Will or to another 
form, diversifying and multiplying matter and giving origin to more 
and more manifest substances. 


The continuity that results from the structure itself, essentially dy- 
namic, of the metaphysics presented by Ibn Gabirol does not accept static 
beings or even genera with stationary roles. The process of the emergence 
of beings occurs continuously, without ruptures or essential differences 
between what could be called the spiritual or intelligible world and the 
corporeal world. It is a continuous chain of matters and forms that interact 
dialectically with each other, descending until they generate the lowest 
being. And conversely, the rougher matter found in the universe, which is 
the corporeal and sensible matter that sustains the forms, such as colour 
and shape — the limit of generation, since nothing else could come from 
them — is the key to attaining what is hidden, that is, intelligible matter. 
This last, in its turn, is the path that leads us to the first matter." 


Ibn Gabirol is not talking about a staggered generation of beings, but 
a single continuous matter that receives successive forms. This matter, re- 
ceiving the corresponding form on each level, takes on a form which will, 
on the next level, be matter that receives a new form. The densification of 
matter, which is one and the same since the beginning of the creation or 
emergence of beings, happens through the reception of successive forms 
and brought into the next level in which it will again perform as matter. 


H AVENCEBROLIS, Fons vitae 11.5, ed. BAEUMKER 33; trans. LAUMAKIS, 82. 
12 AVENCEBROLIS, Fons vitae V.22, ed. BAEUMKER 298; trans. LAUMAKIS, 238. 
13 AVENCEBROLIS, Fons vitae 11.1, ed. BAEUMKER 24; trans. LAUMAKIS, 76. 


Ibn Gabirol on the Dignity of Matter 723 


3. Matter Is Not the Source of Diversity and Multiplicity 


This is another point upon which Ibn Gabirol seems to be contradictory. 
We are used to seeing matter as the cause of diversity and multiplicity, 
and the following explanation of numbers sounds clear and orthodox: 


(1) I say, therefore, that two is positioned under one, and one is above 
1t. Similarly, matter is subject to form, and form is above it. 


(2) Moreover, form is one, and two is a divisible multitude. Similarly, 
matter can be multiplied and divided. And on this account, matter is 
the cause of the multitude of things and of their division, because it 
is likened to two." 


To less attentive readers, this excerpt seems to make it clear that form 
is higher and nobler than matter and that matter is the exclusive cause 
of multiplicity and division. But when we take into account other frag- 
ments, we can verify that Ibn Gabirol argues exactly the opposite. He 
insists that matter is essentially one and the same throughout the entire 
creation: “and diversity comes only from form." Hence, he reaffirms 
that matter is a single continuous substratum hidden behind the in- 
creasingly manifest forms. 


Even with differences in density, quality of imprinted forms and 
capacity to receive the light of the Will, there are no essential differ- 
ences between what we might call, albeit equivocally, parts of matter; 
the differences stem exclusively from the form. All forms ultimately 
subsist in Intelligence as it has no form of its own, since the form of 
the effected intelligence is the first universal form. Since intelligence 
is a substance, these forms must be supported by a matter that 1s the 
first universal matter that supports all: “Consequently, it was obvious to 
me that the diversity that exists among substances does not come from 
matter, but from form. For forms are many, whereas matter is one."!6 


The first form comes from the Will that is the true "first active uni- 
ty." For this reason, it is called the “unity that follows" and it is the form 
of intelligence and the principle of unity amongst beings. Paradoxically, 
being the principle of unity, it is also the principle of delimitation, differ- 
entiation and individualisation, since diversity and multiplicity neces- 


14 AVENCEBROLIS, Fons vitae IV.11, ed. BAEUMKER, 236-37; trans. LAUMAKIS, 203. 
15 AVENCEBROLIS, Fons vitae V.30, ed. BAEUMKER, 311; trans. LAUMAKIS, 245. 
16 AVENCEBROLIS, Fons vitae IV.9, ed. BAEUMKER 231; trans. LAUMAKIS, 200. 
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sarily and only come from unity, from the first created being before the 
corporeal particulars, since “the form of the quantity is reduced to point 
and unity.”!” Intelligence is also unity, as it is the first created being. It can 
be considered the principle of unity because it communicates the form 
of unity to other subsequent levels. However, it is already a recomposed 
unity from separated matter and form: the first universal form (unity and 
substantiality) that collects every form, since Intelligence does not have 
a form on its own. After this, we find the mathematical unit. 


The forms are many because the first form, as the form of unity — 
even if accidentally — is the mother of the divisible and multipliable 
mathematical unit, and consequently of quantity as well. The mathemat- 
ical unit — matrix of intelligible and sensible individuals, and, on another 
level, quantity, matrix of space — is the cause of division, multiplicity and 
even corporeity, and this is what causes the different degrees of penetra- 
tion of the Will. Hence, it becomes clear that these degrees do not come 
from the intrinsic resistance of matter understood as necessity or absolute 
privation like most theories during Ibn Gabirol's time would assume. 
Matter is said to be the cause of multiplicity only because it is divisible 
and multipliable, but it is in fact divided and multiplied by form — that is 
the true principle of delimitation and determination. 


4. Matter Proceeds Directly from the Essence of God 


Ibn Gabirol describes matter as “a substance existing through itself that 
sustains diversity and is one in number.”** In another passage, he talks 
about matter and form as follows: “matter is what sustains, and form 
is what is sustained. Moreover, matter is hidden, and form is manifest. 
Moreover, matter is perfected by form, and form perfects the essence of 
matter. Moreover, matter is designated, and form designates.”*” 


Matter in itself has no actual being; this is received from form. But 
as previously indicated, this is not to say that it is absolute privation. 
That debate arises in Fons vitae through the inquiry presented by the 


17 AVENCEBROLIS, Fons vitae 11.8, ed. BAEUMKER 39; trans. LAUMAKIS, 85. 

18 AVENCEBROLIS, Fons vitae V.22, ed. BAEUMKER 298; trans. LAUMAKIS, 238. 

1? AVENCEBROLIS, Fons vitae V.23, ed. BAEUMKER 299; trans. LAUMAKIS, 239. The 
passage is also present in the fragments of the original Arabic collected by Moshe Ibn 
Ezra. See S. PINES, “Fragments of the Arabic Original of Fons vitae in Moses Ibn Ez- 
ra's Work ‘Arugat Habbosem”, in Tarbiz 27 (1957-1958), 218-33. 
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disciple as follows: “It is now clear from the preceding that matter 
does not have being, and creation is the acquisition of being. Hence, 
1t follows that matter is not created.” To this, Ibn Gabirol answers by 
the master's words: “Matter was not without form for the blink of an 
eye so that is for this reason not created and does not have being. But it 
was created with form at the same time, because it did not have being 
except from form, that is, because it was created with the creation of 
the form sustained in it without an interval of time.” 


As we can see, Ibn Gabirol sustains that matter is simultaneously 
created with and, as such, originates with form. Therefore, it has in 
itself some kind of being. Matter is pure possibility, and this condition 
has led readers to compare matter and form to potency and act. How- 
ever, for our purposes here, we will not talk about this because the term 
potentia is also applied in reference to the forms (see the third treatise), 
but we will use pure possibility. Possibility here means that which was 
described by Ibn Gabirol as matter’s own being, if deprived of form, 
that is “that being that it had in the knowledge of the eternal, exalted 
and great one.”?! 


From this statement it is clear that matter has some kind of be- 
ing and it is certainly created simultaneously with form. However, 
connecting this to previous propositions, especially to the fact “that 
whichever of the substances is matter for the lower is form for what is 
higher, 1t was obvious, consequently, that all things are subject, and if 
matters are subject in some respect, that is, because the more subtle of 
the substances is subject to a thicker one, all things are forms sustained 
in the first matter,” we reach a challenge: if corporeal forms such 
as colour and shape are the lowest limit of creation, this necessarily 
implies that first matter is its higher limit, unless there is something 
above the first matter to which 1t would play the role of form. But, al- 
though along with first matter there is a form that matter receives — the 
universal form — there is not strictly something higher than it, except 
for the One and His Will, and these have no form. Thus, by this rea- 
soning, we can offer some alternatives: (a) first matter is the superior 
limit and therefore the highest point closest to the One; (b) first matter 


20 AVENCEBROLIS, Fons vitae V.42, ed. BAEUMKER 334; trans. LAUMAKIS, 258. 
21 AVENCEBROLIS, Fons vitae V.10, ed. BAEUMKER 274; trans. LAUMAKIS, 225. 
2 AVENCEBROLIS, Fons vitae IV.9, ed. BAEUMKER 231; trans. LAUMAKIS, 200. 
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is a form itself, which would result in a logical contradiction; (c) there 
is something above first matter to which it would play the role of form, 
and that, although it would not strictly speaking be a form, would be 
something prior (in ontological sense) to the first matter. This some- 
thing should be divine itself or would proceed directly from a divine 
“property” or “attribute.” 


The second alternative, as it is presented, should be immediately 
dismissed due to its logical impossibility. If matter were a form itself, 
the created beings would not have two roots, as Ibn Gabirol states, 
but only one, blurring the difference between God and creation. The 
first and the third alternatives remain. The first one implies that matter 
would be higher in dignity, which contradicts Ibn Gabirol's own words, 
since he insists several times on the superiority of form. We are forced 
then to choose the third alternative. 


Resuming the issue of form as the principle of unity, we saw that 
it is called “unity that follows," since it is the principle of unity only 
when it plays the role of agent of unity given to it by the Will. Ibn Ga- 
birol goes further, saying that first matter does not receive from form 
exactly, but from the Will: 

Hence, even if we say that form preserves matter, we speak improp- 

erly, because form received from the will the power by which it pre- 

serves matter. [...]. Form, therefore, receives from the will and gives 

to matter. — Because the will proceeds from the first origin, it was 


infused with it into matter and form. And it and those things existed 
in everything, and nothing exists without them.? 


In this passage, we can observe that just as he safeguards the dignity of 
form, locating it once more above matter, he affirms that form in itself 
is equally unworthy and noble. And the form is equally unworthy and 
noble as the matter, for neither of which, when taken separately, can 
be active per se. Furthermore, we could state that they are incapable 
of existing as such on their own. Every act, every movement and even 
division is caused by the Will: *a demonstration that the will is some- 
thing other than form is this, namely, the necessity of form by which 
it needs what moves, measures, divides, and the other things by which 
the will is understood.” 


23 AVENCEBROLIS, Fons vitae V.39, ed. BAEUMKER 328; trans. LAUMAKIS, 255. 
2 AVENCEBROLIS, Fons vitae V.42, ed. BAEUMKER 335; trans. LAUMAKIS, 259. 
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Alternatively, if first matter is the highest limit, this could only 
mean that the beginning of creation does not occur exactly when the 
first form itself meets the first matter, but matter receives the first form 
directly from the Will. An explanation can be found in Ibn Gabirol's 
discussion of the origin of matter. Ibn Gabirol, in the words of the mas- 
ter, explains that matter comes directly from the divine essence while 
form comes from the Will, which is its property, and is also understood 
by Ibn Gabirol as wisdom and unity. 

The same is said about matter as what is said about form, namely, that 

matter is created by the essence and form comes from the property 


of the essence, that is, from wisdom and from unity, although the es- 
sence is not qualified by a property from outside of it.? 


Consequently, the unity that form provides to beings is its own prop- 
erty only because it is given by the agent unity — the Will — or else it 
comes from the property of Essence that is One in itself, as previously 
explained. The forms that exist in all things come from what was al- 
ready prefigured in His Wisdom. However, according to this passage, 
matter does not come from the Will, but from the Essence itself. The 
Will communicates the property of unity and the capacity of limitation 
to the form, and matter does not have unity within itself in this specific 
sense, but only in the sense of continuity, and even less the property of 
limitation. Considering all this, the properties of matter cannot come 
from the Will. Still, what matter brings intrinsically besides continu- 
ity is the attribute of indeterminacy in its very true sense, that is, the 
complete absence of limits, and this can only come from something 
that possess it, namely, God, the First Essence. Matter, as continuous 
and undifferentiated, has attributes that only God Himself possesses 
and that is the reason that it must proceed directly from Essence. In 
this sense, for Ibn Gabirol, matter — as universal substratum — must 
be understood as apeiron (“unlimited”) principle which could also be 
interpreted, in its turn, as analogous to the state before creation (tohu 
va bohu), mentioned in Gn. 1.2. 


Conclusion 


According to Ibn Gabirol's doctrine, we can observe that: (a) matter 
cannot be absolute privation, as absolute privation 1s non-being; (b) 


?5 AVENCEBROLIS, Fons vitae V.42, ed. BAEUMKER 333; trans. LAUMAKIS, 258. 
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matter is created, and, more than that, it comes directly from God's 
Essence; (c) matter in itself is not the cause of diversity and multiplic- 
ity; (d) there is no essential difference between intelligible matter and 
sensible matter; (e) matter 1s one and continuous through all creation; 
(f) the indigence of matter deprived of form is qualitatively analogous 
to the indigence of form deprived of matter; (g) nothing can exist with- 
out a substratum, so matter from the moment of its creation becomes 
necessary, and being cannot exist without its contribution. 


So even if Ibn Gabirol agreed about the qualities of matter that 
were understood by other philosophers as akin to the volatile nature of 
an adulterous woman - like the fact that she is always able to receive 
many forms - there is nothing that discredits her character in his view. 
Nor could it be, since matter is merely passive, and form is the one con- 
stantly harassing her. The virtue of this lady is completely preserved 
in Ibn Gabirol’s doctrine and the statement of the indigence of form 
connected to the inversion undertaken by his characterising form as the 
principle of diversity and multiplicity only increases the dignity of this 
lady. Matter becomes an indispensable and necessary element, covet- 
ed by form. Moreover, it can be ontologically considered in its initial 
state of purity (first matter) as something close to the Essence of God. 
Far from being an adulterous bastard, whose behaviour is considered 
sinful, matter is one in itself, continuous and the same throughout all 
creation. So Ibn Gabirol assures the preservation of its virtue as well as 
establishing its noble origins. 
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ual é a diferença entre um número e um ponto? São dois princípios 

da ciéncia que investiga prioritariamente objetos relativos á cate- 
goria da quantidade. O número é o princípio da aritmética, ao passo que 
o ponto é o princípio da geometria. Nada é controverso nessa distinção. 
Contudo, resta saber como essas entidades se relacionam com os corpos 
sensíveis, como são produzidos esses objetos matemáticos ou, ainda, 
como são abstraídos das qualidades sensíveis que também compõem as 
substâncias materiais. No caso da geometria, isso é mais marcante. O 
geômetra não se cansa de produzir demonstrações universais utilizando 
representações sensíveis, ou seja, que possuem cor, textura e todas as 
propriedades sensoriais que fazem jus a um ente sensível. 


A literatura especializada estabeleceu uma oposição na recepção 
das discussões sobre a relação entre objetos matemáticos e proprie- 
dades sensíveis no século XIII. De um lado, observamos o chamado 
platonismo de Oxford, encarnado por figuras proeminentes como Ro- 
berto Grosseteste, Roberto Kilwardby e Roger Bacon. De outro lado, 
temos Alberto Magno e a sua crítica constante ao erro de Platão.! Como 
apenas um exemplo interessante, pode-se observar o modo diferente 
de reagir a um mesmo trecho de Aristóteles, a saber, Physica V.3, no 
qual o Estagirita, com o fim precípuo de explicar o movimento, via-se 
obrigado a distinguir sucessividade de continuidade. Observe-se como 
Roger Bacon comenta: 

Mas [o que é] significado pelo gênero “corpo” funda-se na dimensão 


trina, que pela natureza dos corpos participa dos demais, como o Céu, 
e por isso há o matemático e o natural nos princípios da natureza; 


! Cf. J. WEISHEIPL “Albertus Magnus and the Oxford Platonists”, in Proceedings of 
the American Catholic Philosophical Association 32 (1958), 124-39. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 729-738 
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depois dos principios, diferem a partir dos [entes] naturais, e a partir 
deles pode-se abstrair, pois a dimensáo trina pode ser abstraída da 
matéria sensível, que está depois dos princípios e que está no Céu, no 
elemento e no misto.? 


Interessante observar o modo como Roger Bacon recepciona a discus- 
sao aristotélica. A sua maior énfase está na nogäo de dimensáo trina 
(dimensio trina), compreendendo as entidades matemáticas a partir dos 
sólidos, esses sim compostos de trés dimensôes, em vez de pensá-los 
a partir das nogöes de ponto, principalmente, e, a seguir, de linha e de 
plano. Para Roger Bacon, o objeto matemático está incorporado nas 
substáncias ao lado das qualidades sensíveis, referindo-se a trés casos: 
o Céu, os elementos e o misto. 


No caso dos corpos celestes, deve-se observar que o aristotelis- 
mo em geral, e os autores escolásticos em particular, consideravam 
que os corpos celestes seriam incorruptiveis, uma vez que náo seriam 
compostos por elementos contrários. Portanto, haveria no Céu apenas 
um elemento natural, que náo sofreria resisténcia de outro elemento, 
o que faz com que a orbe celeste náo tenha poténcia para a corrup- 
cáo. No caso dos elementos em particular, que compóem os corpos 
sensíveis no “mundo sublunar” (expressáo aristotélica para tratar dos 
objetos sobre a Terra), haveria quatro elementos, que seriam respon- 
sáveis pelas percepções táteis de quente, frio, úmido e seco. Assim, 
considerava-se como elementos mínimos do ponto de vista material, 
respectivamente, o fogo, o ar, a água e a terra. Por fim, os mistos 
seriam as substáncias do mundo sublunar compostas pelos quatro 
elementos acima. Existe também a compreensáo comum de que os 
elementos possuem movimentos contrários. Pois, dentro da física te- 
leológica aristotélica, os elementos possuem movimentos naturais: 
o de cair, no caso da água e da terra, e o de subir, no caso do fogo e 
do ar. Portanto, ao serem compostos por elementos com inclinagóes 
contrárias, para baixo e para cima, as substáncias naturais estariam 
fadadas a se corromperem. 


6 


? ROGERUS BACON, Questiones supra libros octo Physicorum Aristotelis V, f. 54 v.2, 
ed. F. DELORME (Opera hactenus inedita 13), London 1935, 301: “set signatum hujus 
generis “corpus” fundatur trina dimensio(ne), que per naturam corporis participatur ab 
aliis, ut a celo, ideo est mathematicum et naturale in principiis nature; a naturalibus 
post principia differunt et ab illis possunt abstrahi, quia trina dimensio potest abstrahi 
a materia sensibili, que est post principia et que est in celo et elemento et mixto". 
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Dentro do quadro desta teoria física, Roger Bacon supôe a exis- 
téncia de uma dimensio trina, que seria inerente tanto aos elementos, 
quanto aos corpos celestes e aos corpos sublunares. Essa nogáo geral 
de dimensáo trina dividir-se-ia nos demais objetos matemáticos, con- 
siderando que os objetos matemáticos em geral estáo incorporados nos 
corpos sensiveis. Ou seja, a linha e o plano náo seriam ficçôes mentais, 
mas seriam entidades incorporadas com suas limitações dimensionais 
dentro da dimensáo trina. Pois a linha tem apenas uma dimensáo; e 
o plano, apenas duas. Náo passou aqui pela mente de Roger Bacon, 
mesmo tendo acesso ao comentário de Al-Nayrizi aos Elementos de 
Euclides? qualquer concepçäo do papel do movimento imaginativo 
para a construção do objeto matemático, como se observa em Alberto 
Magno.* Nesse sentido, as quantidades matemáticas concorrem com as 
qualidades sensíveis tanto nos corpos sensíveis, que por sua vez seriam 
constituídos pelos quatro elementos, terra fogo, água e ar, quanto nos 
corpos celestes, que nào seriam compostos dos quatro elementos, nem 
sujeitos à geragäo e à corrupgäo. 


Roger Bacon recorre, portanto, à típica solugao aristotélica para o 
tradicional problema: como o matemático em geral e o geómetra em 
particular podem fazer uma ciéncia universal, valendo-se de uma re- 
presentagào diagramática sensivel? Deve haver um processo de abstra- 
cáo pelo qual as propriedades matemáticas seriam consideradas separa- 
damente das qualidades comumente atribuídas à matéria sensível.? Ora, 
há uma abstraçäo de uma realidade matemática que já estaria incorpo- 
rada na coisa sensível. É interessante observar o modo como Alberto 
Magno reage ao mesmo texto de Aristóteles, a saber, Physica V.3. De 
um modo geral, o futuro bispo de Ratisbona estaria fortemente preocu- 
pado em distinguir o contato físico do contato matemático.^ 


3 Cf. H.L.L. BUSARD, “Ein mittelalterlicher Euklid-Kommentar, der Rogerus Ba- 
con zugeschrieben werden kann", in Archives Internationales d'Histoire des Sciences 
24 (1974) 199-218. A edicào encontra-se entre as páginas 204-17. 

* Cf. M.A.O. SILVA, “Albert the Great on Mathematical Quantities”, in Revista Por- 
tuguesa de Filosofia 73:3-4 (2017), 191-202. 

5 Cf. ROGERUS BACON, Questiones supra libros octo Physicorum Aristotelis V, f. 54 
v.2, ed. DELORME, 301: “quia trina dimensio potest abstrahi a materia sensibili". 

€ Roger Bacon já havia chamado atenção para a distinção feita por Averróis entre 
tato matemático e tato natural; cf. ibid. V, f. 54 v.2, ed. DELORME, 300: “set quia Com- 
mentator distinguit tactum mathematicum et naturalem, ideo queritur utrum dandus sit 
locus mathematicis". Averróis, em contrapartida, estaria preocupado em contrapor a 
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Nesse sentido, Alberto Magno afirma: 


E, por esta razáo, repreende-se aqueles que dizem que pontos e uni- 
dades são separados, que seriam princípios dos corpos e que os cor- 
pos seriam compostos por eles, pois, ainda que admitamos pontos e 
unidades como separados, ainda assim há diferença entre unidades e 
pontos, náo podendo ser o mesmo, pois aos pontos pertence o tocar, 
ao passo que ás unidades náo pertence o tocar, mas o ser sucessivo; 
se, com efeito, concedermos que os corpos sejam compostos de pon- 
tos, entáo os pontos ordenados se tocariam no corpo, mas que isso é 
falso demonstraremos no livro sexto.” 


Diferentemente de Roger Bacon, a maior preocupaçäo de Alberto Mag- 
no é explicitar a incompatibilidade entre a nogáo de corpo e a nogáo de 
ponto. É bem verdade que Bacon náo defendia que o corpo era com- 
posto de pontos, apenas considerava a coexisténcia entre propriedades 
sensíveis e propriedades matemáticas na substáncia corpórea. Contu- 
do, deve-se observar que Alberto Magno repreende aqueles que defen- 
dem (1) que pontos e unidades sáo separados e (11) que os corpos seriam 
compostos por pontos e unidades. Á primeira vista, as duas afirmacóes 
parecem contraditórias, pois pontos e unidades ou bem deveriam ser 


contiguidade natural da contiguidade matemática; AVERROES, Aristotelis Stagiritae de 
physico auditu libri octo, cum Averrois Cordubensis variis in eosdem commentariis V, 
Summa Secunda, ed. Juntina secunda (Aristotelis Opera cum Averrois Commentariis 
4), Venetiis 1562, 223rc, com. 22: “Contigua sunt corpora, quorum ultima, scilicet 
superficies sunt insimul, ita quod inter illas non est corpus extraneum. et haec est con- 
tiguatio naturalis. contiguatio vero mathematica est in magnitudinibus, quorum vltima 
superponuntur”. Tato e contiguidade, na verdade, correspondem a dois conceitos dis- 
tintos no texto aristotélico. Tato, do grego ünteodaı, é traduzido em latim por tangere e 
seus correlatos. Em contrapartida, contiguidade, do grego êxóuevov, recebeu traduções 
diversas. Na traduçäo da Physica por Tiago de Veneza, podemos observar o uso do 
termo habitum. Trata-se do termo utilizado por Alberto Magno. Em contrapartida, no 
Comentario de Averróis, observa-se o termo contiguatio. De qualquer forma, a nogào 
de contiguidade (habitum; contiguatio) supõe a noção de tato, como se observa in 
ARISTOTELES Physica. translatio vetus (Iacobus Veneticus) V.3, ed. F. BOSSIER et J. 
BRAMS (Aristoteles Latinus VII.1), Leiden-New York 1990, 201: *Habitum autem est 
quod consequenter est cum tangat". 


7 ALBERTUS MAGNUS, Physica V.3, ed. P. HOSSFELD (Opera omnia 27.2), Münster 
1. W. 1993, 426 “Et ideo reprehenduntur illi qui dicunt puncta et unitates esse separata et 
haec esse principia corporum et corpora componi ex illis, quia etiam si separata ponan- 
tur esse puncta et unitates, adhuc differentia est inter unitates et puncta et non possunt 
esse idem, quia punctis inest tangere, unitatibus autem non contingit tangere, sed con- 
sequenter esse; si enim concedatur corpus componi ex punctis, tunc puncta tangunt se 
coposita in corpore, hoc autem falsum esse in sexto huius scientiae demonstrabimus". 
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separados em um mundo platónico inteligível, ou bem incorporados 
segundo uma visáo realista moderada. Contudo, Alberto Magno tem 
uma visáo distinta sobre o que seria o error Platonis.* 


No seu comentário ao texto da Physica V.3, Alberto Magno apre- 
senta a sua compreensáo da distingäo aristotélica entre sucessáo (con- 
sequenter), contiguidade (habitum) e contínuo (continuum). A suces- 
sáo é dada quando, a partir de dois objetos de uma mesma espécie, 
esses estáo ordenados um após o outro, e náo há um objeto de mesma 
espécie intermediário. Alberto Magno apresenta trés exemplos de Aris- 
tóteles (linha, unidade e casa), acrescentando um quarto: na retórica, a 
sequência entre proémio e narração.” 


Interessante notar o exemplo da casa; para uma casa ser sucessora 
de outra, faz-se necessário nào haver nenhuma casa entre elas. Caso 
haja qualquer outro objeto, como um cachorro, uma árvore ou uma pe- 
dra, isso nâo anulará o fato de as duas casas se sucederem. Obviamen- 
te, Aristóteles, Averróis e Alberto Magno têm em mente a quantidade 
discreta dos números como paradigma de entidades que se sucedem. 
Embora a incomensurabilidade entre o lado e a diagonal de um quadra- 
do, desde a Antiguidade Clássica, tenha levado matemáticos e filósofos 
a supor a existéncia de algo entre o nümero 1 (unidade) e o nümero 2 
(dualidade), esse algo nào seria da mesma natureza dos nümeros 1 e 2, 
que continuariam a ser sucessivos. 


$ Como esclarece o trabalho de WEISHEIPL, “Albertus Magnus and the Oxford Plato- 
nists”, 131ff., Alberto Magno não estaria, através da rubrica error Platonis, tratando de 
uma possivel recepcáo indireta de Platáo via obra de Aristóteles. Segundo Weisheipl, 
e nào temos motivos para pór em düvida, o error Platonis consistiria em uma tese 
sobre a ontologia do objeto matemático defendida por Roberto Grosseteste, Roberto 
Kilwardby e Roger Bacon —a esses Weisheipl propós a interessante alcunha “platonis- 
mo de Oxford". Seria, no entanto, platonismo diverso do original, porquanto dedicado 
a defender a existéncia incorporada dos objetos matemáticos. 


2 Cf. ALBERTUS MAGNUS, Physica V.3, ed. HOSSFELD, 424-25: Consequenter, se- 
cundum quod in physicis communiter et in aliis sumitur, et quod cum sit solum post 
id quod est eius principium aut positione aut specie aut ordine aut aliquot modo sic 
determinate, scilicet quod aliquid sit principium et aliquid sit post ipsum, nullum habet 
medium, quod sit de numero eorum quae sunt eiusdem generis cum ipso et principio 
Suo, respectu cuius dicitur ipsum esse consequenter, sicut nos dicimus, quod linea se- 
quitur lineam positione, si nulla sit linea inter eas, et unitas sequitur unitatem, si nulla 
sit earum media unitas, et domus domum, si nulla sit domus intermedia, et narratio 
proemuium in rhetoricis". 
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Contudo, o que nos desperta mais atengäo € o modo como a nogäo 
de sucessáo é aplicada aos objetos geométricos, cujas quantidades sáo 
contínuas, ou seja, aparentemente distintas da mera sucessáo. O exem- 
plo dado por Aristóteles em Physica V.3, e seguido por Alberto Magno, 
é o de duas linhas que se sucedem, excluindo da sucessáo a nogáo de 
ponto, pois entre dois pontos distintos é sempre possivel tragar uma 
linha e, por via de consequéncia, encontrar um ponto intermediário, o 
que se opõe à definição de sucessão.!º Alberto Magno utiliza essa con- 
sideragäo de Aristóteles para excluir que corpos possam ser compostos 
por pontos, como se observou acima.!! Ora, como duas linhas podem 
se suceder? Assim como uma linha não é composta de pontos, uma 
superfície não poderá ser composta de linhas. Duas linhas se sucederão 
quando se encontrarem em suas extremidades. 


Tanto na prática matemática euclidiana quanto no pensamento de 
Aristóteles, linhas são pensadas como entidades finitas do ponto de 
vista do comprimento. O famoso postulado 2 dos Elementos de Eucli- 
des, segundo o qual, dada uma linha, é possível prolongá-la o quanto 
se queira, toma a linha infinita como uma realidade meramente poten- 
cial. No Comentário aos Elementos de Euclides, de autoria provável 
de Alberto Magno, a linha é definida como “comprimento sem largura, 
da qual as extremidades são pontos”.!? Nesse sentido, para duas linhas 
serem sucessivas, elas devem ter uma extremidade em contato. 


A 


B b C 


Por exemplo, na figura acima, as linhas a e b sáo sucessivas, pois pos- 
suem uma extremidade em contato, que no caso ilustrado se trata do 
ponto B. Ou seja, as linhas a e b apresentadas acima seráo sucessivas, 
pois não haverá nenhuma outra linha qualquer entre ambas. No caso 
específico das duas linhas, além de sucessivas (consequenter), seráo 


B Digno de nota é o caráter intransitivo da noção de consequenter (&ysäfig). Afinal, 
dadas trés entidades quaisquer A, B e C; dado que B seja consequenter de A, e dado que 
C seja consequenter de B, seguir-se-á que C náo será consequenter de A. Pois, entre A 
e C, haverá um medium: B. 
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também contíguas (habitum), pois há contato entre os extremos das 
duas linhas. Portanto, as nogóes de consequenter e habitum estabele- 
cem uma relagào de género e espécie. 


Seguindo o texto aristotélico, Alberto Magno empreende um per- 
curso de especificagäo conceitual, o qual, no caso de Alberto Magno, 
servirá para explicar a sua própria concepçäo da ontologia do objeto 
matemático. A noçäo de sucessáo (consequenter), ja aqui apresentada, 
é a mais genérica. Como se verá a seguir, diferentemente do que se po- 
deria supor, nào se aplica apenas às quantidades discretas dos nümeros 
hoje classificados como nümeros naturais. 


Há um tipo de sequência denominado contiguidade (habitum, 
&yópevov), no qual, dados dois entes que são sucessivos, estes dois en- 
tes se tocam (tangere, ünteodaı). Alberto Magno chama atenção para 
o fato de esse tocar (tangere) dever ser compreendido em um sentido 
amplo (/arge accepto). Pois haverá a necessidade de distinguir o contato 
físico do contato matemático. No contato físico, as extremidades dos 
corpos continuam distintas. Mas, continuando o processo de especifica- 
cáo conceitual, Alberto Magno se refere ao contato matemático, no qual 
os extremos dos entes sucessivos, além de estarem em contato, possuem 
uma extremidade comum. 


Nesse sentido, Alberto Magno afirma: 


Contínuo, no entanto, é algum modo de contíguo; há contiguidade 
quando as extremidades säo simultáneas. E se, destas que sáo simul- 
táneas, fizer-se um de algum modo, entào haverá contínuo. Mas sáo 
contínuas as coisas cujas extremidades sao um, isto é, na medida em 
que as extremidades de ambos contínuos sejam um e o mesmo térmi- 
no, continuando assim um em relaçäo ao outro, como é significado 
pelo nome. Diz-se, com efeito, que o continuo é como que o simultá- 
neo que se possui em um, ou o simultáneo que se toca em um. Nunca 
poderá isso acontecer se os términos, que sáo extremos, forem dois 
ou muitos. Pois seriam apenas tangentes e não contínuos.'* 


^ ALBERTUS MAGNUS, Physica V.3, ed. HOSSFELD, 425: “Continuum: autem: est, quod 
est aliquo modo habitum, habitum enim est, quando ultima sunt simul. Et si de his quae 
sunt simul, fiat aliquo modo unum, tunc erit continuum. Continua autem sunt, quorum 
ultima sunt unum, hoc est, cum utriusque continuorum sit unus et idem terminus, et ita 
continuantur ad invicem, sicut significat nomen. Continuum enim dicitur quasi simul in 
uno se tenens vel in uno se tangens. Numquam autem hoc esse potest, si termini, qui sunt 
ultima, sint duo vel plura, quia tunc tangentia sunt solum et non continua”. 
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Na recepçäo que Alberto Magno fizera de Aristóteles, podemos perce- 
ber uma diferenga de énfase. O Estagirita já havia considerado a conti- 
nuidade (ovvexéc) como uma espécie de contiguidade (êxóuevov), com 
a diferença de produzir “um e o mesmo a partir do término [extremo] 
de um outro em que se tocam”.!* Por conseguinte, pode-se supor a po- 
sigáo de Alberto Magno como um caso à parte, distinto náo apenas do 
chamado platonismo de Oxford, representado por Roberto Grosseteste, 
Roberto Kilwardby e Roger Bacon, mas distinto também de seu discí- 
pulo e confrade Tomás de Aquino, que ganharia notoriedade em Paris. 
Pode-se observar a diferença da posigáo de Tomás de Aquino em rela- 
cáo à posiçäo de Alberto Magno na seguinte passagem: 

Mas, diz-se que tocar concerne ás coisas cujos extremos sáo simul- 

táneos. Com efeito, os extremos dos corpos sáo superfícies, os extre- 

mos das superfícies sáo linhas, e os extremos das linhas sáo pontos. 

Se, com efeito, admitir-se que duas linhas se toquem em seus ex- 

tremos, os dois pontos das duas linhas tocar-se-áo sob um ponto do 

lugar que os contém. Nem se seguiria a partir disso que o que estaria 

no lugar seria maior que o próprio lugar, pois ponto acrescido a ponto 

não produz nada maior.'* 


Como se pode observar, Tomás de Aquino nào distingue o contato ma- 
temático do contato físico, diferentemente de Averróis, Roger Bacon e 
Alberto Magno. Tomás de Aquino ressalta que a continuidade supóe 
que “duas linhas se toquem”, sem explicitar nada mais sobre a dis- 
tingáo entre contato físico e contato matemático que Roger Bacon e 
Alberto Magno puderam tirar do comentário de Averróis. Ademais, To- 
más de Aquino chancela a visáo corrente no que concerne à ontologia 
do objeto matemático: “os dois pontos [...] tocar-se-ào sob um mesmo 


5 Sobre a tradução latina de 226b10-14, cf. ARISTOTELES, Physica. Translatio ve- 
tus (lacobus Veneticus) V.3, ed. BOSSIER et BRAMS, 201: “Continuum autem est qui- 
dem quod quidem habitum aliquod, dico autem esse continuum cum idem fiat et unus 
utriusque terminus que tangantur, et sicut significat nomen, contineatur. Hoc autem 
esse non potest cum duo sint ultima". Cf. também a nota 6, acima. 

! THOMAS DE AQUINO, Commentaria in octo libros Physicorum Aristotelis V lec.5 
c.3 $685, ed. Leonina (Sancti Thomae Aquinatis Opera omnia iussu impensaque Leo- 
nis XIII. P. M. edita), Roma, t.2, 1884, 244: “Tangere autem se dicuntur quorum sunt 
ultime simul. Ultima autem corporum sunt superficies, et ultima superficierum sunt 
lineae, et ultima linearum sint puncta. Si ergo ponatur quod duae lineae se tangant in 
suis ultimis, duo puncta duarum linearum se tangentium continebitur sub uno puncto 
loci continentis. Nec propter hoc sequitur quod locatum sit maius loco: quia punctum 
addito puncto nihil maius efficit". 
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ponto”, ou seja, em vez de supor a existéncia de um ponto em comum, 
Tomás de Aquino considera a existéncia de trés entidades: o extremo 
da primeira linha, o extremo da segunda linha e o local comum no 
qual esses pontos se encontram. Essa visáo decorreria da definigáo de 
ponto como o que náo possui parte e, consequentemente, náo possuiria 
dimensáo. O pano de fundo de Tomás de Aquino é a definigáo de Eu- 
clides já conhecida em latim desde o tempo de Boécio. Alberto Magno, 
em contrapartida, tende a conciliar as definições abstratas euclidianas 
com o papel do movimento na prática matemática de Al-Nayrizi, que 
supõe o ponto como aquilo por meio de cujo fluxo os demais objetos 
matemáticos (linha, plano, etc.) são produzidos na imaginagáo." Por 
isso, Alberto Magno se limita a considerar que as linhas contínuas te- 
rão apenas um ponto em comum, sem a multiplicação desnecessária da 
posição de Tomás de Aquino, que segue a visão tradicional segundo 
a qual os objetos matemáticos existem incorporados nos corpos sen- 
síveis, ficando a depender de um ato mental de abstração para serem 
considerados pelo intelecto. Nesse tema, pelo menos, Alberto Magno 
apresentou uma posição sui generis no século XIII, não exercendo ne- 
nhuma influência sobre o seu discípulo. 
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17 Cf. SILVA, “Albert the Great on Mathematical Quantities”, 1194ff. 


A LOGIC OF EXCHANGE? 
DISAGREEMENTS BETWEEN ALBERT THE GREAT 
AND THOMAS AQUINAS 


KATJA KRAUSE 


Introduction 


istorians of medieval philosophy take seriously the ways in which 

medieval actors appropriated the knowledge contained in their 
sources, be it sources of ancient Greek, ancient and medieval Latin, 
or medieval Arabic and Hebrew provenance. They study carefully the 
“logic of reception” of this knowledge in, for instance, Latin scholastic 
thinkers, usually for a limited number of them.' Less attention seems to 
accrue to not only the minor figures of scholasticism or the popularisa- 
tion processes of a set canon of philosophy, but also the “internal logic 
of exchange” of this knowledge among the Latin scholastics, whether 


! The literature taking this approach to the sources is impossible to list here in full. 
I only list what I consider some recent key collected volumes that take this approach in 
most of their papers: Christian Readings of Aristotle from the Middle Ages to the Re- 
naissance, ed. L. BIANCHI (Studia Artistarum 29), Turnhout 2011; The Arabic, Hebrew 
and Latin Reception of Avicennas Metaphysics, ed. D.N. HASSE and A. BERTOLACCI 
(Scientia Graeco-Arabica 7), Berlin-Boston 2012; Philosophical Psychology in Arabic 
Thought and the Latin Aristotelianism of the 13th Century, ed. L.X. LÓPEZ-FARJEAT 
and J.A. TELLKAMP (Sic et Non), Paris 2013; /slamische Philosophie im Mittelalter: 
Ein Handbuch, hrsg. v. H. EICHNER, M. PERKAMS und C. SCHÂFER, Darmstadt 2013; 
Renaissance Averroism and lts Aftermath: Arabic Philosophy in Early Modern Europe, 
ed. A. AKASOY and G. GIGLIONI (International Archives of the History of Ideas 211), 
Dordrecht-New York 2013; “Aquinas and the Arabic Philosophical Tradition”, ed. R. 
TAYLOR, special issue of the American Catholic Philosophical Quarterly 88 (2014); 
Averroes ' Natural Philosophy and its Reception in the Latin West, ed. P.J.J. M. BAKKER 
(Ancient and Medieval Philosophy 150), Louvain 2015; Appropriation, Interpretation 
and Criticism: Philosophical and Theological Exchanges between the Arabic, Hebrew 
and Latin Intellectual Traditions, ed. A. FIDORA and N. POLLONI (Textes et Études du 
Moyen Âge 88), Barcelona-Roma 2017; The Arabic, Hebrew and Latin Reception of 
Avicenna $ Physics and Cosmology, ed. D. N. HASSE and A. BERTOLACCI (Scientia Grae- 
co-Arabica 23), Berlin 2018. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 739-754 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121821 
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through their theoretical debates or their practical processes of distrib- 
uting and disseminating their source texts.? A history of this logic of 
exchange seems more difficult to write, as it requires reconstructive 
work rather than looking at overlaps of ideas alone, and yet, I contend, 
the difference that such a viewpoint may make to the history of medie- 
val philosophy is substantial. 


Turning attention to this internal logic of exchange can, I suggest, 
help address not only the question of how historical actors appropriat- 
ed the knowledge contained in their sources, but also the questions of 
where they did so, why, for whom, and when. Indeed, a focus on the 
logic of exchange should lead to greater clarity concerning the histor- 
ical and systematic conditions under which certain ideas contained in 
sources of the scholastic actors surfaced, gained traction, were carried 
forward, or ceased to be important. It may also help us evaluate the 
scholastic actors? reasons or motivations for adopting certain ideas that 
they found in their sources and rejecting others? And it may help us 
appreciate their intended and actual audiences, and discern precisely 
when certain ideas became pertinent or relevant. This approach as a 
whole is important to philosophical appropriations in all their variety 


2 


? Some fine collected volumes with this alternative approach have been published. 
These are fewer in number than the literature listed above, to the best of my knowl- 
edge, and they are, more often than not, inspired by and linked to approaches that 
are pursued in the history of science. The locus classicus in the history of science 
is certainly: Tradition, Transmission, Transformation: Proceedings of Two Confer- 
ences on Premodern Science Held at the University of Oklahoma, ed. J. RAGEP and 
S. RAGEP (with the assistance of S. J. LIVESEY) (Collection de Travaux de 1º Académie 
Internationale d'Histoire des Sciences 37), Leiden 1996. For more current collected 
volumes, see, for instance: Mapping Knowledge: Cross-Pollination in Late Antiquity 
and the Middle Ages, ed. C. BURNETT and P. MANTAS-ESPANA (Arabica Veritas 1), Cor- 
doba-London 2014; The Cambridge History of Science: Volume 2 Medieval Science, 
ed. D.C. LiNDBERG and M.H. SHANK, Cambridge-New York 2015; Medieval Textual 
Cultures: Agents of Transmission, Translation and Transformation, ed. F. WALLIS and 
R. WisnovskY (Judaism, Christianity, and Islam — Tension, Transition, Transforma- 
tion 6), Berlin 2016; Globalization of Knowledge in the Post-antique Mediterranean 
700—1500, ed. S. BRENTIES and J. RENN, London 2016. 


? [n my essays K. KRAUSE, “Transforming Aristotelian Philosophy: Alexander of 
Aphrodisias in Aquinas's Early Anthropology and Eschatology”, in Przeglad Tomisty- 
czny 21 (2015), 175-217, and EADEM, *Meaning Beyond Defining: Averroes's Disposi- 
tio in Thomas Aquinas's Account of Heavenly Beatitude", in The Pursuit of Happiness 
in Medieval Jewish and Islamic Thought, ed. Y. HALPER [forthcoming], I have pro- 
posed and applied different methods of analysis that would answer such questions. 
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of scholarly practices, as it provides historians of medieval philoso- 
phy with a deeper understanding of the diversity of meanings that such 
sources, and the ideas contained in them, assumed in the thought of the 
appropriating scholastic actors. 


The question that remains, therefore, is how historians of philos- 
ophy can mine the writings of their actors for this internal logic of 
exchange. As I suggest here, the answer may lie in the close analy- 
sis of arguments in a way that enables us to extract particular layers 
of meaning. Admittedly, not all of the questions of where, why, for 
whom, and when can be answered on the basis of the argumenta- 
tive evidence to which historians of medieval philosophy pay most 
attention. But in this essay, it is my intention to show in a practical 
fashion how some of those questions may indeed be addressed by this 
type of evidence. The particular case I shall present concerns Thomas 
Aquinas’ disagreement with Albert the Great on salient matters of 
human intellectual development and ultimate happiness, as found in 
his Summa contra gentiles. 


I proceed in three steps. First, I briefly summarise Aquinas' treat- 
ment of happiness in his Summa contra gentiles against the back- 
ground of his sources, in order to formulate the question of his Latin 
interlocutors. I then take a closer look at the pertinent question of 
the human ability for intellectual development in this life and the 
possibility of attaining knowledge of separate substances at the end 
of that development (which for some Greek and Peripatetic thinkers 
equalled happiness). Scholastic answers to this question, as is well 
known, focused on many technical issues. For this essay, I analyse 
two of the most central ones as they surface in Albert the Great's 
De anima and Thomas Aquinas' Summa contra gentiles: the transfer- 
ability of the agent intellect's characteristics of intellectuality, and its 
scope of operations vis-à-vis the intelligibles and the possible intel- 
lect. By comparing and contrasting the divergent readings of and atti- 
tudes towards their common Peripatetic sources, I show how Thomas 
Aquinas strongly disagreed with and refuted Albert the Great's mod- 
ified source appropriations concerning these two technical issues. I 
conclude with some reflections on how concentrating on the logic of 
exchange may help uncover further layers of meaning contained in 
the philosophies of our scholastic actors. 
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Happiness in Aquinas' Summa contra gentiles 


The topic of happiness is ubiquitous in Aquinas’ works. It surfaces in 
his earliest commentary on Peter Lombard's Sentences, written between 
1252 and 1255, and receives its due attention in his late Lectura super Io- 
annem, completed only a few years before his death, around 1270-1272.^ 
The first extensive treatment of the topic before his Summa theologiae, 
however, can be found in his Summa contra gentiles, which he wrote be- 
tween ca. 1259 and 1264. Here, in Book 3, Aquinas explains initially that 
God is the end of all creatures (Chapter 18), and that He is the end of all 
intellectual creatures inasmuch as they come to understand Him (Chapter 
25). He links this point of understanding God to ultimate human happi- 
ness (Chapter 37), and clarifies the precise modality of this understanding 
against competing models of Aristotelian, Augustinian, and Peripatetic 
provenance (Chapters 38-63).* In discussing the arguments found in his 
Peripatetic sources, Aquinas reviews, among others, Alexander of Aph- 
rodisias’ and Averroes” theories of ultimate conjunction to the separate 
Agent Intellect, and rejects them on the grounds that they offer insuffi- 
cient and incorrect explanations of happiness (Chapters 41-44). Aquinas 
reads Alexander and Averroes as having erred on three general grounds 
(and on many more particular grounds that cannot be listed here): 


(1) The preconditions of ultimate happiness (Aquinas interprets 
their views to posit these in the acquisition of all scientific knowledge 
and increasing intellectual perfection on the basis of that knowledge);” 


^ THOMAS DE AQUINO, Commentum in quartum librum Sententiarum magistri Petri 
Lombardi d.49 q.1, ed. Parma (Opera omnia 7.2), Parma 1858, 1181-96; IDEM, Quaes- 
tiones disputatae de veritate q.8 a.2, ed. Leonina (Opera omnia 22/2.1), Roma 1970, 
220-23; IDEM, Summa theologiae lallae q.1 a.1 q.5 a.8, ed. Leonina (Opera omnia 6), 
Roma 1891, 6-54; IDEM, Quaestiones disputatae de anima q.16, ed. Leonina (Opera 
omnia 24/1), Roma 1996, 140.1-147.437; IDEM, Compendium theologiae cc.106-108, 
149, ed. Leonina (Opera omnia 42), Roma 1979, 121.1-122.14, 138.1-16; IDEM, Super 
Evangelium S. loannis lectura c.1 lect.11, ed. Marietti, Torino-Roma 1972, 42-44. 

3 THOMAS DE AQUINO, Summa contra gentiles III c.18, ed. Leonina (Opera omnia 
14), Roma 1918, 42-43; ibid., c.25, 65-67; ibid., c.37, 92-93; ibid., cc.38-63, 94-177. 
6 THOMAS DE AQUINO, Summa contra gentiles III cc.41-44, ed. Leonina, 102-15. 

7 THOMAS DE AQUINO, Summa contra gentiles III c.44, ed. Leonina, 115: “Ad hoc 
quod intellectus agens uniatur nobis ut forma ita quod per ipsum intelligamus substan- 
tias separatas, requiritur quod generatio intellectus in habitu sit completa, secundum 
Alexandrum; vel quod omnia intellecta speculativa sint facta in nobis in actu, secundum 
Averroem; quae duo in idem redeunt, nam secundum hoc intellectus in habitu genera- 
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(2) The point in time when happiness is obtained (he reads their 
accounts as maintaining its realisation in this life);* 


(3) And the means by which it comes about (he reads their views 
as suggesting that this lies in the development of the habitual intellect, 
or in ultimate conjunction with the separate Agent Intellect).? 


I shall return to Aquinas’ formulations of these three general grounds 
at the end of my essay. For now, I wish to consider a question related 
to the logic of exchange around these source treatments: Were Aquinas’ 
targets here, in fact, Alexander's and Averroes' teachings in these schol- 
ars' original meaning, as Aquinas repeatedly suggests, or rather certain 


tur in nobis, secundum quod intellecta speculativa fiunt in nobis in actu. Omnes autem 
species rerum sensibilium sunt intellectae in potentia. Ad hoc igitur quod intellectus 
agens copuletur alicui, oportet quod intelligat in actu per intellectum speculativum 
omnes naturas rerum sensibilium, et omnes virtutes, operationes et motus eorum. Quod 
non est possibile aliquem hominem scire per principia scientiarum speculativarum, 
per quas movemur ad continuationem intellectus agentis, ut ipsi dicunt: cum ex his 
quae nostris sensibus subsunt, ex quibus sumuntur principia scientiarum speculativar- 
um, non possit perveniri ad omnia praedicta cognoscenda. Est igitur impossibile quod 
aliquis homo ad illam continuationem perveniat per modum ab eis assignatum. Non est 
igitur possibile quod in tali continuatione sit hominis felicitas". 

$ THOMAS DE AQUINO, Summa contra gentiles III c.41, ed. Leonina, 103-4: “Quia 
ergo quidam posuerunt ultimam felicitatem hominis esse in hac vita per hoc quod co- 
gnoscunt substantias separatas, considerandum est utrum homo in hac vita possit sub- 
stantias separatas cognoscere". 

? See note 8; and also THOMAS DE AQUINO, Summa contra gentiles HI c.42, ed. 
Leonina, 106 and 108: *Quia vero Alexander posuit quod intellectus possibilis est 
generabilis et corruptibilis, utpote quaedam praeparatio naturae humanae consequens 
commixtionem elementorum, ut in secundo habitum est; non est autem possibile ut 
talis virtus supra materialia elevetur: posuit quod intellectus possibilis noster nunquam 
potest pervenire ad intelligendas substantias separatas; posuit tamen quod nos, secun- 
dum statum praesentis vitae, possumus substantias separatas intelligere. [...]. Intellig- 
ere autem substantias separatas non consequuntur qui ad generationem intellectus in 
habitu student, neque in pluribus neque semper: quinimmo nullus professus est se ad 
hanc perfectionem pervenisse. Non est igitur complementum operationis intellectus in 
habitu intelligere substantias separatas". /bid., c.43, 110-11: “Quia vero maxima diffi- 
cultas est in opinione Alexandri ex hoc quod ponit intellectum possibilem in habitu to- 
taliter corruptibilem, Averroes faciliorem viam se existimavit adinvenisse ad ostenden- 
dum quod quandoque intelligamus substantias separatas, ex hoc quod ponit intellectum 
possibilem incorruptibilem, et a nobis secundum esse separatum, sicut et intellectum 
agentem. [...]. Huius autem positionis destructio ex praemissis sufficienter apparet: 
procedit enim ex suppositione multorum quae in superioribus sunt improbata". 
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appropriations of their thought among his Latin contemporaries, with 
which he could easily have been acquainted? Put differently, I wish to 
investigate whether Aquinas refuted ideas on parchment propounded by 
historical actors who were long dead when he engaged with their ideas, 
or whether he disputed their modified appropriations by his contempo- 
rary peers, or whether he did both to a certain degree. This question, 
admittedly, relies on a certain opposition between the ideas contained 
in the sources and those carried forward in the living debates of Latin 
scholasticism, especially since we know well that these sources were 
adopted and modified by Aquinas’ near contemporaries before he com- 
posed his Summa contra gentiles. It therefore seems possible to identify 
cases where Aquinas did not (solely) refute the original meanings in the 
sources, but rather (also) refuted their modifications in his more imme- 
diate Latin interlocutors, some of which he would have certainly en- 
countered in the works of his teacher, Albert the Great." If it is possible 
to find such instances and to reconstruct them from the particular kinds 
of refutations in Aquinas’ Summa contra gentiles, this, I contend, may 
reveal certain additional historical facts about the logic of exchange of 
knowledge among the scholastics, and thus enable historians of philos- 
ophy to tap into wider debates of relevance for historical disciplines. 


Albert's Appropriation of Peripatetic Views 
on Human Intellectual Development 


It is well known that Albert the Great's teachings on intellectual de- 
velopment and happiness in this life took up positively the Peripatetic 
view that ultimate human happiness, devoid of divine grace, can be 
reached in this life through studying the corpus of the Aristotelian sci- 
ences, and that this, in turn, will lead to an unmediated understanding 
of separate substances.!! Albert's overall modifications of these Peri- 


? For Albert the Great's early appropriations of these sources, see, for instance, AL- 
BERTUS MAGNUS, Commentarii in IV Sententiarum d.49B a.6, ed. A. BORGNET (Opera 
omnia 30), Paris 1894, 672-77; IDEM, De homine, ed. H. ANZULEWICZ et J. R. SÓDER 
(Opera omnia 27.2), Münster 2008, index on 599-651, where all sources are listed. 

!! See, for instance, ALBERTUS MAGNUS, De anima 1.3 tr.3 c.11, ed. C. STROICK (Op- 
era omnia 7.1), Münster 1968, 221.6-223.38; IDEM, De intellectu et intelligibili 1.2 tr. 
unicus c.5, ed. A. BoRGNET (Opera omnia 9) Paris 1890, 510-11; IDEM, De natura et 
origine animae tr.1 c.7, ed. B. GEYER (Opera omnia 12), Münster 1955, 15.87-16.82; 
ibid., tr.2 c.16, 42.64-43.82. 
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patetic doctrines of ultimate conjunction have been discussed in recent 
papers by Henryk Anzulewicz, Caterina Rigo, Luis Lopez-Farjeat, and 
Jôm Müller, all of which also cover some particular developments in 
Albert’s maturing theories.'? 


Here, I wish to turn to one particular aspect of Albert’s inheritance of 
these doctrines as seen in his commentary on Aristotle’s De anima: his 
adaptation of the activity of the agent intellect. In this psychological work, 
which Albert composed between 1254 and 1257, he fully endorses, so he 
claims, Averroes’ view on human intellectual development and the activ- 
ity of the agent intellect, except for the agent intellect’s separate nature. 


Nonetheless, certain theoretical intelligibles are produced by us at 
will, because we learn by discovering and hearing from our teacher, 
and all these are produced by the agent intellect which infuses its 
intelligibility [into them]. And by making them intelligibles that are 
intelligibles in actuality, the agent intellect is conjoined with us as 
efficient [cause]. And because it infuses into all of them its intellec- 
tuality and simplicity [denudationem], all of them are similar to it in 
that they are separate and simple [nuda]. And therefore, the possible 
intellect continuously takes from all of them the light of the agent 
intellect and is made more and more similar to it day by day. And the 
philosophers call this “moving to conjunction [continuatio et coni- 
unctio] with the agent intellect”. And since in this way, [the possible 
intellect] receives all intelligibles, it obtains the light of the agent in- 
tellect as form that adheres in it. And since this is its own light [/umen 
suum|—and because this light is its essence and not outside of it— 
the agent intellect then adheres to the possible intellect like form to 
matter. And the Peripatetics call this composite acquired intellect or 
divine intellect. And human beings are then perfected to performing 
that work which is their work inasmuch as they are human. This too is 
the work that God performs, and it is to contemplate and to perfectly 


understand separate [substances] by oneself. 


? H. ANZULEWICZ und C. Rico, “Reductio ad esse divinum: Zur Vollendung des Men- 
schen nach Albertus Magnus", in Ende und Vollendung: Eschatologische Perspektiven 
im Mittelalter, hrsg. v. J. A. AERTSEN und M. PICKAVÉ (Miscellanea Mediaevalia 29), Ber- 
lin-New York 2002, 388-416; H. ANZULEWICZ, “Entwicklung und Stellung der Intellekt- 
theorie im System des Albertus Magnus", in Archives d'Histoire Doctrinale et Littéraire 
du Moyen Áge 70 (2003), 165-218; J. MULLER, “Der Einfluss der arabischen Intellekts- 
pekulation auf die Ethik des Albertus Magnus", in Wissen über Grenzen: Arabisches 
Wissen und lateinisches Mittelalter, hrsg. v. A. SPEER und L. WEGENER (Miscellanea Me- 
diaevalia 33), Berlin-New York 2006, 545-68; L. X. LoPEZ-FARJEAT, “Avempace en el De 
anima de Alberto Magno", in Tópicos — Revista de Filosofía (29) 2005, 171-201. 


3 ALBERTUS MAGNUS, De anima 1.3 tr.3 c.11, ed. STROICK, 221.81-222.9: “Quaedam 
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Albert's understanding of the agent intellect's activity vis-à-vis the in- 
telligibles and the possible intellect in its twofold nature is the central 
aspect of this passage. By infusing its intelligibility into the intelligi- 
bles, the agent intellect renders them intelligibles in act. As such, it is 
the efficient cause of their intelligibility. At the same time, the agent 
intellect also infuses its intellectuality into the intelligibles. Because of 
this, which Albert grounds in the essential identity between agent intel- 
lect and its emitted light, the intelligibles are not only intelligible but 
also intellectual, thus exerting a causal operative power on the possible 
intellect. For Albert, intelligibility is coupled with intellectuality to the 
extent that the intelligibles cannot be just intelligible, but must also be 
intellectual inasmuch as they possess the agent intellect's intellectual- 
ity. This is also the reason that the possible intellect not only is actual- 
ised by the intelligibility of the intelligibles, but increases its power of 
intellectuality until it has obtained this fully and becomes capable of 
understanding separate substances. "It is not for the possible intellect 
to grasp the intelligible species, but to assume them simply, and the in- 
tellect that produces them from itself is the agent intellect, and when it 
produces them, they then rebound from the possible intellect, just as an 
object-form in a mirror rebounds from the mirror.” In short, Albert’s 
De anima reveals a reading of the Peripatetic model of intellectual de- 
velopment and ultimate conjunction according to which the individual 


autem speculata fiunt in nobis per voluntatem, quia scilicet studemus inveniendo et au- 
diendo a doctore, et haec omnia fiunt intellectu agente influente eis intelligibilitatem, et 
faciendo haec intellecta secundum actum esse intellecta intellectus agens coniungitur 
nobis ut efficiens. Et quia omnibus his influit intellectualitatem et denudationem, sunt 
omnia sibi similia in hoc quod separata sunt et nuda; et ideo in omnibus his accipit 
continue intellectus possibilis lumen agentis et efficitur sibi similior et similior de die 
in diem. Et hoc vocatur a PHILOSOPHIS moveri ad continuitatem et coniunctionem 
cum agente intellectu; et cum sic acceperit omnia intelligibilia, habet lumen agentis ut 
formam sibi adhaerentem, et cum ipse sit lumen suum, eo quod lumen suum est es- 
sentia sua et non est extra ipsum, tunc adhaeret intellectus agens possibili sicut forma 
materiae. Et hoc sic compositum vocatur a Peripateticis intellectus adeptus et divinus; 
et tunc homo perfectus est ad operandum opus illud quod est opus suum, inquantum est 
homo, et hoc est opus, quod operatur deus, et hoc est perfecte per seipsum contemplari 
et intelligere separata". 

^ ALBERTUS MAGNUS, De anima 1.3 tr.3 c.10, ed. STROICK, 220.88-93: “Intellec- 
tus possibilis non est tenere species intelligibiles, sed suscipere tantum, et intellectus 
quidem faciens eas de seipso est intellectus agens, et cum facit eas, tunc resultant in 
intellectu possibili, sicut forma obiecta speculo resultat in speculo". 
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agent intellect shares its intelligibility, as much as its intellectuality, 
with the possible intellect through the production and mediation of the 
intelligibles: “And therefore, when the agent [intellect] is as connected 
to the possible intellect as is the theoretical intellect, the agent [intel- 
lect] will be form simply, whereas the theoretical intellect will not be 
form simply, but in the way of an instrument.”** 


In contrast, for Thomas Aquinas, Albert's disciple in Paris and Co- 
logne until 1252, any such sharing of intellectuality was an impossibil- 
ity. For him, the agent intellect was limited in its scope of activities to 
producing intelligibles in actuality, and was incapable of conveying its 
own intellectuality to them or to the possible intellect.'* With his own 
position on the matter, Aquinas assumed the scope of activity of the 
agent intellect was limited to a kind of causality that was both efficient 
and formal at the same time, and as such productive of intelligibility 
but not of intellectuality. The most prominent /ocus where Aquinas re- 
veals his awareness of the view opposed to his own position—a view 
that is highly reminiscent of Albert's position as just read from his 
commentary on the De anima—is found in the first and final redactions 
of his Summa contra gentiles. In discussing Alexander of Aphrodisias” 
view on ultimate conjunction in the first redaction of the Summa contra 
gentiles (a redaction which the Commissio Leonina transcribed in their 
edition of the work), Aquinas lists four different views according to 
which humans are said to understand, and summarises the fourth view 
as follows. 

[...] we do not understand the powers of the soul except through their 

activities. But the activity through which Aristotle arrives at positing 

the agent intellect is that it makes intelligibles in actuality. Therefore, 


there will be no activity of the habitual intellect [intellectus in habitu] 
except the one made by the agent intellect. And this is in two ways. In 


5 ALBERTUS MAGNUS, De anima 1.3 tr.3 c.11, ed. STROICK, 222.63-66: “Et ideo, cum 
tam agens quam speculativus comparantur ad possibiliem intellectum, agens erit sim- 
pliciter forma, et speculativus erit non simpliciter forma, sed ut instrumentum". 

16 For some of the most illuminating and recent discussions on this topic, see T. S. 
Conv, “Embodied vs. Non-Embodied Modes of Knowing in Aquinas: Different Uni- 
versals, Different Intelligible Species, Different Intellects", in Faith & Philosophy 35 
(2018), 417-46; EADEM, "Rethinking Abstractionism: Aquinas's Intellectual Light and 
Some Arabic Sources", in Journal of the History of Philosophy 53 (2015), 607-46; 
EADEM, “Averroes and Aquinas on the Agent Intellect's Causation of the Intelligible", 
in Recherches de théologie et philosophie médiévales 82 (2015), 1-60. 
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one way, that the agent intellect enters into the constitution of the ha- 
bitual intellect as it is said by Themistius [who] held that the habitual 
intellect is composed of the possible intellect and the agent intellect. 
[...] In another way, such that the species understood in actuality, 
inasmuch as they are effects of the agent intellect and forms of the 
habitual intellect, pursue [consequantur] the activity of the agent in- 
tellect that is to make intelligibles in actuality. Therefore, something 
can be in us which is the principle of such an action." 


Whereas Aquinas makes explicit reference to Themistius only in the 
initial discussion of how the agent intellect makes intelligibles in ac- 
tuality, he reveals a striking familiarity with Albert's view on human 
intellectual development. The constitutive composition of the habitual 
intellect, composed of the agent intellect and the possible intellect, and 
the identical activity of the intelligible species with the agent intellect, 
are ideas highly reminiscent of Albert's above-cited teachings in his 
De anima. The only insight explicitly missing from this passage is 


17? THOMAS AQUINAS, Summa contra gentiles, primae redactiones 1.3 c.42, ed. Le- 
onina, Appendix, 13*: “Quarto quia cum virtutes animae non cognoscamus nisi per 
operationes earum; operatio autem per quam Aristoteles devenit ad ponendum intel- 
lectum agentem, est haec quae est facere intellecta in actu; non ergo erit haec opera- 
tio intellectus in habitu nisi faceret a per intellectum agentem. Et hoc dupliciter. Uno 
modo quod intellectus agens intret constitutionem intellectus in habitu; sicut dicitur p 
Themistius posuisse quod intellectus in habitu sit compositus ex intellectu possibili 
et intellectu y agente. [...]. Alio modo ita quod species intellectae in actu inquantum 
sunt effectus intellectus agentis et É formas intellectus in habitu, consequantur actioni 
intellectus agentis quae est facere intellecta in actu". A related argument, in which 
Aquinas suggests that the separate agent intellect is not related to humans in its oper- 
ation of understanding separate substances but only in its operation of making things 
intelligible, is found in the final redaction of the Summa contra gentiles, ibid., 1.3 c.43, 
111: "Intellectus agens secundum alium ordinem comparatur ad intellecta speculativa, 
quorum est factivus; et ad substantias separatas, quarum non est factivus, sed cogno- 
scitivus tantum, secundum eius positionem. Non igitur oportet, si copuletur nobis per 
hoc quod est factivus intellectorum speculativorum, quod copuletur nobis secundum 
quod est cognoscitivus substantiarum separatarum: sed in tali processu est deceptio 
manifeste secundum accidens". 


18 ALBERTUS MAGNUS, De anima 1.3 tr.3 c.7, ed. STROICK, 217.4-14, 43-47, 67-72: 
"THEMISTII autem et THEOPHRASTI dictum ad hoc redit, quod intellectus agens est 
forma intellectus possibilis, ut SUPRA diximus, et intelligere in nobis non est per re- 
ceptionem intelligibilium, sed intelligere nihil aliud est quam denudare per intellectum 
intelligibilia, eo quod lux agentis est circa ipsa, et esse lucem agentis circa ea est intel- 
ligere ea. Hi autem qui dicunt possibilem intellectum esse separatum sicut et agentem 
et incorruptibilem utrumque esse, dicunt, quod nihil est inconveniens, quod incorrup- 
tibile fiat forma incorruptibilis. [...]. Dicunt autem intellectum nostrum compositum ex 
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the agent intellect’s ability to share its intelligibility with the possible 
intellect through or in the intelligibles. But this appears to be conveyed 
as well, albeit equally discreetly, in Aquinas” portrayal of the habitual 
intellect, which pursues the same activity as the agent intellect, namely 
making intelligibles in actuality. 


What remained implicit in the first redaction of Aquinas’ Summa 
contra gentiles becomes explicit in its final redaction, again in the con- 
text of Aquinas' reading and criticism of Alexander of Aphrodisias: 


In the second way, [we are said to understand] by means of an intel- 
ligible species. We are certainly not said to understand “by it" as if 
it understood itself, but because the intellective power is actualised 
by it just as the visual power by a species of colour. In the third way, 
[we are said to understand] as by a medium through whose cognition 
we attain the cognition of another. If, therefore, at some point hu- 
mans understand separate substances through the agent intellect, this 
needs to be explained by one of the ways just outlined. But it cannot 
be explained by the third way because Alexander does not concede 
that either the habitual or the possible intellect understand the agent 
intellect. Nor indeed [can it be explained] in the second way, because 
to understand through an intelligible species is attributed to the in- 
tellective power for which this intelligible species is the form. But 
Alexander did not concede that the possible intellect or the habitual 
intellect understand separate substances. Therefore, it is impossible 
that to understand separate substances through the agent intellect is 


the same as to understand other things through intelligible species.” 


possibili et agente esse coniunctum nobis, per intelligibilia ad phantasiam moventem 
relata, et sic compositum intellectum nobis coniunctum per se esse sufficientem ad 
intelligenda separata. [...]. Cum autem ponunt intellectum esse virtutem separatam, 
tunc ratio eorum est probabilis, sed ipsi causam assignare non possunt, quare intellec- 
tus agens quandoque agit in nobis et quandoque non agit, cum secundum eos semper 
continuetur nobis". 

12 THOMAS AQUINAS, Summa contra gentiles 1.3 c.42, ed. Leonina, 107b: “Alio 
modo, sicut specie intelligibili: qua quidem dicimur intelligere, non quasi ipsa intel- 
ligat, sed quia vis intellectiva per eam perficitur in actu, sicut vis visiva per speciem 
coloris. Tertio modo, sicut medio per cuius cognitionem devenimus in cognitionem 
alterius. Si igitur homo quandoque per intellectum agentem intelligat substantias se- 
paratas, oportet aliquo modorum dictorum hoc dici. Non autem dicitur hoc modo tertio: 
quia non concedit Alexander quod intelligat intellectum agentem vel intellectus possi- 
bilis, vel intellectus in habitu. Nec etiam secundo modo: quia intelligere per speciem 
intelligibilem attribuitur virtuti intellectivae cuius illa species intelligibilis est forma; 
non autem concedit Alexander quod intellectus possibilis, vel intellectus in habitu, in- 
telligat substantias separatas; unde non potest esse quod sic intelligamus substantias 
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At stake for Aquinas were the kinds and ranges of activities that the in- 
telligible species could perform in the process of understanding. When, 
at the beginning of this passage, Aquinas explains that an intelligible 
species does not perform the “understanding itself”, he suggests that 
a species does not carry out any intellectual activity as an intellectu- 
al power does, namely, raising phantasms to a new ontological level 
of intelligibility. Rather, for Aquinas, an intelligible species is a con- 
tent-bound form that itself has, by the agent intellect, been formed as 
an intelligible from a phantasm and, as such, functions as an actualising 
principle of the possible intellect, the intellect that constitutes its recep- 
tive power. This point refutes, once again implicitly, Albert’s reading of 
intelligibles as carriers of both intelligibility and intellectuality. 


Similarly, Aquinas suggests that, according to Alexander, neither 
the possible intellect nor the habitual intellect is capable of understand- 
ing the separate agent intellect. In the passage under consideration, this 
refutation does not constitute an argument from reason, but rather an 
argument of a correct reading of authority, expressed in the formulation 
“Alexander does not concede”. This argumentative move, which lies 
outside an expected syllogistic argumentation, signals rather explicitly 
that Aquinas was exposed to a particular interpretation of Alexander's 
theory of ultimate conjunction, one with a contrary interpretation of the 
passage to his own. And indeed, it is this reading that Albert the Great 
provided in his commentary on Aristotle's De anima: 

[Our] intellect is continuously raised and disposed to receiving more 

light through the intelligibles and as [intellect] raised in this way, it 

perceives the separate agent intellect as its form. And [Alexander] 


called this mode “acquired intellect" which is the ultimate grade of 
the intellectual power. But through the acquired [intellect], it [viz. our 


intellect] understands separate substances." 


Aquinas’ seeming refutation of Alexander of Aphrodisias in his final 
redaction of the Summa contra gentiles thus, in all likelihood, also re- 
futed certain readings of Alexander that his teacher Albert the Great had 


separatas per intellectum agentem sicut intelligimus aliqua per speciem intelligibilem". 

20 ALBERTUS MAGNUS, De anima 1.3 tr.3 c.6, ed. STROICK, 216.7-12: “[...] quod intel- 
lectus continue confortatur et disponitur ad maius lumen recipiendum per intelligibilia 
et sic confortatus percipit separatum agentem ut formam. Et hunc modum vocavit in- 
tellectum adeptum, qui est ultimus gradus intellectivae potentiae; per adeptum autem 
intelligit separata". 
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provided. If my interpretation of the overlap between Aquinas” Summa 
contra gentiles and Albert’s De anima is correct, it provides additional 
evidence for Aquinas' previously discussed refutation of Albert's own 
view on the agent intellect and its activities. Aquinas thus disagreed 
with Albert on two fundamental matters concerning human intellectual 
development in this life. For Aquinas, the power of intellectuality is 
fixed to the agent intellect; it is not transferable, either to the intelligi- 
ble species or to the possible intellect. Likewise, for Aquinas, the agent 
intellect's activity 1s limited to efficient causality expressed in the pro- 
duction of intelligible species. Both readings led Aquinas to conclude, 
in striking opposition to Albert, that it is impossible for the human in- 
tellect to cognise separate substances out of its own powers in this life. 


The Summa contra gentiles, one of Aquinas” two major mature 
writings, thus reveals to us not only Aquinas' reading and appropri- 
ation, endorsement and rejection of certain teachings contained in his 
Peripatetic sources; it also discloses that, and in what ways, he dis- 
agreed strongly with one of his Latin interlocutors, his readings and 
appropriations, endorsements and rejections of the same sources. Here, 
in particular, I have shown that Aquinas most likely disagreed with Al- 
bert the Great's reading and appropriation of Alexander of Aphrodisias” 
take on the transferability of intellectuality to the intelligibles and the 
scope of activities of the agent intellect. 


Historical Implications for the Logic of Exchange 


To the best of my knowledge, it is in the Summa contra gentiles that 
Aquinas for the first time launches these specific kinds of arguments: 
openly against Peripatetic views of ultimate conjunction, and implicitly 
against Albert's take on them. But it is also for the first time, and this 
has been shown in the literature, that Albert presents his own reading of 
the Peripatetics with similar arguments in his De anima commentary.”! 


21 Concerning the historical development of Albert's doctrine of the intellect, see, for 
instance, ANZULEWICZ und RIGO, “Reductio ad esse divinum", 388-416; ANZULEWICZ, 
“Entwicklung und Stellung der Intellektlehre”, 165-218; IDEM, *Vermógenspsycholo- 
gische Grundlagen kognitiver Leistung des Intellektes nach Albertus Magnus", in Acta 
Mediaevalia 22 (2009), 95-116; IDEM, “Albertus Magnus über die philosophi theol- 
ogizantes und die natürlichen Voraussetzungen postmortaler Glückseligkeit: Versuch 
einer Bestandsaufnahme", in Paganism in the Middle Ages: Threat and Fascination, 
ed. C. STEEL, J. MARENBON and W. VERBEKE, Leuven 2012, 55-84; IDEM, “Zum anthro- 
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In his earlier Commentary on the Sentences and Quaestiones disputatae 
de veritate, Aquinas had remained unequivocally neutral towards these 
themes, and in fact used the arguments he found in Alexander and Aver- 
roes to his own benefit by decontextualising them from their surrounding 
debates of ultimate conjunction in this life and recontextualising them 
into his own thematic discussion of the beatific vision. The striking ab- 
sence of similar argumentative evidence in Aquinas' and Albert's earlier 
writings, coupled with Aquinas” neutrality vis-á-vis the philosophical 
teachings and coupled also with their presence in Aquinas’ Summa con- 
tra gentiles (1259-1264) and Albert's De anima (1254-1257), allows us 
to draw some historical conclusions, albeit speculative in nature, about 
the logic of exchange of the knowledge contained in Aquinas' and Al- 
bert's Peripatetic sources and the living debates that ensued while Aqui- 
nas was composing his Summa contra gentiles in Orvieto. 


Thomas is likely to have had access to Albert the Great's commen- 
tary on the De anima, or at least to its peculiar interpretation of the Peri- 
patetic views on the activities ofthe agent intellect, when he was writing 
the Summa contra gentiles between 1259 and 1264. This terminus ante 
quem is corroborated not only by the likely date of composition of Al- 
bert's De anima (1254-1257), but also by the onset of Aquinas’ reading 
and engaging with Albert's modified appropriations of the Peripatetic 
sources in his Summa contra gentiles, which I have shown here in one 
case study (more case studies on this matter need to be conducted to 
corroborate this point with further evidence). The terminus post quem, 
however, seems more difficult to determine. Considering the lack of 
other historical evidence, I can only speculate as to whether it may have 
been possible that Aquinas had access to Albert's De anima in 1259 at 
the latest, from the general chapter in Valenciennes, where both men 
were part of a commission to revise the Dominican curriculum, or even 
earlier at the general chapter in Florence in 1257.? Yet none of Aquinas’ 


pologischen Verstándnis der perfectio bei Albertus Magnus", in Documenti e studi sul- 
la tradizione filosofica medievale 30 (2019), 339-69; K. KRAUSE and H. ANZULEWICZ, 
“Albert the Great's interpretatio: Converting Libraries into a Scientific System", in 
Cross-Cultural Translations: Themes, Practices, and Consequences, ed. S. BRENTIES, 
Edition Open Access [forthcoming]. 

? For the places where the Dominicans convened for their general chapters between 
1220 and 1360, see G. R. GALBRAITH, The Constitution of the Dominican Order 1216- 
1360, Manchester 1925, 254. 
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writings of the time before the general chapter in Valenciennes in 1259 
reveal the vehement rejections of Peripatetic teachings and the implicit 
presence of the readings of these sources as found in Albert's De anima. 
Albert's reading of the Peripatetic agent intellect’s activity thus seems to 
have been the target of Aquinas only at the time when he composed his 
Summa contra gentiles. This plausible, yet still speculative, historical 
conclusion may be supported by another strong historical reason. The 
additional evidence that Aquinas, in his Summa contra gentiles, began 
to engage at length with Albert's readings of the Peripatetic sources in 
De anima is the historical fact that Albert and Aquinas overlapped in 
Orvieto in the years between 1261 and 1263, and that they probably 
spent several months together in close proximity and quite likely also 
in close and repeated conversation about these matters. Their oral com- 
munication during this time may escape our direct access, but it is rather 
striking that Albert remained in Orvieto for at least eighteen months, 
when he wished to step down from his office of Bishop of Regensburg, 
waiting for the new pope to be elected.? 


This solid historical fact, together with the other historical and phil- 
osophical reasons, shows that the circulation of sources and ideas con- 
tained in the sources read by our historical actors at a given time does 
not constitute sufficient evidence of those ideas becoming an object 
of engagement for them. Rather, we know quite well from the trans- 
mission of Arabic knowledge into the Latin West that many sources 
had been translated decades before they were widely circulated and 
appropriated by Latin thinkers.” Yet the same also holds true for dis- 


2 I make this point elsewhere in much greater detail. See KRAUSE, “Meaning Be- 
yond Defining", as quoted in note 3. 

2 See, for instance, R. DE VAUX, Notes et textes sur l'avicennisme latin aux confins 
des XII-XIII siècles, Paris 1934; J. JOLIVET, “The Arabic Inheritance", in À History 
of Twelfih-century Western Philosophy, ed. P. DRONKE, Cambridge 1988, 113-48; A. 
FIDORA, “Les différentes approches des traducteurs: De la perception des textes à la 
réception des traductions", in Une conquéte des savoirs: Les traductions dans l'Eu- 
rope latine (fin du XI siécle — milieu du XIII siécle). Actes du colloque organisé à la 
Fondation Singer-Polignac le jeudi 27 novembre 2008, éd. M. LerBowicz, Turnhout 
2009, 45-59; A. BERTOLACCI, “On the Latin Reception of Avicenna's Metaphysics be- 
fore Albertus Magnus: An Attempt at Periodization", in The Arabic, Hebrew and Latin 
Reception of Avicenna s Metaphysics, ed. D.N. HASSE and A. BERTOLACCI (Scientia 
Graeco-Arabica 7), Berlin 2012, 197-223; N. POLLONI, Glimpses of the Invisible: Gun- 
dissalinus s Ontology of Matter and Form [forthcoming ]. 
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tinctive readings and appropriations of sources that were contained in 
the works of Latin thinkers and their dissemination: the audience, in 
this case Thomas Aquinas, determines when, why, and to what extent 
the ideas contained in a work take on an importance beyond their life 
on parchment. Reactions by the audience, such as Aquinas' refutation 
of Albert's modified appropriation of their shared Peripatetic sources, 
thus disseminate not only the ideas contained in the sources, but also 
the readings and interpretations of them provided in the reader's own 
tradition, even if, during the medieval period, these were mostly im- 
plicit. 

A “logic of exchange" which takes into consideration these more 
subtle aspects of shared knowledge can yield results and excavate 
meanings in our actors' texts that go beyond the "logic of reception". 
Provided I have correctly presented and interpreted the evidence in 
both medieval actors, it is also very difficult to maintain that they gave 
“right” or “wrong” readings of their source texts. Rather, their interpre- 
tations were shaped and informed by the living debates of their time, 
the appropriation processes and the negotiations of interpretation that 
surrounded them, and by further intrinsic factors that will require fu- 
ture studies.” Paying attention to these aspects of the medieval read- 
ings of sources, to the “logic of exchange" of knowledge in the me- 
dieval period, may, I hope to have shown, uncover further meanings 
that philosophical endeavours had for our medieval actors and enrich 
the engagements of historians of philosophy, furthering the discovery 
of meanings of words, arguments, and texts far beyond a syllogistic 
significance that is seemingly devoid of history. 


Max Planck Institute for the History of Science 
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25 See, for instance, K. KRAUSE, “Source Mining: Arabic Natural Philosophy and 
experientia in Albert the Great's Intellectual Practices", in Medieval Science between 
Emergence and Inheritance: Albert the Great and His Arabic Sources, ed. K. KRAUSE 
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EL MUNDO EN EL LOGOS DIVINO: PREEXISTENCIA INTELIGIBLE 
Y VITAL DE LAS CREATURAS EN DIOS 


JUAN JOSÉ HERRERA 


Introducción 


Toms de Aquino, en sintonia con los Padres y otros autores cris- 
tianos, sostiene que la afirmación bíblica: “Todas las cosas fueron 
hechas por él” (Juan 1,3), revela la influencia eficiente del Logos di- 
vino en el origen temporal del mundo. Su poder operativo no es, por 
cierto, distinto del poder esencial de Dios, pero es ejercido de manera 
especial en virtud de su propiedad personal, es decir, en cuanto que lo 
recibe del Padre de quien tiene el ser.! Ahora bien, en el campo de la 
causación eficiente rige una máxima según la cual todo agente, cuando 
obra, produce siempre algo semejante a sí mismo. Esto implica que los 
efectos se encuentran de alguna manera en el agente. La creación por el 
Verbo no desconoce este principio, de modo que todas las cosas están 
en él antes de existir en sus propias naturalezas. 


La Sagrada Escritura también ofrece expresiones bastante explíci- 
tas sobre la presencia de las creaturas en el Verbo: “él mismo lo dijo 
y fueron hechas" (Salmo 33,9); “en él fueron creadas todas las cosas” 
(Colosenses 1,16). La interpretación tomasiana de estos pasajes acen- 
tüa el carácter ejemplar del Verbo con respecto a los entes.? El Verbo es 


! THOMAS DE AQUINO, Super Evangelium S. Ioannis c.1 lec.2 n.76, ed. R. Cal, Tori- 
no-Roma 1952, 17a; G. EMERY, La théologie trinitaire de saint Thomas d Aquin, Paris 
2004, 236-39; D. B. BURRELL, “Creation in St. Thomas Aquinas's Super Evangelium S. 
Joannis Lectura”, in Reading John with St. Thomas Aquinas, Theological Exegesis and 
Speculative Theology, ed. M. DAUPHINAIS and M. LEvERING, Washington, D.C. 2005, 
115-26. 

? THOMAS DE AQUINO, In Psalmos Davidis 32 n.8, (Opera omnia 14), Parma 1863, 


262a; IDEM, Super Epistolam ad Colossenses c.1 lec.4 n.37, in THOMAS DE AQUINO, 
Super Epistolas S. Pauli, ed. R. CAt, Torino-Roma 1953, vol. II, 133b. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 755-770 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121822 
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el concepto de Dios, engendrado desde la eternidad, a cuya semejanza 
fue hecho todo lo que existe. Mas esta imitación no se entiende for- 
malmente sino por las ideas de las creaturas presentes en él. Dentro de 
este marco, la comparación con el artífice creado y su obra brinda un 
Importante servicio a la reflexión teológica: el Verbo divino contiene 
los ejemplares de todas las cosas que han sido creadas por Dios análo- 
gamente a como un artista humano comprende por la concepción de su 
intelecto las ideas de las obras de su arte? 


Las creaturas preexisten inteligiblemente en el Verbo. La raíz doc- 
trinal de esta forma de presencia se remonta a la cuestión del conoci- 
miento que Dios, al intuirse a sí mismo, tiene de las cosas distintas de 
él.* Tomás, al igual que sus predecesores, no podía sostener una ciencia 
divina del universo que comportara una determinación en Dios desde 
algo exterior. Por eso, para poner teológicamente de manifiesto la pre- 
sencia de las cosas en el Logos, es necesario mostrar que Dios conoce 
las creaturas en su misma esencia, no a partir del mundo creado, y que, 
desde una perspectiva trinitaria, ese conocimiento es comunicado por 
la generación eterna de Dios Padre al Verbo. El avance sobre estos 
ítems nos llevará a descubrir que todas las creaturas son vida en el 
Logos, una propiedad en verdad asombrosa de la que gozan por ser 
divinamente entendidas. 


1. Dios conoce las creaturas en sí mismo 


La ciencia divina del universo presupone, en primer lugar, que Dios 
posee en su esencia las perfecciones de todas las creaturas de forma que, 
conociéndose a sí mismo y sin salir de sí mismo, conoce simultánea- 
mente las cosas. Esta tesis, en la que palpita con fuerza el legado de Dio- 
nísio, es probada en la Summa theologiae mediante dos argumentos. El 


? THOMAS DE AQUINO, Summa contra gentiles IV c.42 n.3803, ed. C. PERA, P. MARC 
et P. CARAMELLO, Torino-Roma 1961, 332. 


* THOMAS D'AQUIN, De la vérité, Question 2 (La science en Dieu), Introduction, 
traduction et commentaire par S.-TH. BONINO, Fribourg-Paris 1996, 197-240; J.J. HE- 
RRERA, “Deus cognoscendo seipsum, omnia cognoscit — A propósito de la recepción 
tomasiana de Metaphysica XII, 9”, in Cauriensia 9 (2014), 49-74. 

3 Dionysius AREOPAGITA (pseudo-), De divinis nominibus c.7, ed. J.-P MIGNE (PG 
3), Paris 1857, 870A-C. Para el comentario tomasiano, véase THOMAS DE AQUINO, Jn 
De divinis nominibus c.7 lec.3, nn.722-726, ed. C. PERA, Torino-Roma 1950, 271-72. 
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primero sostiene que las perfecciones comunes y distintivas de todas las 
cosas preexisten de modo eminente en Dios porque es “prima causa effi- 
ciens"; el segundo, certifica que, por su condición de “ipsum esse per se 
subsistens”, Dios contiene toda la perfección del ser, cuya participación 
por semejanza es indispensable para que las cosas existan y sean per- 
fectas. Como puede verse, Tomás aprovecha valiosas conclusiones de 
las cuestiones segunda y tercera de la Prima pars, con las que también 
se hace patente que la esencia divina es la semejanza superexcelente de 
todas las creaturas, no solamente de las que existen en el tiempo. 


En segundo lugar, conviene tener en cuenta algunos de los prin- 
cipales rasgos de la ciencia divina. Luego de haber expuesto el grado 
supremo de conocimiento del que Dios goza en razón de su absoluta 
inmaterialidad, Tomás prueba que Dios se conoce a sí mismo por sí 
mismo. El razonamiento se apoya básicamente en la purísima actuali- 
dad divina, que funda la identidad real entre el intelecto y lo entendido. 
Esto explica que Dios nunca carezca de especie inteligible (nunca esté 
en potencia para entender), y que ella sea idéntica a la sustancia del inte- 
lecto divino.* Obviamente, si Dios no fuera el objeto de su inteligencia, 
habría que distinguir en él potencia y acto. Pero, para Dios, conocer es 
conocerse, conocer su misma esencia, ya que él mismo es su inteligible. 


Además, el acto de entender de Dios se identifica con la sustancia 
divina. Insinuar lo contrario implicaría que algo distinto se constituye 
en acto y perfección de su esencia, tornándose esta en potencia a dicho 
acto. En Dios no hay forma distinta de su ser, pues es absolutamente 
simple, “esse purum". Si a eso se suma que su esencia es su forma 
inteligible, se puede afirmar que su entender es su esencia y su ser. De 
allí que el maestro dominico establezca firmemente la identidad real en 
Dios entre el intelecto, lo entendido, la especie inteligible y el mismo 
entender.? Por todo esto, Dios no es inteligente en potencia, ni comien- 
za a saber algo que desconocía, ni experimenta cambio o composición 
al conocer. 


$ THOMAS DE AQUINO, Summa theologiae I q.4 a.2, ed. P. CARAMELLO, Torino 1952, 
22a. 


7 L. ELDERS, The Philosophical Theology of St. Thomas Aquinas, Leiden 1990, 222- 
28. 


* THOMAS DE AQUINO, Summa theologiae I q.14 a.2, ed. CARAMELLO, 77b. 
? THOMAS DE AQUINO, Summa theologiae I q.14 a.4, ed. CARAMELLO, 79a. 
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En tercer lugar, Dios conoce necesariamente las cosas distintas de 
él debido a que se conoce perfectamente a si mismo. La perfección de 
su autocomprensión, que se basa en la identidad ya aludida entre su ser 
y su entender, requiere que también conozca acabadamente su poder 
operativo. Esto se logra conociendo todo aquello que es producible por 
él, independientemente de que lo cause o no en el tiempo. Al contar 
con que Dios es la primera causa eficiente de todos los entes, parece 
indudable que el poder divino se extiende a otras cosas a las que forzo- 
samente conoce. 


Tomás añade a este argumento una prueba que torna más patente lo 
que quiere transmitir. En ella pone de relieve la naturaleza intelectual de 
la primera causa eficiente, asumiendo que su entender funda su poder 
activo (Dios causa en cuanto que entiende), y evoca el principio de que 
cuanto está en otro posee el modo de ser del que lo tiene.'” Por tanto, si el 
entender es el ser de la primera causa, que es Dios, es necesario que todo 
efecto preexistente en él sea su entender y esté en él de modo inteligible, 
es decir, como entendido.!! En un trabajo anterior, Tomás había decla- 
rado que: “como todo agente produce algo de algún modo semejante a 
sí mismo, es necesario que el efecto preexista de alguna manera en su 
causa. Pero todo lo que está en otro, se halla en él según el modo de ser 
de aquello en lo que está. Por eso, como Dios es intelecto, las creaturas 
preexisten en él inteligiblemente”.'? Así se explica que las cosas son co- 
nocidas por Dios y que no proceden de él por necesidad de naturaleza. 


2. Múltiples ideas en la unidad esencial 


Al estudio de la ciencia divina del universo, Tomás asocia una re- 
flexión sobre la presencia de las cosas “in divinis” en cuanto cono- 


10 Según el Scriptum super Libros Sententiarum 1 d.38 q.1 a.2, ed. P. MANDONNET, 
Paris 1929, el Aquinate toma este principio del Liber de causis prop. 11. 

!! THOMAS DE AQUINO, Summa theologiae I q.14 a.5, ed. CARAMELLO, 79b; IDEM, 
Summa contra gentiles I c.49 nn.413-414, ed. PERA, MARC et CARAMELLO, 61b; IDEM, 
De substantiis separatis c.14, ed. Fratrum Praedicatorum (Opera omnia 40), Roma 
1968, 65.61-86. 

? THOMAS DE AQUINO, De potentia q.3 a.15, ed. P.M. PESSION, in THOMAS DE AQUI- 
NO, Quaestiones Disputatae, Torino-Roma 1965, vol. IL, 84a; véase también IDEM, 
Summa theologiae I q.19 a.4, ed. CARAMELLO, 110b. 
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cidas,'* esto es, un modo de presencia racionalmente distinto del que 
se da en la esencia divina como principio del conocimiento de Dios.'* 
Es necesario, por tanto, ingresar en la cuestión de las ideas divinas.'? 
El término “idea” puede ser empleado según una noción imperfecta o 
segün una noción completa. En el primer caso, indica la forma de la 
cosa concebida como creable por el intelecto del artífice divino. En 
el segundo, designa la forma del arte, no solamente concebida por el 
intelecto, sino también ordenada por la voluntad a la obra. Segün la 
primera acepción, se habla de ideas-razones, formas entendidas “en” 
y "por" las cuales Dios conoce las creaturas; pero, de acuerdo a la se- 
gunda significación, se denominan ideas-ejemplares, ya que designan 
los principios formales extrínsecos de la generación de las cosas en el 
tiempo.'* 


Las ideas tienen su origen en la perfecta operación del intelecto di- 
vino que entiende la esencia de Dios no solamente “en cuanto esencia”, 
sino también “en cuanto participable o imitable por diversas creaturas”. 
Tomás lo expone con estas palabras: 


El mismo [Dios] conoce perfectamente su esencia. Por tanto la co- 
noce según todos los modos en que es cognoscible [...], no solo en 


B Tomás indica que las creaturas están en Dios como están las cosas en el poder de la 
causa eficiente (in virtute), que las produce y conserva, o como en quien las conoce (in 
cognoscente), De potentia q.3 a.16 ad 24, ed. PESSION, 90b; IDEM, Summa theologiae 
I q.18 a.4 ad 1, ed. CARAMELLO, 106b. Puede compararse esta enseñanza con la triple 
distinción de BONAVENTURA, ln Primum Librum Sententiarum d.36 a.2 q.1 conc., ed. 
PP. Collegii a S. Bonaventura (Opera omnia 1), Quaracchi 1882, 623b-624a. 


14 L.-B. GEIGER, “Les idées divines dans l’œuvre de saint Thomas”, in St. Thomas 
Aquinas 1274-1974 — Commemorative Studies, ed. A. MAURER, Toronto 1974, v.1, 
175-209. 

5 Además de los trabajos citados en las otras notas, señalamos dos obras de refe- 
rencia indispensable para cualquier indagación sobre esta temática: V. BOLAND, /deas 
in God according to Saint Thomas Aquinas — Sources and Synthesis, Leiden 1996; G. 
DOOLAN, Aquinas on the Divine Ideas as Exemplar Causes, Washington, D.C. 2008. 
El mismo Tomás se remonta al origen griego y latino de “idea” in Summa theologiae I 
q.15 a.1, ed. CARAMELLO, 90a. 


16 THOMAS DE AQUINO, De potentia q.1 a.5 ad 11, ed. PESSION, 20b; IDEM, Summa 
theologiae 1 q.15 a.3, ed. CARAMELLO, 92b; J. HAMESSE, “Idea chez les auteurs phi- 
losophiques des 12e et 13e siécles", in /dea, VI Colloquio internazionale del lessico 
intellettuale europeo (Roma, 5-7 gennaio 1989), a cura di M. FATTORI e M. BIANCHI, 
Roma 1990, 63-87; J. F. WiPPEL, “Thomas Aquinas on the Divine Ideas", in IDEM, The 
Gilson Lectures on Thomas Aquinas, ed. J. REILLY, Toronto 2008, 125-62. 
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cuanto a lo que es en si misma, sino también en cuanto es participable 
según algún modo de semejanza por las creaturas [...]. Dios, al co- 


nocer su esencia como imitable [en un determinado grado] por una 


creatura, la conoce como la razón propia e idea de esa creatura”.!” 


Este párrafo también ofrece una explicación de por qué las múltiples 
ideas conocidas por Dios no contradicen su absoluta simplicidad. Eso 
ocurriría si el intelecto divino fuera informado por muchas especies 
inteligibles. 


Las ideas divinas son realmente idénticas por parte de la esencia 
divina y de la perfección que implícitamente refieren, que no es otra 
que la suma perfección de la primera causa eficiente, del ser subsistente 
por sí. Un pasaje de la Summa contra gentiles advierte sobre las graves 
consecuencias que se seguirían de una consideración de las ideas como 
múltiples cosas entendidas con un ser distinto del ser divino. Si las ideas 
fuesen realmente distintas en el interior de la divinidad, habría que ad- 
mitir que componen el intelecto divino, lo que a su vez plantearía la 
necesidad de concebir una multiplicidad de constitutivos intrínsecos a 
la esencia con la que se identifica el intelecto, o que son sobreañadidos 
a la esencia divina a modo de accidentes, lo cual es verdaderamente im- 
posible. Pero, si la suposición apuntara a algo extrínseco a la divinidad, 
las ideas deberían ser estimadas como subsistentes por sí, fuera de la 
esencia divina. En este caso no solamente la perfección intelectual de 
Dios, sino también su perfección en el ser dependería de otro, puesto 
que su ser es su entender.'* 


Sin duda “la idea en Dios no es otra cosa que la esencia divina”.'” 


La indistinción está prescripta de manera ineludible por el atributo de 
simplicidad, según el cual todo lo que está en Dios es Dios.” Por eso 
suena tan radical Tomás cuando afirma que las cosas en Dios son la 
esencia divina o cuando, siguiendo a san Anselmo, dice que la crea- 
tura en el Creador es esencia creadora.” Pero las ideas se distinguen 


17 THOMAS DE AQUINO, Summa theologiae I q.15 a.2, ed. CARAMELLO, 91b. 


1$ THOMAS DE AQUINO, Summa contra gentiles I cc.51-52 nn.430-432, ed. PERA, 
MARC et CARAMELLO, 64b-64a. 


? THOMAS DE AQUINO, Summa theologiae I q.15 a.l ad 3, ed. CARAMELLO, 90b. 

? J.J. HERRERA, La simplicidad divina según santo Tomás de Aquino, Tucumán 
2011, 85 nota 20, 554, 576. 

?! ANSELMUS CANTUARIENSIS, Monologium c.36, ed. F. S. SCHMITT (Opera omnia 1), 
Edimburg 1946, 55.4-6. Entre las obras de madurez en las que Tomás cita la tesis de 
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y multiplican según las relaciones establecidas por el intelecto divino 
al conocer su esencia como imitable. Tomás es sumamente diáfano en 
este punto: 
aunque, según la realidad, la forma del intelecto divino es solamente 
una, sin embargo, es múltiple en la razón, según las diversas relacio- 


nes a la creatura, es decir, en cuanto que se entiende que las creaturas 
imitan de diversos modos la forma del intelecto divino”.? 


Esta explicación también esclarece el modo según el cual las cosas se 
distinguen en Dios. 


Para comprender la índole de las relaciones ideales en Dios baste, 
por ahora, con transcribir un breve pasaje tomasiano que dice así: “las 
relaciones que siguen la sola operación del intelecto en las mismas co- 
sas entendidas son relaciones solamente de razón, porque la razón las 
establece entre dos cosas entendidas”.” Por eso las ideas o semejanzas 
de las creaturas que existen en la mente divina no forman una plura- 
lidad de cosas. Se trata más bien de una pluralidad “según la razón 
de inteligencia"? Esta pluralidad no se encuentra en la naturaleza del 
cognoscente divino sino en su intelecto, pues depende de su operación 
cognitiva. Desde sus primeras obras, Tomás enseña que: 

las relaciones por las que se alcanza la distinción de las ideas no están 


fundadas en el ser divino, sino en su intelecto. De ahí que no tengan 
realmente ser en Dios, sino que solamente son entendidas por él..2 


En resumen, la pluralidad de ideas es una pluralidad fundada en la con- 
cepción intelectual de Dios, en virtud del conocimiento de los mülti- 


Anselmo, se encuentra De potentia q.3 a.5 ad 2, ed. PESSION, 49b; a.16 obi.24 et ad 
24, ed. PESSION, 87a; IDEM, Super Evangelium S. Ioannis c.1 lec.2 n.91, ed. CAI, 19b. 


2 THOMAS DE AQUINO, De potentia q.3 a.16 ad 13, ed. PESSION, 90a. 


2 THOMAS DE AQUINO, Summa theologiae 1 q.28 a.l ad 4, ed. CARAMELLO, 152a; 
A. KREMPEL, La doctrine de la relation chez saint Thomas — Exposé historique et sys- 
tématique, Paris 1952, 336-50, 419-25; G. EMERY, “Ad aliquid, Relation in the Thought 
of St. Thomas Aquinas", in Theology Needs Philosophy — Acting against Reason is 
Contrary to the Nature of God, ed. M. LAMB, Washington, D.C. 2016, 175-201. 


24 THOMAS DE AQUINO, Quodlibet IV q.un. a.l, ed. Fratrum Praedicatorum (Opera 
omnia 25/2), Roma-Paris 1996; J.J. HERRERA, “Tomás de Aquino y la pluralidad de 
ideas divinas. Los argumentos de un debate medieval", in Studium, filosofía y teología 
36-37 (2015-2016), 119-36. 

25 THOMAS DE AQUINO, Scriptum super Libros Sententiarum I d.26 q.2 a.3 ad 2, ed. 
MANDONNET, 639. 
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ples modos en que su esencia puede ser participada por las diversas 
creaturas. 


3. La condición vital de los creables en Dios 


En la cuestión De potentia, Tomás hace concordar la identidad real 
entre los creables y la esencia divina con la expresión que encuentra 
en Juan 1,3: “lo que fue hecho, es vida en él”. Volveremos sobre este 
pasaje bíblico más adelante. En esta sección nos interesa destacar cómo 
el modo inteligible con el que las cosas están en Dios y su identidad 
con el intelecto divino en cuanto entendidas, lleva al Aquinate a admitir 
que son vida en Dios. Como se sabe, la conexión entre las cuestiones 
sobre la ciencia y la vida de Dios está inspirada en Aristóteles quien, 
al mostrar que Dios es inteligente y que su intelecto es máximamente 
perfecto y que está siempre en acto, concluye que Dios tiene vida per- 
fectísima y eterna.” 


El argumento tomasiano se desenvuelve de la siguiente manera: el 
vivir pertenece a los entes que operan por sí mismos y no como mo- 
vidos por otros. Cuando más perfectamente se verifica esta propiedad 
en algunos, tanto más perfectamente se encuentra en ellos la vida. El 
modo más perfecto de vivir pertenece a los entes que tienen intelecto 
puesto que, al poder fijarse libremente el fin que persiguen, se mue- 
ven u operan más perfectamente. Dios es el ente cuya naturaleza es su 
propio entender y no es determinado por otro en lo que naturalmente 
posee. Por tanto, en él se da el sumo grado de vida: “in Deo maxime est 
vita”, escribe Tomás. 


Ahora bien, que las cosas sean esta vida se debe, en primer lugar, 
a la identidad real entre el vivir y el entender en Dios, y, en segundo 
lugar, a que todo lo que está en Dios como entendido se identifica con 
el intelecto y el entender de Dios. De allí que todas las cosas que son 
entendidas por Dios son vida divina. Aün las ideas de las cosas que en 


26 THOMAS DE AQUINO, De potentia q.3 a.16 ad 24, ed. PESSION, 90b. 

27 ARISTOTELES, Metaphysica XII c.7, 1072b26-28, ed. G. VUILLEMIN-DIEM (Aristo- 
teles Latinus 25/3.2), Leiden 1995, 259.285-287. Las expresiones contenidas en este 
pasaje han sido valoradas como una confesión espléndida de la fe de Aristóteles por 
W.K.C. GUTHRIE, A History of Greek Philosophy. Volume 6, Aristotle: An Encounter, 
Cambridge 1990, 273 nota 57. 


28 THOMAS DE AQUINO, Summa theologiae I q.18 a.3, ed. CARAMELLO, 105b. 
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si mismas no viven, como la tierra o los minerales, son vida en la mente 
divina porque alli tienen el ser de Dios.” 


4. El Verbo y la presencia de las cosas en Él 


En base a la revelación bíblica, la Summa theologiae enseña que existe 
en Dios una procesión inteligible que cumple con todos los elementos 
de una generación tal como le corresponde a Dios, es decir, una gene- 
ración o concepción de su naturaleza. El Verbo procede de Dios por 
modo de acción inteligible, que es operación de vida, permaneciendo 
unido e íntimo a su principio; según la razón de semejanza, puesto que 
la concepción del intelecto es una semejanza de la cosa entendida; y 
existiendo en la misma naturaleza, dado que ser y entender se identi- 
fican en Dios.” Se trata, entonces, de una procesión de naturaleza por 
modo de intelecto. 


Como ya dijimos, Dios no se conoce a sí mismo ni conoce a las 
creaturas por medio de otro, sino que todo lo conoce en su esencia 
como en la primera causa eficiente. Tomás integra los datos de la cien- 
cia divina del universo, que es atributo esencial de Dios, con el aporte 
de la teología trinitaria acerca de un Verbo personal en el que se en- 
cuentra dicha ciencia. El Hijo es la concepción intelectual de Dios por 
el que se entiende a sí mismo y consecuentemente entiende todas las 
cosas. Uno de los pasajes más elocuentes al respecto dice así: 


El intelecto divino ninguna otra especie entiende que su esencia [...]. 
Pero su esencia es la semejanza de todas las cosas. De esto se sigue 
que la concepción del intelecto divino, en cuanto que se entiende a 
sí mismo, y que es su Verbo, no sólo es semejanza del mismo Dios 


2° THOMAS DE AQUINO, Summa theologiae I q.18 a.4 et ad 2, ed. CARAMELLO, 106b. 


30 THOMAS DE AQUINO, Summa theologiae 1 q.27 a.2, ed. CARAMELLO, 148a. Dife- 
rentes aspectos de la teología tomasiana del Verbo han sido explorados por H. PAIS- 
SAC, Théologie du Verbe: Saint Augustin et Saint Thomas, Paris 1951, 101-231; E.-H. 
WEBER, Le Christ selon saint Thomas d’Aquin, Paris 1988, 47-93; A. F. VON GUNTEN, 
“In principio erat Verbum — Une évolution de saint Thomas en théologie trinitaire”, in 
Ordo sapientiae et amoris — Hommage au professeur J.-P. Torrell, éd. C.-J. PINTO DE 
OLIVEIRA, Fribourg (Suisse) 1993, 119-41; BOLAND, Ideas in God according to Saint 
Thomas Aquinas, 235-48; EMERY, La théologie trinitaire de saint Thomas d’Aquin, 
213-61; H. Goris, “Theology and Theory of the Word in Aquinas”, in Aquinas the 
Augustinian, ed. M. DAUPHINAIS, B. DAVID and M. LEVERING, Washington, D. C. 2007, 
62-78. 
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entendido, sino también de todas las cosas de las que la esencia divina 
es semejanza. En consecuencia, por una especie inteligible, que es la 
esencia divina, y por una intención entendida, que es el Verbo divino, 


muchas cosas pueden ser entendidas por Dios.*' 


Obviamente, el conocimiento que Dios tiene de las creaturas es común 
a las tres divinas personas, pues cada una de ellas es la única esencia 
divina inteligible por sí misma. Pero es necesario advertir que, en la 
procesión del Hijo, el Padre le comunica todo lo que tiene: la natura- 
leza, el entendimiento, el poder, la voluntad y todo lo que se dice en 
sentido absoluto, como son las ideas. En efecto, en la mente del Padre 
están las ideas de todas las creaturas conocidas por Dios y esas formas 
inteligibles son comunicadas al Hijo, que es la Sabiduría engendrada 
por el Padre.? Aunque la ciencia del universo es numéricamente la 
misma en el Padre y en el Verbo, sin embargo, se distingue en cuanto 
que el Hijo tiene el conocimiento y las ideas de las cosas desde el Pa- 
dre. No hay que ver en la afirmación del Verbo, engendrado por un acto 
infinito de autoconocimiento del Padre, una prescindencia de las ideas 
como formas de las creaturas en cuanto divinamente conocidas. 


El Verbo divino comporta relación a las creaturas, en primer lugar, 
porque las expresa. Por su propio modo de procesión, el Verbo expresa 
todo lo que está contenido en la ciencia del Padre “ya se trate de cosas 
esenciales o personales, e incluso las obras de Dios”. Un pasaje que 
suele citarse sobre la expresión de las creaturas por el Verbo dice lo 
siguiente: 

[...] por su ciencia, el Padre se conoce a sí mismo y, conociéndose, 

conoce todas las otras cosas. De ahí que su Verbo exprese principal- 

mente al mismo Padre y consecuentemente a todas las otras cosas 
que el Padre conoce conociéndose a sí mismo. De esta manera el 

Hijo, por ser Verbo que expresa perfectamente al Padre, expresa a 

toda creatura.** 


31 THOMAS DE AQUINO, Summa contra gentiles I c.53 n.445, ed. PERA, MARC et Ca- 
RAMELLO, 65a. 

32 THOMAS DE AQUINO, De potentia q.10 a.2, ed. PESSION, 260a; IDEM, Super Evan- 
gelium S. Ioannis c.12 lec.8 n.1723, ed. CAI, 321b; c.17 lec.2 n.2201, 415b. 

33 THOMAS DE AQUINO, Summa theologiae Ta Ilae q.93 a.l ad 2, ed. CARAMELLO, 
421a; P. KLIMCZAK, Christus Magister — Le Christ Maître dans les commentaires évan- 
géliques de saint Thomas d 'Aquin, Fribourg (Suisse) 2013, 42-56. 

? THOMAS DE AQUINO, De veritate q.4 a.4, ed. Fratrum Praedicatorum (Opera omnia 
22/1.2), Roma 1970, 128.115-121. 
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Pero, además, como dijimos al comienzo de este trabajo, el Verbo tiene 
un carácter operativo con respecto a las cosas.? 


Tomás recurre frecuentemente al Salmo 33,9: “él mismo lo dijo 
y fueron hechas", para confirmar con la autoridad de la revelación la 
presencia inteligible de las cosas en el Logos divino. AI referirse a este 
versículo escribe que “en el Verbo es suscitada la razón factual de aque- 
llas cosas que Dios hace", “en su Verbo eterno creó todas las cosas para 
que fuesen hechas" ?6 En el Jn Psalmos, comentando el pasaje biblico 
citado, sefiala que la creación divina del mundo encierra dos aspectos: 
la formación de los modelos de las cosas y la acción de crear.” Para 
explicar el primero, se vale de una analogía extraída de la enseñanza de 
Agustín: así como las cosas artificiales son hechas según las formas 
concebidas en la mente del artífice, así también las creaturas son produ- 
cidas segün el Verbo divino concebido. Esto significa que la formación 
O ideación de todas las cosas es por el Verbo. 


EI Verbo engendrado desde la eternidad por el Padre comprende las 
formas inteligibles de las creaturas que Dios produce en el tiempo. Por 
eso Tomás sostiene que "todas las cosas fueron creadas en él [el Verbo] 
como en un cierto ejemplar"? En consecuencia, una vez creadas en sus 
propias naturalezas, las cosas se le asemejan: 

El Verbo tiene cierta razón de afinidad [...] con todas las creaturas, 

ya que el Verbo contiene las razones de todas las cosas creadas por 

Dios [...]. Por tanto todas las creaturas no son otra cosa que cierta 

real expresión y representación de las razones comprendidas en la 


concepción del Verbo divino.* El Verbo es, entonces, el ejemplar pri- 
mordial que todas las cosas imitan.*! 


33 Ambos aspectos responden a la noción bíblica de Logos, THOMAS DE AQUINO, 
Summa theologiae I q.34, a.3, ed. CARAMELLO, 179b; IDEM, Super Evangelium S. loan- 
nis c.l lec.1 nn.31-32, ed. CAI, 9a-b. 


36 THOMAS DE AQUINO, Summa theologiae I q.34 a.3, ed. CARAMELLO, 179b; IDEM, 
Super Epistolam ad Colossenses c.1 lec.4 n.37, ed. CAI, 133b. 


37 THOMAS DE AQUINO, /n Psalmos Davidis 32 n.8, 262a. 


38 AUGUSTINUS HIPPONENSIS, De Genesi ad litteram libri duodecim 1.2-5, ed. I. ZY- 
CHA (CSEL 28/3.2), Praga 1894, 5.28-10.7. 


32 THOMAS DE AQUINO, Super Epistolam ad Colossenses c.1 lec.4 n.37, ed. CAI, 133b. 

1% THOMAS DE AQUINO, Summa contra gentiles IV c.42 n.3803, ed. PERA, MARC et 
CARAMELLO, 332b. 

4! THOMAS DE AQUINO, Super Primam Epistolam ad Corinthios c.11 lec.1 n.583, ed. R. 
CAI, in Thomas de Aquino, Super Epistolas S. Pauli, Torino-Roma 1953, vol. I, 343a. 
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Conviene, por último, remarcar algunas diferencias entre el Verbo y 
las ideas divinas a fin de evitar malos entendidos:* (a) “Idea” es un 
nombre esencial e indica una semejanza creable de la esencia divina 
conocida por Dios; “Verbo” es un nombre personal que refiere princi- 
palmente al que lo dice, o sea, su origen en la Trinidad. (b) Las ideas 
ejemplares son formas operativas, principios de acción por las que el 
agente divino obra; el Verbo no solamente es principio por el que algo 
se hace, sino que él mismo obra por ser persona divina subsistente. 
(c) Las ideas son múltiples; el Verbo es único. (d) Las ideas divinas se 
identifican con la esencia divina y se distinguen entre ellas según razón 
de inteligencia; el Verbo se distingue de las otras personas divinas por 
la oposición de relaciones reales, las cuales son la única esencia divina. 


5. La vida de los creables en el Logos 


Al estar en el Verbo, el ser de las creaturas no es otro que el ser del 
Verbo, es decir, el “esse divinum”. Esta es la expresión más elevada y 
misteriosa del principio al que aludimos varias veces: los efectos pre- 
existen en la causa según el modo de ser de la causa. Con respecto a la 
presencia de las cosas en el Logos divino, Tomás asegura que: 
[...] las cosas que están como entendidas en el Verbo de Dios preexis- 
ten según el modo [de ser] del mismo Verbo. El modo del Verbo con- 
siste en ser uno, simple, inmaterial, y no solo viviente, sino también 
vida, puesto que es su ser. Luego, corresponde que las cosas hechas 
por Dios hayan preexistido en el Verbo de Dios desde la eternidad, 
inmaterialmente y sin ningún tipo de composición, y que ninguna 
otra cosa sean en él sino el mismo Verbo, que es vida.* 


Como era de suponer, la forma de ser del Verbo que Tomás describe en 
este párrafo coincide con los atributos de la esencia divina. Pero, a conti- 
nuación, basándose en el dato revelado, el Aquinate ratifica la condición 
vital de las cosas en el Verbo, puesto que lee, como Agustín, la expresión 
“quod factum est” de Juan 1,3, en conexión temática con la primera parte 
del versículo 4, resultando la frase: “quod factum est, in ipso vita erat”.* 


? BOLAND, Ideas in God according to Saint Thomas Aquinas, 345-48; DOOLAN, 
Aquinas on the Divine Ideas as Exemplar Causes, 118-22. 


8 THOMAS DE AQUINO, Summa contra gentiles IV c.13 n.3494, ed. PERA, MARC et 
CARAMELLO, 272b. 


^ AUGUSTINUS HIPPONENSIS, In Johannis Evangelium tractatus 1.16, ed. R. WILLEMS 
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Al comentar este pasaje, el Aquinate indica que las cosas pueden 
ser consideradas en cuanto que son en sí mismas y en cuanto que exis- 
ten en el Verbo. En el primer caso, hay que decir que no todas las cosas 
son vivientes, sino que algunas carecen de vida, como la tierra y los 
metales, y algunas viven, como los animales y los hombres. Pero si se 
consideran como existentes en el Verbo divino, todas las cosas, sean en 
sí mismas vivientes o no, son vida en él.“ Es interesante hacer un breve 
paréntesis para comprobar que, en sus etapas de juventud, Buenaven- 
tura y Tomás de Aquino enfatizan el pasaje joánico en direcciones di- 
ferentes. Buenaventura, siguiendo una vertiente neoplatónica, sostiene 
que la sagrada Escritura en vez de decir que las cosas son sabiduría, 
esencia o inteligencia en el Verbo, prefiere afirmar que son vida, porque 
de esta propiedad se deduce la espiritualidad, la inmutabilidad y la eter- 
nidad que las cosas tienen en Dios y que las distingue perfectamente 
de las condiciones que ellas tienen en el mundo. El Aquinate, por su 
lado, precisa que las semejanzas de las cosas son vida, no porque sean 
ideas de las cosas, sino porque están en Dios y añade, inspirándose en 
el aristotelismo, que se dice que son vida en cuanto que son principios 
de la operación divina en relación al ser de las cosas. 


En su comentario, Tomás propone el ejemplo del arca empleado 
por Agustín pero con cierta aclaración. Según el Hiponense, el arca no 
es vida en la obra ya realizada, pero sí lo es en el arte del hacedor.” 
Para Tomás, en cambio, el arca tampoco es vida en este segundo sen- 
tido debido a la composición entitativa de su fabricante. La opinión de 
Agustín puede admitirse si por vida se entiende el ser inteligible que 
tiene en la mente del artífice humano. Vayamos directamente a las pa- 
labras del Aquinate: 


[...] un arca hecha por un artífice, ciertamente, ni vive ni es vida en sí, 
pero la idea del arca, que la precedió en la mente del artífice, vive de 


(CCSL 36), Turnhout 1990, 9.21-22. 

45 THOMAS DE AQUINO, Super Evangelium S. Ioannis c.1 lec.2 n.91, ed. CAI, 9a-b; 
G. PERILLO, Teologia del Verbum — La Lectura super loannis Evangelium di Tommaso 
d Aquino, Napoli 2003, 156-63, 175-77. 

46 BONAVENTURA, In Primum Librum Sententiarum d.36 a.2 q.1 ad 4, ed. PP. Collegii 
a S. Bonaventura, 624b; THOMAS DE AQUINO, Scriptum super Libros Sententiarum 1 
d.36 q.1 a.3 ad 3, ed. MANDONNET, 837. 

47 AUGUSTINUS HIPPONENSIS, /n Johannis Evangelium tractatus 1.17, ed. WILLEMS, 
10.1-17. 
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algún modo en cuanto que tiene ser inteligible en la mente del artífice. 
Sin embargo no es vida, porque por el mismo entender del artífice no 
está en su esencia ni es su ser. Pero, en Dios, su entender es su vida y 
su esencia, y por eso todo lo que está en Dios no solo vive sino que 
es la misma vida, porque todo lo que está en Dios es su esencia. [...] 


si se consideran las cosas en cuanto que están en el Verbo, son vida.“ 


Conclusiones 


El reducido espacio que resta exige que condensemos nuestra reflexión 
final en tres breves párrafos. 


Primero. Al asumir el contenido de la revelación cristiana, según 
la cual todas las cosas han sido hechas por el Logos (Juan 1,3), Tomás 
respeta un principio general que, analógicamente aplicado, exige para 
el obrar de Dios la preexistencia divina de los modelos de sus efectos. 
A fin de brindar una exposición satisfactoria de esta cuestión hemos 
analizado la doctrina del Aquinate acerca del conocimiento divino del 
universo, tratando de mantener, conforme al orden de la disciplina, la 
distinción y la armonía de los datos provenientes del estudio de Dios en 
la unidad de su esencia y en la Trinidad de personas. En ambas perspec- 
tivas se puso de manifiesto la presencia inteligible de las creaturas con 
todas sus diferencias en Dios, su identidad con el ser y el entender divi- 
nos, y su condición vital, en cuanto que el entender es de los vivientes. 


Segundo. Pertenece a la noción de ciencia que lo conocido esté 
en el cognoscente. Por eso cuando Tomás prueba que Dios conoce las 
creaturas debe admitirse que ellas están en Dios por sus razones, es 
decir, por sus propias ideas. Las ideas divinas no son, ciertamente, las 
cosas con su ser de naturaleza, sino sus representaciones inteligibles. 
Las creaturas están en Dios inteligiblemente. Es en base a este modo 
de presencia que puede decirse con verdad que más están las cosas en 
Dios, que Dios en las cosas.” Vista desde este ángulo, la afirmación del 
mundo en el Verbo divino no es una metáfora: las creaturas están en 
Dios por sus ideas antes de ser en sí mismas. 


18 THOMAS DE AQUINO, Super Evangelium S. Ioannis c.1 lec.2 n.91, ed. CAI, 19a-b; 
véase también IDEM, De veritate q.4 a.8 ad 2, ed. Fratrum Praedicatorum, 136.88-95. 


4 J.-H. NICOLAS, Synthèse dogmatique — Complément: De l'univers à la Trinité, 
Fribourg-Paris 1993, 39. 


5° THOMAS DE AQUINO, Summa theologiae I q.8 a.3 ad 3, ed. CARAMELLO, 38b. 
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Tercero. La sagrada Escritura evoca la relación del Verbo divino 
con las creaturas principalmente a través de dos proposiciones: “in” y 
“per”. Según Tomás de Aquino, “en” denota ejemplaridad?! y “por”, 
eficiencia.” Ambos aspectos son perceptibles en la expresión de Juan 
1,3: “Todas las cosas fueron hechas por él”. Por un lado, las creaturas 
en sí mismas subsistentes pueden ser consideradas como términos de 
la operatividad del Verbo. Se trata de una propiedad del Verbo ya que 
ser causa de las creaturas lo tiene del Padre. Por otro lado, el Verbo es 
la Sabiduría engendrada por el Padre que contiene las ideas de todas 
las creaturas. Ella se compara a las cosas como el arte del constructor 
a la casa hecha. No es modelo solamente de las creaturas que existen 
en el tiempo, sino de todos los creables, porque por su misma genera- 
ción conoce y expresa todas las cosas reales y posibles. Al representar 
a todas las creaturas, el Verbo es causa divina ejemplar: “propiamente 
hablando, el Verbo implica razón de forma ejemplar con respecto a las 
creaturas, porque el Verbo es arte". En este sentido, Tomás concuerda 
con Agustín para quien el Verbo es Arte del Padre que contiene todas 
las razones de los vivientes.** 
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THE HEURISTIC ROLE OF THE HISTORY OF PHILOSOPHY AND 
SCIENCE IN ROGER BACON'S INTELLECTUAL PROJECT 


DANIEL GONZÁLEZ-GARCÍA 


Re Bacon is far from being a minor figure in the narratives por- 
traying the conformation of scientific knowledge as we know them. 
As a result of a long-standing interest about his works and biographical 
circumstances, almost every learned person is able to advance a cou- 
ple of connections between the friar and the history of science. In this 
capacity, Bacon is usually enlisted among the forerunners of empirical 
method. He is also reputed as a cultural hero that successfully opposed 
“dark medieval forces” to develop a very distinctive research program, 
paradoxically associated with magic and occult lore. For medievalists 
however, the popular image of the friar (that in turn conflates a wide 
spectrum of previous assessments about him) is obviously misguided, 
and substantial attention has been paid during the last century to “clear 
the mirror” so we can see who the “true” Roger Bacon was, beyond 
any bias imposed onto him by English nationalism, anti-Catholicism, 
scientism or other ideological agendas. ' 


Recent scholarship has insisted on the need of a contextualized 
analysis of the puzzling and poorly-edited Baconian corpus to avoid 
misinterpretations about his alleged differences to his contemporaries, 
or about his presumably unfit affiliation to the Franciscan Order.? The 
valuable efforts made by Lindberg, Massa, Hackett, Fredborg, Pinborg 
or Power have provided us with a better and finer picture of Bacon's 
persona, works, and purposes, allowing fair-minded evaluations of his 
doctrine within its own intellectual environment. In addition, during 
the last few decades, Bacon's scientific originality and his alleged 


' A. POWER, Roger Bacon and the Defence of Christendom, Cambridge (UK) 2013, 
9, 11-12. 

2 Power, Roger Bacon and the Defence of Christendom, 26. 
Homo — Natura — Mundus: Human Beings and Their Relationships 


Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 771-780 
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spirit of rupture have been thoroughly revised, so we are now redis- 
covering his real contributions to fields other than the transmission of 
Arabic knowledge on perspective, or the frequently delusional enthu- 
siasm about the “dawn of experimental science.” Nowadays, even his 
famously bitter temperament can be appraised under a less eccentric 
light, so it becomes compatible with the usually rude and polemic tone 
of the intellectual and political controversies of his age. Inquiries by 
genuine medievalists have thus contributed to show Roger Bacon's rel- 
evance to the history of science, apart from the oft-repeated portrayals 
of the Minorite as an absolute innovator that painfully anticipated the 
worries and ideals of modern natural science, or as a prophet of “bet- 
ter” (1.e., “more scientific”) times. 


Moreover, thanks to the works by Manselli, Matus, Boadas 1 Lla- 
vat and others, we are now very much aware of plausible connections 
between Bacon's conception of human history and the apocalyptic con- 
cerns of the Joachites or the Spiritual Franciscans,* so we can no longer 
neglect the fact that, for studying Bacon, his Augustinian-rooted idea of 
a chronological development of human lore must be considered within 
the bounds of a larger historical process, full of moral and eschatologi- 
cal implications framed by the general economy of salvation.’ Because 
of its religious core compromise, this detail was blatantly omitted by 
almost any of the scientistic interpretations of Bacon's philosophy pre- 
dating 1960s,° but it can no longer be overlooked by serious research- 
ers that have no conflict on admitting that medieval philosophy is un- 
deniably tied with theological concerns.” Quite the contrary: a careful 


3 C. KONIG-PRALONG, Le bon usage des savoirs. Scholastique, philosophie et poli- 
tique culturelle (Études de philosophie médiévale 98), Paris 2011, 154. 

4 KÔNIG-PRALONG, Le bon usage des savoirs, 136. 

5 ROGERUS BACON, Opus majus pars II c.1, ed. H. BRIDGES, Oxford 1897-1900, vol. 
III, 36; D. LINDBERG, “Science as Handmaiden: Roger Bacon and the Patristic Tradi- 
tion”, in /sis 78 (1987), 518-36, 535; KÓNIG-PRALONG, Le bon usage des savoirs, 148. 

€ J. HACKETT, “Experience and Demonstration in Roger Bacon: A Critical Review 
of some Modern Interpretations”, in Erfahrung und Beweis: Die Wissenschaften von 
der Natur im 13. und 14. Jahrhundert, hrsg. v. A. FIDORA und M. LUTZ-BACHMANN 
(Wissenkultur und Gesellschaftlicher Wandel 14), Berlin 2006, 58. KÔNIG-PRALONG, 
Le bon usage des savoirs, 133. 

7 L. THORNDIKE, “The True Roger Bacon II", in The American Historical Review 
21:3 (1916), 468-80, 480; G. MOLLAND, “Roger Bacon and Hermetic Tradition in Me- 
dieval Science”, in Vivarium 31:2 (1993), 140-60, 142. 
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consideration of author's own stated apostolic ambitions can only add 
weight to his intellectual project as an episode in the history of science, 
since it allows relating author's scientific tenets to the contemporary 
state of individual disciplines, and to a holistic conception of knowl- 
edge that pays attention to its social and practical dimensions.* 


Of course, all this implies that (against the received topic) Bacon's 
evaluation ofthe past is far from considering it a straightforward source 
of error: neither his critic to the diuturnitas consuetudinis nor his con- 
demnation of usurped authority are directed to debunk every form of 
tradition, since both extend only to those customs not properly accom- 
panied by truth.? Recent studies have already recognised that despite 
his famous rhetorical stances, Bacon himself drew from several sources 
for building his own project; while others have succeeded on stating 
that Bacon's conception of "scientific progress" (an issue highly prized 
by previous researchers) is in evident tension with a typically medieval 
pessimism about the unavoidable decay of knowledge, a consequence 
of the fall of man demanding continuous pastoral and scholar care.” At 
any rate, Bacon explicitly appreciates past scientific achievements not 
only for their intrinsic value, but as a previous ground for future devel- 
opments. According to the friar, knowledge attained by the ancients is 
to be praised despite its expected rudeness and imperfection, since we 
are able (and even compelled) to correct it as a precondition to conquer 
perfect wisdom." 


Quite so, my communication aims to insist that some of Bacon's 
references to those previous intellectual achievements perform clearly 
heuristic purposes, instead of being employed as mere auctoritates for 
justification of his own arguments, or as a purely external setting for 
framing up them. To put it plainly, I want to underline that there is 
evidence of Bacon using his reports of past philosophical or scientific 
doctrines not only as the routine reinforcement for his own positions; 


$ ROGERUS BACON, Opus tertium c.6, ed. J. S. BREWER (Opera quaedam hactenus 
inedita), London 1859, 20-21. 

2 ROGERUS BACON, Opus majus pars I c.5, ed. BRIDGES, vol. HI, 12. 

10 LINDBERG, “Science as Handmaiden”, 534. 


!! MOLLAND, “Roger Bacon and Hermetic Tradition", 143-44; ROGERUS BACON, 
Opus majus pars I c.6, ed. BRIDGES, 13; pars II c.14, ed. BRIDGES, 67-68. 


? RoGERUS BACON, Opus majus pars I c.7, ed. BRIDGES, 16. 


774 Daniel Gonzälez-Garcia 


but also, as a guide for discovering, defining, or formulating still un- 
decided theoretical problems and as an aid for modelling solutions that 
emphasize his appreciation of previous knowledge.'* On doing so, Ba- 
con undeniably follows medieval ways to deal with history, and per- 
haps he is just extending and applying his own general Christian-based 
conviction about the role of past events on the ultimate human end. In 
any case, he is not advocating for any innovative approaches. 


My long-term goal is to probe whether a careful study of his his- 
toriographic procedures would contribute to reinforce connections be- 
tween Bacon's philosophical enterprise and its immediate intellectual 
context. Here, I expect to establish some hints for a future reassessment 
of his whole conception of history as an epistemic tool by pointing out 
a relevant instance of what I consider heuristic uses of historical repre- 
sentations; namely, his complementary considerations about the nature 
and division of music presented in his Opus tertium, his Opus majus 
and the Communia mathematica. To start my case, I briefly draw atten- 
tion to some Baconian uses of the term historia to establish a contrast 
between them and the very precise sense I want to analyse here. 


For instance, when dealing with issues ultimately related to the 
multiplication of species, Bacon presents Alexander the Great's mil- 
itary use of the venomous nature of the basilisk'* or a report about 
Socrates's capture of a dragon as historiae that underpin his own te- 
nets on the propagation of light or natural powers. Precedents for this 
procedure can plausibly be traced back to Franciscan renewed interest 
on storytelling as part of the educative process of preachers, and as a 
resource for spiritual edification or entertaining." For the scope of my 
argument, these stories (historiae 1) are almost totally devoid of inter- 
est. In contrast, Bacon's mention to another unspecified Aistoria that 
have confirmed the effectiveness of prayer against evil, or his account 
of a man he personally met, who possessed a written cedula able to 
restore health,'* would deserve another look since they are not simply 


B ROGERUS BACON, Opus majus pars I c.5, ed. BRIDGES, 12-13. 


^ ROGERUS BACON, Opus majus pars IV.iv c.7, ed. BRIDGES, vol. I, 143; pars V d.ult. 
c.3, ed. BRIDGES, vol. II, 164. 


5 B. ROEST, Franciscan Learning, Preaching and Mission c. 1220-1650, Leiden 
2014, 65-66. 


1^ ROGERUS BACON, Opus majus pars III c.14, ed. BRIDGES, 123. 
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offered for the sake of narrative embellishment, but as two allegedly 
true occurrences of the general power of language (virtus verborum) 
that rise some research questions in need of additional study. From the 
details of the written amulet’s tale, Bacon infers that the efficacy of 
this device is not to be interpreted in malum and attributed to daemonic 
influences at any rate, as unwise men do. When facing such cases, it be- 
comes mandatory to correctly examine their specific circumstances by 
referring them to a more general model that could enable us to discern 
amid the gracious action of God and purely malefic powers. This use 
of past events (historiae 2) as inspiring stimulus for pious meditation 
fits with the contemporary use of exempla in homiletic discourses. As 
far as I can see, Bacon's report about a lost life of Augustus written by 
Timagenes,'” his brief allusion to the ill-tempered wife of Socrates, '* 
and especially his several mentions of the deeds of other ancient phi- 
losophers and kings that constitute the bulk of Opus majus” last part 
(VIL 111. cc.6sqq.) are to be read within this spirit. All they respond to 
what scholars such as Thomas Ricklin!° or Delphine Carron? have rec- 
ognized as eikona or “exemplary expressions” when studying similar 
occurrences in medieval moral literature. For sure, they are mostly fic- 
tional and drew from contemporary moral florilegia (a typical practice 
in English universities according to Kónig-Pralong?!), but it is not their 
accuracy or the certainty about his sources what makes them useful 
in their own context: although their heuristic dimension is far from 
reaching any strictly scientific utility, they are oriented to an obviously 
persuasive purpose? that makes these exempla akin to our case-studies 
for teaching professional ethics. 


17 ROGERUS BACON, Opus majus pars VII.iii c.8, ed. BRIDGES, 294. 

15 ROGERUS BACON, Opus majus pars VII.iii c.8, ed. BRIDGES, 291. 

12 T. RICKLIN, “Introduction”, in Exempla docent : les exemples des philosophes de 
l'Antiquité à la Renaissance : Actes du colloque international, 23-25 octobre 2003, 
Université de Neuchátel, éd. T. RICKLIN (Études de philosophie médiévale 92), Paris 
2006, 12. 

? D. CARRON, “Presence de la figure de Cathon le philosophe dans les proverbes et 
exemples médiévaux. Ses rapports avec les Disticha Catoni", in Tradition des prover- 
bes et des exempla dans l'occident médiéval, éd. H.O. BIZZARRI et M. ROHDE (Scrini- 
um Friburgense 24), Berlin-New York 2009, 165-90. 

?! KONIG-PRALONG, Le bon usage des savoirs, 128. 

2 KONIG-PRALONG, Le bon usage des savoirs, 144, 161. 
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Albeit Bacon's references to these purportedly “historical” events 
do surpass a mere literary embellishment, we will have a tough time in- 
terpreting such short tales or the copious references to the life and facts 
of moralists and philosophers? as a strictly methodological procedure, 
or as Bacon's best attempt to document the history of knowledge stric- 
to sensu. Obviously, they are neither purely confirmatory quotes nor 
a history of (moral) philosophy. Nevertheless, they differ even from 
other kind of historiae that used to have similar paradigmatic goals 
along Middle Ages, the vitae sanctorum. To the best of my knowledge, 
Bacon's works are undeniably free from any hagiographical bent. They 
do not present any detailed report on the deeds of anyone in order to 
relate him to previous patterns of commendable behaviour according to 
Christ's Gospel (in contrast, for instance, to William of Saint-Thierry’s 
Vita prima S. Bernardi 11.8). Even stories about any particular wise 
man that could be deemed as an “intellectual saint” (cf. the remarkable 
life of Gerbert of Aurillac included by Richard of Saint-Remi on the 
Book III his own Historiae) are notoriously absent in the Baconian 
corpus, so his laconic references to the life and facts of ancient philos- 
ophers that populate the seventh part of the Opus majus (historiae 3) 
are to be weighed at their face value, just as another kind of exempla, 
since Bacon himself uses this word to introduce them.” Even so, we 
must be aware that despite the historically acritical nature or their fancy 
colouring,” they are not prevented of performing as heuristic aids (iu- 
vamina) for the reader to discover the fruits of probity, and to enhance 
a functional comprehension of virtue itself.? 


As it is widely known, for supporting his general premise about 
the providential origin and conservation of knowledge, Bacon also 
presents a succinct attempt to harmonize a long-established division of 
sacred history with the landmarks in the development of scientific doc- 
trines.? This constitutes a fourth use of the term (historiae 4). Based on 
this evidence, scholars have not failed on typifying Bacon's conception 
of philosophy /ato sensu as a sequential disentanglement (series, expli- 


3 ROGERUS BACON, Opus majus pars VII.iii cc. 7-8, ed. BRIDGES, 291-92, 294. 


2 RoGERUS BACON, Opus majus pars VILiii c.8, ed. BRIDGES, 292: “Exempla igitur 
hec et huiusmodi sunt philosophorum. Sunt autem et aliorum facta imitanda". 


25 THORNDIKE, “The True Roger Bacon IT”, 468. 
26 ROGERUS BACON, Opus majus pars VII.iii c.1, ed. BRIDGES, 255. 
27 RoGERUS BACON, Opus majus pars II cc.9-13, ed. BRIDGES, 53-67. 
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catio) of revealed divine wisdom.” Therefore, we could be tempted to 
take this part of the Opus majus as the utmost Baconian position about 
the history of human knowledge, but it would become a very problem- 
atic narrative indeed, and after reading it we would be forced to accept 
Thorndike's judgment about history as the weak point with Bacon and 
his contemporaries.? As similar medieval attempts do, Roger Bacon's 
historical summa represents a somewhat clumsy effort to intertwine a 
wide range of accounts about human past. Fortunately, although this 
narrative is an eschatologically-driven account that falls short of our 
modern historiographical criteria, it is not entirely acritical, since the 
author himselfis aware of the discrepancies and contradictions between 
its several origins.” Most of all, while constructing it, Bacon vividly 
recommends tracing carefully what Molland has called a “genealogy 
of knowledge," because this painstaking effort is essential to establish 
the foundations of human comprehension.?! To this purpose, the reader 
must entail not just an abridged historia eruditionis, but a profuse and 
strict inspection of the multiple contradictions and doubts that occur on 
the countless volumes of pagan and Christian sapientes. 


This districtissima examinatio of the sentences of our scientific 
predecessors”, intended to help researchers in the task of completing 
their flaws and correcting their errors, is what I recognize as the prop- 
erly heuristic use of history in Roger Bacon's philosophical project. 
As far as I can see, it is not only a core theory for the science person, 
but a very holistic procedure, since it is not meant just as an intellec- 
tual tool but (as we can expect from Bacon) also as an enterprise full 
of moral implications and consequences for its practitioners. At least 
thrice* Bacon describes this careful review (revolutio) of the intellec- 


?* RoGERUS BACON, Opus majus pars II c.9 passim; pars II c.14, ed. BRIDGES, 55 
and 68; RoGERUS BACON, Opus tertium c.24, ed. BREWER, 81; KONIG-PRALONG, Le bon 
usage des savoirs, 149. 

22 THORNDIKE, “The True Roger Bacon IT”, 468. 

30 RoGERUS BACON, Opus tertium c. 54, ed. BREWER, 204-05. 

3! ROGERUS BACON, Opus majus pars II c.9, ed. BRIDGES, 53: “Sed nullum capitulum 
sapientiale est tanti laboris sicut est certificatio hujus rei, eo quod est magnum funda- 
mentum totius comprehensionis humanae atque contrarietates et dubia multipliciter 
intercurrunt”. 

32 ROGERUS BACON, Opus majus pars I c.7, ed. BRIDGES, 16. 

33 ROGERUS BACON, Opus tertium c.24, ed. BREWER, 79-80; F.A. GASQUET, “An Un- 
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tual past, as essential for verifying God's action in the increase of hu- 
man science, and for critically deal with the received knowledge. It is 
my claim that although undeniably linked with some (or perhaps all) 
of the uses of historia previously mentioned, this is not a mere confir- 
matory implementation of historia in the fourth sense, but a somewhat 
historical-critical method instead (historia 5). With the aid of sufficient 
editions, translations and linguistic skills, this tactic is most suitable for 
confronting previous answers to philosophical problems. 


As near to crude philology as it may sound, this approach to a sci- 
ence admittedly inserted on history as manifestation of God's plan en- 
ables the researcher to confirm (with a varying degree of certitude) 
what previous thinkers have concluded, but also to essay new and 
balanced theoretical answers. Intuitively, 1 could say that instances of 
this methodological strategy are present on Bacon's discussion of the 
character and propagation of sounds,™ and in his analysis of the nature 
of visual species,” a couple of questions vividly disputed at his time. 
Nevertheless, 1 would like to close my communication with a brief 
but hopefully provoking illustration about Bacon's historically-based 
rebuttal of the received concept of “heavenly music,” and its conse- 
quences for the study of the discipline. 


His first approach to the problem is almost a brief allusion within 
the frame of a wider argument about the place where the Nile begins to 
flow.’ Based on geographic and historical facts about people living near 
that river, Bacon thinks he has found a way to counter the Macrobian 
argument about our inability to perceive “celestial sounds” because of 
our enduring habit of hearing them. Bacon upholds that were Macrobi- 
us's thesis correct, Egyptians would not have employed diverse genera 
of music and chants. On this opportunity, Bacon collates various equally 
valued ancient authorities not only as means to decide which ones are to 
be kept, but to reopen the research of the principal question. 


Apart from this collateral reference, Bacon is also explicitly con- 
cerned about music in itself, and above all, about its nature, divisions 


published Fragment of a Work by Roger Bacon", in The English Historical Review 
12:47 (1897), 494-517, 508. 


34 ROGERUS BACON, Opus majus pars V.i d.8 c.2, ed. BRIDGES, 56. 
35 RoGERUS BACON, Opus majus pars V.i d.7 cc.2-3, ed. BRIDGES, 49-52. 
36 RoGERUS BACON, Opus majus pars IV.v d.6, ed. BRIDGES, 318-21. 
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and utility for theological purposes. In almost parallel passages of the 
Opus tertium (c. 59) and the Communia mathematica (pars I d.4 cc.1- 
3) he discusses whether we are entitled to admit the division of this 
mathematical science based upon the alleged diversity of its proper 
subject. To do so, Bacon presents the usual distinction between specu- 
lative and practical music, but he insists on the difficulties derived from 
deceptive received conceptions about its parts; a problem clearly linked 
to the controversies about “heavenly music.” Unlike the other mathe- 
matical sciences, confusions about the difference between the object 
of this science persist since we use to think of music as dependent 
on instruments or voices, but also as a part of mathematics, its proper 
object being accordingly defined as the study of non-permanent dis- 
crete quantities. To this traditionally Western definition Bacon adds the 
position of Farabi," who defines music regarding its utility and goal, 
viz. to temperate the moral and corporal habits of animated beings by 
means of a particular kind of movements oriented to obtain pleasure. 
All of these enables Bacon to advance an exploratory conclusion about 
music being only partially concerned with sounds. Attending to the 
primacy of its goal for defining a discipline, Bacon is also allowed to 
exclude the so-called “celestial” and “human” music as actual parts of 
it. For him, this hypothetical and never heard type of cosmic sounds 
would not satisfy the defining final reason of music, as neither does the 
rhythmic pulsation of the hearth.* Very differently from some of his 
contemporaries and heirs, for Bacon the only music to be studied is the 
instrumental one.? 


So, what about the traditional idea about a music of the spheres or a 
musical harmony among all the parts of human body? Although Bacon 
thinks that the sole authority of Aristotle in the De caelo concerning 
the impossibility of collisions between celestial bodies, and the inexis- 
tence of a proper sense capable of hearing such a sound seem enough 


37 ALFARABI, De ortu scientiarum 1.4, ed. C. BAEUMKER (Beiträge zur Geschichte der 
Philosophie des Mittelalters XIX.3), Münster 1. W. 1916, 19.24-33. 

38 RoGERUS BACON, Communia mathematica pars I d.4 c.1, ed. R. STEELE (Opera 
hactenus inedita 19), Oxford 1940, 51. 

32 ROGERUS BACON, Communia mathematica pars I d.4 c.2, ed. STEELE, 54: “Propter 
quod solum Musica instrumentalis debet remanere, que instrumentis musicalibus potest 
explicari et exerceri". As an example of the traditional stance, cf. IOHANNES PECHAM, 
Arithmetica c.2, ed. D. GONZÁLEZ-GARCÍA, Mexico City (PhD Thesis) 2018, 104-06. 
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for refuting the whole hypothesis, in this case he seems to employ his 
previously recommended revolutio voluminum to finally determine the 
question. According to Bacon, previous references to this impossible 
fact are to be altogether dismissed, along with the almost mandatory 
authority of Boethius. He thinks that this famous passage is to be read 
as a concession to vulgar contemporary opinion, and not to be reputed 
as author's last word. He even reminds us that the author had no op- 
portunity of pronouncing a definitive sentence about this topic, since 
he died before completing his treatise. At any rate, by taking support 
from this kind of critical use of history of philosophy, Bacon pushes for 
a reconsideration of the received division of music. Instead of talking 
about musica mundana and musica humana, researchers must subse- 
quently divide and study music according to its visual or audible object 
(the gestures and movements accompanying sound or the sound itself). 
Capable of further subdivisions, this idea is notably supported by ref- 
erences to Latin instead of Greek authors (Varro, Albinus, Gaudentius, 
Censorinus, Cicero and Boethius himself), all of them named for the 
sake of certifying the sufficiency of the aforementioned distribution. 


On these and similar passages, Bacon seems to promote a contex- 
tualized reading of the purposes and scope of previous authors, rather 
than naive acceptance of authorities, or a merely formal analysis of ar- 
guments more scholastico. Whether this Baconian practice can provide 
us with a more integrated picture of the novelties of his own philosoph- 
ical project, whether it could lead to a reinterpretation of the meaning 
of the enigmatic charge of novitates suspectae,* or in which measure 
it justifies considering Bacon's project an inchoative, prospective or 
original way of dealing with science during the 13th century"? are still 
undecided questions that would merit further research. 


Universidad del Valle, Cali 
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THE WEAKER AND STRONGER SENSES 
OF SCOTUS'S FORMAL DISTINCTION 


GUIDO J. ALT 


1. Introduction 


his paper seeks to defend the claim that Scotus has held at least 

two different views on the formal distinction, the first view based 
on a weaker sense, and the second on a stronger sense of distinction 
of attributes inhering in a substance. I will first introduce the formal 
distinction against the background of its main motivation, namely the 
compatibilization of ontological simplicity with the formal diversity of 
attributes making up the divine nature. It is beyond the intention of the 
paper to address complex issues of chronology which are involved in 
the exegetical questions. My aim is limited to explore such differences 
in theory, while attempting to contribute to the interpretation of these 
divergent accounts of the formal distinction. 


A conscious use of the concepts of identity and distinction is con- 
sidered important in speculative philosophical discourse since its be- 
ginning.' In the later mediaeval period, analyses of identity and dis- 
tinction were repeatedly occasions for controversiae and conciliatory 
attempts in theology, many of which became remissive to John Duns 
Scotus's thoughts on the matter.? There is one important general reason 
for his centrality in theological debates. Whereas the doctrines of the 
Trinity and incarnation make challenging demands on identity criteria 
and on our natural understanding and usage of the concept of identity, 
Scotus”s account represents an attempt to develop a complex metathe- 
ory of identity and distinction which intends to be general enough to 


' Tn the Phaedrus (265d-266a), Plato says that the sign of a competent metaphysici- 
an is the skill to ‘divide nature in its joints’ by means of the eidé. 


2 H. GELBER, Logic and the Trinity: a Clash of Values in Scholastic Thought, 1300- 
1335, Ph.D. Thesis, University of Wisconsin 1974, 71ff. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 781-792 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121824 
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apply both to the natural and the divine cases, thereby accommodat- 
ing a very counter-intuitive doctrinal usage of the concept stemming 
from Trinitarian debates in the same metaphysical theory? which is 
perhaps the most fundamental motivation of the Scotist account of the 
formal distinction, a very well-known and classical topic in the Scotus 
research. 


It seems that two different types of relations are comprehended un- 
der the Scotist expression “formal distinction ex natura rei”: (1) firstly, 
it means a qualified distinction of attributes really identical with but 
formally distinct from the essence of the item. Scotus assumes that two 
quiditative attributes can bear diverse properties and relations (both 
logical as well as causal relations), which are really present in an on- 
tological simple item such as the divine nature; (ii) secondly, it means 
also the obtaining of formal non-identity of the attributes of the item 
among themselves, in such a way that the transitivity of real identity 
among them fails. In this second sense, formal distinction can also be 
interpreted as part of a theory of relative identity.* 


3 Joannes Duns Scotus, Quaestio de formalitatibus, ed. K. EMERY, JR. and G. 
SMITH, “The Quaestio de formalitatibus by John Duns Scotus, Sometimes Called the 
“Logica Scoti”, in Bulletin de Philosophie Médiévale 56 (2014), 153: “Supposito ex 
praecedentibus quod quid sit tenendum de diversis modis identitatis et non identitatis 
concedendis vel negandis in divinis, suppositis etiam rationibus terminorum exprimen- 
tium talem identitatem vel non identitatem, hic videndum est de propositionibus conce- 
dendis et negandis et de ordine inter illas”. 

^ Fora brief and very useful presentation of the topic, see P. KING, “Scotus on Meta- 
physics", in The Cambridge Companion to Duns Scotus, ed. T. WILLIAMS, Cambridge 
2003, 22-26. 


> For the idea of attributes as diverse property bearers, see M. M. ADAMS, “Ockham 
on Identity and Distinction", in Franciscan Studies 36 (1976), 30, and R. Cross, “Sco- 
tus's Parisian Teaching on Divine Simplicity", in Duns Scot à Paris 1302—2002, éd. 
O. BOULNOIS, E. KARGER, J.-L. SOLERE et G. SONDAG, Turnhout 2004, 519-62. M.M. 
Adams seems to understand by different *property bearers' in y the idea that formali- 
ties such as ‘paternity’ and ‘filiation’ can be foundations for different relations in y's 
internal structure, but eo ipso inseparable from the essence of y. Scotus's vocabulary 
for ‘formalities’ is variegated, see ADAMS, “Ockham on Identity and Distinction", 31f., 
and M. GRAJEWSKI, The Formal Distinction of John Duns Scotus and Its Philosophic 
Applications, Washington, D.C. 1944, 71ff., 77. 

€ J. BLANDER, Dependence, Separability, and Theories of Identity and Distinction in 
Late Medieval Philosophy: Case Studies from Scotus and Ockham, Ph.D. Dissertation, 
University of California, Los Angeles 2014, 40ff. 
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The main sources for Scotus”s theory of the formal distinction are 
very well known; they are his commentaries to Peter of Lombard's 
Sententiae written in Oxford and Paris, namely his Lectura, Ordinatio 
and the Reportatio Parisiensis." But there are recurrent diverging views 
among interpreters about continuity of doctrine in the commentaries. 
These divergences regard mainly two problems in the application of 
the theory, namely the degree of ontological commitment it has to for- 
malities on the one hand, and how the formal properties of real identity 
relations approximate the classical logic of the concept of identity on 
the other. Paradigmatically, Marilyn M. Adams? and Martin Tweedale 
present divergent accounts of the question whether the Ordinatio or the 
Reportatio express Scotus's final statements on theories of identity and 
distinction.? Roughly, in Adam's own view, the evolutive chronology 
follows the scheme Lectura-Ordinatio-Reportatio, whereas in Tweed- 
ale's the order of development of Scotus's views obeys the order Lec- 
tura-Reportatio-Ordinatio. 


2. Ontological Simplicity and Distinctions 


In Trinitarian debates, late mediaeval theologians were generally in- 
terested in investigating, if at all, how far it is possible to render the 
ontological simplicity of the divine nature consistent with the diversity 
of its divine attributes. A conception of ontological simplicity associat- 
ed with Thomas Aquinas can be resumed in the following conditions:!° 

xis ontologically simple if, and only if, (S1) it lacks spatial parts; (S2) 

it lacks temporal parts; (S3) it is not composed as ‘form-matter;’ (S4) 

it is impassible with regard to accidental change. 


These conditions for ontological simplicity are generally assumed by 
Thomas Aquinas, and also incorporated in Scotus's account. However, 
there is an important disagreement regarding the reach of these condi- 
tions when it comes to their application, as compared to higher order 


7 For the ordering of these texts, see again GELBER, Logic and the Trinity: a Clash 
of Values in Scholastic Thought, 1300-1335. 

* M.M. ADAMS, William Ockham, Notre Dame 1987, 22ff. 

? Seeon this the detailed account of BLANDER, Dependence, Separability, and Theo- 
ries of Distinction in Late Medieval Philosophy, 51ff., which I follow in many respects 
in this study. 


10 R, Cross, Duns Scotus (Great Medieval Thinkers), New York-Oxford 1999, 29. 
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identity and distinction criteria. Scotus rejects, while Aquinas accepts, 
that both conditions listed below are necessary conditions for the sim- 
plicity of a given item x: 

(S5*) x is identical with its attributes, and this in such a way that 


(S6*) its attributes are identical among themselves." 


For Scotus, the rejection that S5* and S6* are applicable to the divine 
essence and its properties, and to the relationship between the divine 
attributes among themselves, is a position to some extent compatible 
with the ontological simplicity of the divine nature, and Scotus seeks 
to justify that possibility in the context of a complex metatheory of 
identity and distinction. 


The negation of S5* and S6* amounts to the thesis that ontological 
simplicity is compatible with some sort of non-identity or distinction 
between the items making up the divine nature. This can be understood 
in the following sense: for the conditions S5* and S6* to hold, ev- 
ery attribute in the ontological simple nature y is identical with y, and 
consequently each of its attributes should be identical with each other, 
thus satisfying what for Scotus is “formal identity”; however, the latter 
should be understood as a seldom and higher type of identity based on 
analytical truths, whereas propositions predicating the divine attributes 
of the nature are not analytical." Hence he defines ‘formal identity’ as 
a qualified or secundum quid type of identity, whereby a formal identi- 
ty between y and x obtains if, and only if, the ratio of y, if a definition 
can be assigned at all, includes in itself or in part also the ratio of x." 


!! For a list of Aquinas's main treatments of simplicity, see CROSS, Duns Scotus, 
166f., note 54. 


12 JOANNES Duns Scotus, Ordinatio I d.2 p.2 q.1-4 n.403, ed. Vaticana (Opera omnia 
2), Civitas Vaticana 1950, 356: “[P]ossumus invenire in unitate multos gradus — primo, 
minima est aggregationis, in secundo gradu est unitas ordinis, quae aliquid addit supra 
aggregationem; in tertio est unitas per accidens, ubi ultra ordinem est informatio, licer 
accidentalis, unius ab altero eorum quae sunt sic unum; in quarto est per se unitas com- 
posita ex principiis essentialibus per se actu et per se potentia; in quinto est unitas sim- 
plicitatis, quae est vere identitas (quidquid enim est ibi, est realiter idem cuilibet, et non 
tantum est unum illi unitate unionis, sicut in aliis modis) — ita, adhuc ultra, non omnis 
identitas est formalis. Voco autem identitatem formalem, ubi illud quod dicitur sic idem, 
includit illud cui sic est idem, in ratione sua formali quiditativa et per se primo modo". 

B [bid.: “Voco autem identitatem formalem ubi illud quod dicitur sic idem, includit 
illud cui sic est idem in ratione sua formali, et per consequens per se primo modo". For 
discussion, see Cross, “Scotus’s Parisian Teaching on Divine Simplicity", 532, and 
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Scotus denies that the relation between the divine essence and the per- 
sonal relations or properties satisfies this condition. * So Scotus should 
deny that S5* is a condition for ontological simplicity in all cases, both 
natural and divine. 


Analogously, Scotus denies that S6* must be satisfied in the di- 
vine case, for the properties of the divine essence, notwithstanding 
their relationship of real identity with the latter, are nonetheless for- 
mally distinct from the divine essence.'* Both formulations attest that, 
for Scotus, these qualifications do not prevent the distinctions in case, 
namely the formal distinctions, from being based on external reality 
(ex natura rei), which means that formal distinctions precede the act 
of intellection. 


The paradigmatic case of a real distinction, the one obtaining be- 
tween items which are mutually separable from each other, is analyzed 
by Scotus in terms of four necessary and sufficient conditions. Such a 
distinction necessarily holds between two items whenever the former, if 
definable, have definitions which are not juxtaposed neither totally nor 
partially. The Reportatio presents a clear enumeration of the further 
sufficient conditions for real distinction among one thing and another: 


x is really (realiter / simpliciter) distinct from y if, and only if (D1) 
both x and y are completely actual, and do not have diminutive ex- 
istence; (D2) both x and y have formal existence, opposed to merely 
virtual existence; (D3) both x and y have its own distinct existence, 


GRAJEWSKI, The Formal Distinction of Duns Scotus and Its Philosophic Applications, 
34. An important point for rendering ratio as definition is that the ratio of some items 
may not definable; but were they definable, they would formally include in their de- 
finitions either wholly or in part the definition of another item. See IDANNES DUNS 
Scotus, Ordinatio I d.8 p.1 q.4 n.192, ed. Vaticana (Opera omnia 2), Civitas Vaticana 
1956, 261. 

^ TOANNES DUNS Scotus, Reportatio parisiensis I-A d.33 q.2 n.57, ed. A. WOLTER 
and O. BvcHkov, The Examined Report of the Paris Lecture, v.2, St. Bonaventure, NY 
2008, 327: "Essentia et relatio sic distinguuntur, quod ante omnem actum intellectus 
haec proprietas distinguitur ab essentia secundum quid". 

5 TOANNES DUNS SCOTUS, Ordinatio I d.8 p.1 q.4 n.192, ed. Vaticana, 261: “Est ergo 
ibi distinctio praecedens intellectum omni modo, et est ista, quod sapientia est in re 
ex natura rei, et bonitas in re ex natura rei, — sapientia autem in re, formaliter non est 
bonitas in re". 

16 For examples and a discussion of the relationship of the formal with the real dis- 
tinction, I refer again to KING, "Scotus on Metaphysics", 22. 
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as opposed to confused or mixed existence; (D4) x is absolutely 
non-identical with y." 


Condition D4 is central for Scotus's account of the non-qualified dis- 
tinction ex natura rei. After all, it is a necessary condition for real 
non-qualified distinctivity, while D1-D3 are all sufficient conditions. 
Conversely, condition D4 implies conditions D1-D3, but not vice-ver- 
sa.' Where the sufficient conditions D1-D3 obtain, but the necessary 
condition D4 does not, x and y are qualifiedly distinct, in opposition to 
‘non-qualifiedly’ or ‘absolutely’ (simpliciter) distinct.” It is important 
to note that according to this theory, not only x and y should be mu- 
tually separable, but the following further sufficient condition for real 
distinctivity D4* should also be satisfied (which is implied by D4): 


D4*: between the attributes by which we apprehend the essence of 
x and of y, there is not any other kind of qualified identity, formal or 
adequate. 


This distinctivity criterion excludes the case of formal identity, that 
is, the identity which obtains when the quiditative attributes of two re- 
ally diverse items possess concepts which are either totally or partially 
juxtaposed — between them there is a kind of qualified identity to the 
effect that, under certain aspect, x is essentially identical with y, so that 
the *humanity of Socrates” is formally identical with the *humanity of 
Plato” in virtue of a shared quiddity. 


17 [OANNES DUNS Scotus, Reportatio parisiensis I-A I d.33 q.2 n.60, ed. WOLTER and 
BvcHKov, 328: “Ad hoc quod aliqua simpliciter distinguantur, requiruntur quattuor 
conditiones. Prima est quod sit aliquorum in actu, et non in potentia tantum, quia non 
distinguitur ea, quae sunt in potentia et in materia, et non simpliciter, quia non sunt in 
actu. Secunda est quod sit eorum quae habent esse formale, non tantum virtuale, ut ef- 
fectus sunt in causa virtualiter et non formaliter. Tertia est quod sit eorum, quae non ha- 
bent esse confusum ut extrema in medio et miscibilia in mixto, sed eorum quae habent 
esse distinctum propriis actualitatibus. Quarta, quae sola est complectiva distinctionis 
perfectae, est non-identitas, ut pater per Philosophum, Met V c.9, ubi dicit diversum 
et distinctum esse idem". For a comment on each condition, see ADAMS, *Ockham on 
Identity and Distinction", 38. 

18 M. TWEEDALE, Scotus vs. Ockham: a Medieval Dispute over Universals, Lewins- 
ton-Queenston-Lampeter, vol. II, 1999, 451. 

? According to Marilyn M. Adams, the terminology of realiter / secundum quid is 
used more consistently in the Reportatio; see ADAMS, William Ockham, 26ff. For a 
reaction to this thesis, see CROsS, “Scotus”s Parisian Teaching on Divine Simplicity." 
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The formal distinction ex natura rei restricts the generality of 
the above necessary and sufficient conditions D1-D4 and of D4*, by 
claiming that mutual separability is not always a necessary condition 
for a distinction based on extra-mental reality. A formal distinction nec- 
essarily obtains where no definitional dependency between two for- 
mal attributes of a really identical and numerically distinct item can be 
found, such as between the “animality of Socrates’ and the ‘rationality 
of Socrates,” both of which are, in Socrates, inseparable from a real- 
ly identical and numerically distinct item (namely, Socrates himself), 
even though they are formally distinct among themselves, since their 
concepts do not imply each other. Such definitional independency be- 
tween properties which are inseparable from a particular nature is what 
Scotus means by saying that the concept of one feature does not belong 
per se primo modo to the concept of the other? 


Some important additions must be made at this point in order to 
make the purpose of Scotus's theory more clear. In the first place, it is 
not any descriptive difference between two items that can generate a 
formal distinction, but only those differences obtaining between what 
Scotus calls the esse formale et quiditativum of the given items. Sec- 
ondly, as already mentioned, these formal-quiditative attributes are not 
necessarily the elements of a definition. Scotus’ way of putting the mat- 
ter is that, if the essential and relational attributes in the divine nature 
were defined, the latter would not include the concept of the former in 
this way. The conditions for formal distinctivity could be obtained by 
an ‘inversion’ of DI-D4 and D4*:?! 

y is formally distinct of x if, and only if, (F1) y is really identical with 

x; (F2) the quiditative attribute P is not the same as the quiditative at- 


tribute F; (F3) the quiditative aspect P is not included in the definition 
of the quiditative attribute F. 


Scotus broadly applied the formal distinction in his philosophical 
thought, above all where a weaker type of discriminability not compro- 
mising ontological simplicity proves to be useful. Scotus indicates that 
the distinction which obtains between the univocal and the simpliciter 


? TOANNES DUNS Scotus, Reportatio parisiensis I-A I d.33 q.2 n.63, ed. WOLTER and 
BYCHKOV, 330. See also GRAJEWSKI, The Formal Distinction of Duns Scotus and Its 
Philosophic Applications, 91. 

?! The ideas behind this analysis are developed by BLANDER, Dependence, Separabi- 
lity, and Theories of Identity and Distinction in Late Medieval Philosophy, 33ff. 
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simplex notion of ‘being’ (ens) and its ‘transcendental determinations’ 
such as finite and infinite, and also between the common nature and the 
haecceity or individual difference of a material substance.” 


3. Formally Distinct in the Weaker Sense 


The most important desideratum of Scotus’s theory of the formal dis- 
tinction is the attempt to formulate a cogent philosophical account of 
the doctrine of the Trinity — which will also commit him, due to his 
univocal theory of religious language, to generalize it to the natural 
conceptual usages as well. An interesting context is the discussion of 
the following Trinitarian sophisma?: 


This God is the Father; the Son is this God; therefore, the Son is the 
Father. 


Since the conclusion is false and impossible, the principle governing 
this argument needs revision; its validity seems to rely on a basic and, 
nowadays classical, assumption about identity, namely that it is a tran- 
sitive relation. However, apparently in the Ordinatio Scotus held that 
the conclusion does logically follow from the premises. As Martin 
Tweedale has shown,” Scotus presented a general formulation of tran- 
sitivity, which Tweedale dubbed as “triple-E” principle in accordance 
with the Latin wording eidem eadem eadem — items the same as the 
same item are the same. It can be reconstructed in this form:?* 


Triple-E principle: if x and y are identical to a third item z, so x and y 
are identical among themselves. 


Tweedale thinks that Scotus occasionally flirted with the idea of re- 
jecting Triple-E, in the Reportatio, but he ultimately took it to be 
true in the Ordinatio. In any case, typically in natural cases, such as 
the distinction between a common nature and a haecceity or between 
the will and the intellect, it is important for Scotus that the princi- 
ple does not hold through all kinds of identity, and in his analysis 


2 For a list of applications, see GRAJEWSKI, The Formal Distinction of Duns Scotus 
and Its Philosophic Applications, 125ff.; 137; 140ff. 


3 Ioannes DUNS Scotus, Ordinatio I d.2 p.2 q.1. n.415, ed. Vaticana, 363. See also 
TWEEDALE, Scotus vs. Ockham: a Medieval Dispute over Universals, vol. I, 62. 


24 TWEEDALE, Scotus vs Ockham: a Medieval Dispute over Universals, vol. II, 463ff. 
25 TWEEDALE, Scotus vs. Ockham: a Medieval Dispute over Universals, vol. II, 463. 
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of identity and distinction these concepts are ‘relativized’ to spheres 
of ontological commitment.? For Scotus's purposes, it will turn out 
to be important that the transitivity is blocked in such cases. In his 
Ordinatio, Scotus seems to consciously formulate the constraint that 
the argument above would only hold if the same type of identity is at 
work in propositions. 


A weaker sense of being formally distinct can be at work in these 
contexts, that is, weaker than the one which commits us to ‘formalities’ 
as different property bearers in the same real thing. In the Quaestio de 
formalitatibus (alternatively known as Logica Scoti), Scotus inquires 
the rejection of S5* and S6*, and explores the logical possibility of 
affirming the co-presence of identity and distinction in an ontologically 
simple item. He asks “if every item intrinsic to God is, in every respect 
[omnino], identical with the divine essence,””® and makes important 
considerations for our problem. A relevant thesis in this text is that a 
proposition of formal distinction is a negation of a mode of identity 
(a negation of the simpliciter mode of identity). In this sense, such 
proposition does not have to consist in an affirmation of formalities as 
distinct property bearers with respect to something. Still in his Quaes- 
tio de formalitatibus, Scotus considers two different expositions of the 
proposition ‘x is formally distinct from y,’ according to divided and 
composite readings of propositions, in analogy to the modal proposi- 
tions: (1) y is not formally the same as x; and (i1) formally, y is not the 
same as x. Scotus shows a preference for the first exposition over the 


26 BLANDER, Dependence, Separability, and Theories of Distinction in Late Medieval 
Philosophy, 40. 


27 [OANNES DUNS SCOTUS, Ordinatio I d.2 p.2 q.1-4 n.411, ed. Vaticana, 362: “Quae- 
cumque aliqua identitate eadem alicui, tali identitate inter se sic sunt eadem, quia non 
potest concludere aliqua identitate extremorum inter se nisi secundum illam identi- 
tatem sint eadem medio et medium in se sit sic idem; et per hanc propositionem sic 
intellectam tenet omnis forma syllogistica". 

?* TOANNES DUNS Scorus, Quaestio de formalitatibus, ed. EMERY, JR. and SMITH, 
153: “Et ad breviter loquendum, essentia sub praecissima ratione accepta sit a; pater- 
nitas sub propria et precisa ratione accepta sit 5. Haec videtur esse propositio prima 
concedenda in hac materia, ‘a non est formaliter b’, vel ista quae aequipollet ei, ‘a non 
est formaliter idem b’ [...]. In ista quidem ‘a non est formaliter b’, non negatur absolute 
a esse b, sed esse sic sive sub tali modo ut formaliter esse b. Et compositio isto modo 
negatur non ratione eius quod importat compositio sed ratione modi, sicut ista non est 
vera: * Aethiops est homo albus””. 
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second, precisely because the second, while not the first, is more vul- 
nerable to a secundum quid ad simpliciter fallacy.” 


But if this divided sense is only an ascription of formal non-identity 
(as Scotus explicitly prefers to formulate it in the Ordinatio'?), then if 
it is sufficient for giving an account of the co-presence of identity and 
distinction, Scotus does not immediately need to commit to different 
property bearers within the same real thing for his theoretical purposes, 
for the rejection of S5* and S6* would not require Scotus to postulate 
distinct formalities in the same real thing, as much as to deny transi- 
tivity between different modes of identity. However, it might be an 
exaggeration to say that this weaker sense of the formal distinction 1s 
entirely unconnected to the purposes of a second a stronger sense of 
Scotus's usage of formal distinction. 


4. Formally Distinct in the Stronger Sense 


An example of Scotus's from the Ordinatio for the formal distinction 
ex natura rei might illustrate the stronger commitments in Scotus's the- 
ory of formal distinction. He considers takes the case by considering 
*whiteness' a species simplex, 1.e., an ontologically simple item. As a 
genus, however, color is such that it can only be conceived together 
with a specific difference, and never separately from it — I cannot think 
of something colored without thinking of something having a particular 
color. Moreover, from the sole ratio of its determining genus, namely 
color, the determinable whiteness formally agrees with the other gener- 
ic determinable blackness (since insofar as both belong to the same ge- 
nus, they share a type of qualified identity); but in virtue of the ratio of 
its specific determined difference, *whiteness' is formally incompatible 
with the determination of ‘blackness,’ for such determinations reduce 
the potentiality ofthe genus of color in way as to exclude their contrary 
instantiations. Scotus concludes that the presence of these two aspects 
should attest that there is more than one property bearing reality in the 
structure of an ontologically simple item, such as “whiteness.”** 


? JOANNES DUNS SCOTUS, Quaestio de formalitatibus, ed. EMERY, JR. and SMITH, 154. 


30 TOANNES DUNS SCOTUS, Ordinatio I d.2 p.1 q.1 n.404, ed. Vaticana, 357: “Num- 
quid igitur debet concedi aliqua distinctio. Respondeo, melius est uti ista negative, hoc 
non est formaliter idem, quam hoc est sic et sic distinctum". 


3! [JOANNES DUNS Scotus, Ordinatio I d.2 p.2 q.1 n.418, ed. Vaticana, 464: “[D]e 
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As Scotus points out in other passages involving the difference be- 
tween genus and specific difference, their distinction is in terms of the 
properties which they have, for they cannot be merely conceptual.? In 
this case, there is clearly more involved than a negation of non-qual- 
ified identity. Scotus seems to imply a negation of the principle of in- 
discernibility of identicals,? by which, if two items are really distinct, 
then they should also be formally distinct. 


Indiscernibility of Identicals: if x = y, then, for every property F, x has 
F if and only if y has F. 


Accordingly, the rejection of D4* seems to involve a relaxation of the 
principle, which would commit us much more about how the world is. 
If Scotus rejects D4* as a necessary condition for distinctions ex natura 
rei, not only in dealing with cases such as Trinitarian sophismata but 
also in the contexts of natural usage when discussing the individuation 
of material substances, his motives for modifying the application of 
this principle are clearly rooted in his metaphysics, and not only in his 
logic of distinctions. A distinction in re holds among these realities — 
they are not only discernible aspects, but, salva identitate, really dis- 
tinct property bearers in and inseparable from y. 


5. Concluding Remarks 


This paper has attempted to substantiate the idea that there are more 
than one conception of the formal distinction in John Duns Scotus’s 


aliquot habente veram identitatem sed non tantum unicam, formalem, necesse est idem 
ratione unius ‘realitatis’ formaliter praedicari de illa, et de alia ‘realitate formaliter' non 
praedicari formaliter. Sicut albedo ratione alterius non realiter convenit sed differt nec 
affirmatio et negativo de eodem ratione eiusdem — scilicet ‘realitatis formaliter’ — di- 
cuntur, ita hic, Pater essentiae est idem quiditative et ratione proprietatis non est idem 
formaliter nec hypostatice, nec est affirmatio et negativo eiusdem identitatis de eodem 
nec ratione eiusdem [...]". 


32 Ioannes DUNS Scotus, Quaestiones super libros metaphysicorum Aristotelis VII 
q.19 n.23, ed. G. ETZKORN ET ALII (Opera philosophica 4), St. Bonaventure, N.Y. 1997, 
364: “Cum illa opinione conceditur quod differentia rationis non sufficit ad distinctio- 
nem generis et differentiae, sicum argutum est [...]. Sed quod nec differentia ista inten- 
tionis sufficit, arguitur sic: quia concipiendo genus, aut concipitur aliquid rei in specie 
aut nihil; similiter de differentia. [...]. Respondetur quod aliquid rei concipitur et idem. 
Nec sequitur: ergo idem conceptus, quia eadem res nata est facere diversos conceptus". 


33 ADAMS, “Ockham on Identity and Distinction", 43. 
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works. The argument for that claim has been oriented on the idea that 
the formal distinction is used at least and mainly in two divergent sens- 
es by Scotus: one stemming from the point of view of logical relations 
of the concept of identity, and another one arising from more meta- 
physical considerations about identity and distinction as structural fea- 
tures of a given nature or essence in both natural and divine cases. Both 
of these senses of the formal distinction were already, albeit implicitly, 
taken by interpreters to characterize Scotus's formulations of his theory 
in different theological works, namely in a more logical orientation in 
the Reportatio, on the one hand, and a more metaphysical orientation 
in the Ordinatio, respectively. 


The relevant theoretical problems which arise from these two con- 
ceptions, and the respective texts, are of mainly two types: one type con- 
cerns the ontological import of the theory of formalities, namely, wheth- 
er it commits Scotus to the reality of distinct property bearers within 
the same ontologically simple substance, and another type concerns the 
logical properties of the identity relation, namely, whether the classi- 
cal transitivity of identity holds among attributes really identical with 
an ontologically simple substance. I have briefly approached these two 
problems accordingly, which figure in older and recent interpretations, 
with a view to Scotus's main purpose, namely to render ontological sim- 
plicity, especially but not exclusively in the divine case, compatible with 
internal complexity and distinction. It is important to take into account 
in this respect not only his Commentaries on the Sentences, but also his 
Quaestio de formalitatibus: a logical treatment of the problem can be 
found in that text, in which being formally distinct means a negation of 
a mode of identity. Further debates on the development of Scotus's ac- 
counts of the formal distinction must take into account this Quaestio in 
more detail, for in it Scotus arguably develops the logical sense of being 
formally distinct and elaborates on the corresponding identity concept. 
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SCOTUS, DURANDUS & NOMINALES: 
PRESCIENZA E NATURA DEI DEMONI NELL' EXERCITIUM 
ACADEMICUM CIRCA PRAESCIENTIAM DAEMONUM 
EXPENDENDAM OCCUPATUM 


RICCARDO FEDRIGA E ROBERTO LIMONTA 


Le théologien sait parfaitement que, selon saint Thomas, les anges 
sont corporels par rapport à Dieu; que l’âme reçoit son être dans le 
corps; qaue l'homme a l’âme végétative, sensitive, et intellective; 
[...]. Qu’elle est la cause efficiente et formelle du corps; Qu'elle est 
la dernière dans la noblesse des formes [...]. L'ange de l’école a écrit 
environ quatre mille belles pages dans ce goüt. Un jeune homme ton- 
du passe trois années à se mettre dans la cervelle ces sublimes con- 
naissances, après quoi il reçoit le bonnet de docteur en Sorbonne, et 
non pas aux Petites Maisons! 


( Voltaire, alla voce “Théologien” del Dictionnaire philosophi- 
que (1764), si prendeva gioco delle subtilitates della teologia me- 
dievale. Eppure, alla vigilia del secolo dei Lumi la produzione teologi- 
ca in ambito universitario era pressoché sterminata, soprattutto in area 
germanica: una massa di dissertazioni, tesi e trattati dove le posizioni 
si distinguono spesso per variazioni minime che, quasi impercettibili 
alla nostra sensibilità storiografica, insistono attorno a un nocciolo di 
questioni comuni ormai sedimentate. 


In questo contesto, tra la metà del secolo XVII e i primi decenni del 
XVIII, la tradizione logica e teologica medievale — in particolare tardo 
medievale — conosce una vera e propria rinascita nelle opere dei pro- 
fessori dell’ortodossia luterana di Jena (con filosofi e matematici come 
Johann Gerhard e Erhard Weigel). Come vedremo anche nel testo che 
ci accingiamo ad analizzare, oltre a magistri cattolici come Vazquez, 
Gregorio di Valencia e Francisco Suárez, anche autori come Tommaso 
d’Aquino, Duns Scoto, Durando di san Porziano, Pietro Aureoli sono 
interlocutori abituali nel dibattito intellettuale che, veicolato a vari li- 
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Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 793-804 
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velli da una ricca produzione editoriale (dalle exercitationes ai lavori 
più maturi), anima l’università di Jena e più in generale l’ambiente 
accademico tedesco.! 


Tra le infinite variazioni sul tema della prescienza e della cono- 
scenza divina dei futuri contingenti, locus communis nei dibattiti teolo- 
gici fra XIII e XIV secolo, si distingue l’ Exercitium academicum circa 
praescientiam daemonum expendendam occupatum, pubblicato a Jena 
nel 1666 a firma di Dietrich Lüders.? Noto soprattutto per la successiva 
De historia Imperii Abyssini (Wittemberg 1671), legata alla leggenda 
medievale del prete Gianni, Lüders pone a tema della propria disserta- 
zione la prescienza dei demoni a partire da una definizione della loro 


! Tema conduttore del presente lavoro e mostrare differenze tra uso e interpreta- 
zione di tradizioni teologiche e filosofiche tardomedievali, nonché esplorare il senso 
speculativo e storico di formule in apparenza stereotipate, le quali tuttavia, inserite in 
contesti dottrinali e intellettuali molto lontani dalle fonti d'origine, sono in grado di 
produrre nuove interpretazioni. Ció avviene in base al valore e al senso che alcune 
formule assumono nei contesti testuali in cui ricorrono, e in relazione all'uso delle fonti 
tardo medievali che tali contesti contribuiscono a delimitare. In tal modo, mettendo in 
luce alcuni aspetti interpretativi e consapevoli della scelta di lasciarne in ombra altri, 
il presente lavoro puó rivelarsi utile all'interpretazione storiografica nell'esplorare la 
possibilità di un dialogo tra le tradizioni e mostrare le differenze tematiche più ancora 
che le continuità presupposte. Riteniamo sia un esercizio utile anche ai fini di renderci 
consapevoli dei limiti, metodologici e storico-filologica, nell'avvicinarci a un passato 
che si presenta non meno aperto del futuro. Anche per questo ci limiteremo, in questa 
sede, a una bibliografia orientativa sul tema; si vedano a questo proposito V. LEPPIN 
(Hrsg.), Erhard Weigel und die Theologie. Vortráge des 3. Erhard-Weigel-Kolloquiu- 
ms, Jena, 11. & 12. Dezember 2003 (Arbeiten zur Historischen und Systematischen 
Theologie 12), Berlin 2015; J. SCHMUTZ, Scholasticon, 1999-2012, in http://schola- 
sticon.ish-lyon.cnrs.fr/index fr.php.Stefan Kratochwil; M. FORLIVESI, La filosofia uni- 
versitaria tra XV e XVII secolo, Padova 2013 (anche per una bibliografia aggiornata 
sul tema); R. Pozzo, Adversus Ramistas. Kontroversien über die Nature der Logik am 
Ende der Renaissance, Basel 2012 (per il contesto universitario sulla natura della logi- 
ca e la metafisica, anche nella tradizione luterana a partire da Melantone, in particolare 
33-40); G. RONCAGLIA, Palaestra rationis. Discussioni su natura della copula e mo- 
dalita nella filosofia ‘scolastica’ tedesca del XVII secolo, Firenze 1996, in particolare 
15-53; H. Marti, Philosophische Dissertationen deutscher Universitäten 1660-1750. 
Eine Auswahlbibliographie, München 1982; M. Wuwpr, Die Philosophie an der Uni- 
versität Jena in ihrem geschichtlichen Verlaufe dargestellt, Jena 1932; E. Horn, Die 
Disputationen und Promotionen an den deutschen Universitäten vornehmlich seit dem 
16. Jahrhundert, Leipzig 1893. 


? D. LÜDERS, Exercitium academicum circa praescientiam daemonum expenden- 
dam occupatum, Jenae: Johannis Jacobi Bauhofferi, 1666 (d'ora in poi Exercitium). 
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natura e di limiti e capacità dei loro atti cognitivi. Il teologo tedesco si 
colloca cosi nel contesto di una tradizione di lunga durata che risale, 
attraverso un'eterogenea schiera di pensatori medievali, sino al De di- 
vinatione daemonum di Agostino d'Ippona.? 


L'uso delle fonti costituisce il principio strutturale nell'appara- 
to argomentativo della questione cui Lüders e chiamato a rispondere. 
Le Dissertationes o Disputationes, infatti, erano redatte dal magister, 
mentre lo studente (in questo caso Lüders) era chiamato a sostenere o 
difendere 1 punti del collage di fonti, mostrando cosi la propria capa- 
cità argomentativa. L' Exercitium, composto probabilmente dal filosofo 
Johann Christoph Hundeshagen (1635-1681), professore di logica e 
metafisica a Jena dal 1668, é un tessuto di citazioni e riferimenti alla 
comunità di lettori cui il testo é rivolto, riferimenti che si estendono 
anche agli apparati del peritesto editoriale e alla identificazione del ge- 
nere cui appartiene storicamente la dissertatio. Tali marche, in cui il 
testo si confonde con il paratesto, orientano la lettura, svelano un inter- 
testo e fungono quasi da formula mnemonica a cui il teologo tedesco 
ricorre per sostenere, se non per costruire, la trama della argomenta- 
zione. Il tutto nel contesto di una serie di lavori dedicati al tema della 
prescienza, in cui, nello specifico, l'autore dell” Exercitium è chiamato 
a rispondere in merito a quella demoniaca. Per riportare solo alcuni 
esempi: "Scoti & nominalium sententiam", “Gregorius de Valencia 
concedit", "rationem a Thoma adductam", “cum Vazquez probabilior 
opinio videtur". L’ambito di riferimento è, oltre a quello della seconda 
Scolastica, da una parte la teologia di Tommaso d'Aquino e, dall'altra, 
la posizione di un gruppo eterogeneo di teologi del XIV secolo, riuniti 
sotto la definizione di Scotus, Durandus et nominales. Da tali fonti, il 
testo riprende non solo la questione — che e quindi assunta nei termini 
del dibattito scolastico e con tutte le implicazioni teologiche ed epi- 
stemologiche che lo accompagnarono a partire dal XIII secolo — ma 
anche le posizioni emerse nel dibattito storico e finanche le specifiche 
argomentazioni che le hanno sorrette (ad esempio, la concezione ago- 
stiniana del corpo igneo dei demoni o la teoria cognitiva dei phanta- 
smata cognitivi prodotti dai demoni). E un intreccio di fonti testuali, 
posizioni dottrinali (luterani e gnesioluterani, calvinisti e cattolici, ma 
anche domenicani, francescani etc.),* argomenti (la natura dei demoni, 


^ Siamo consapevoli dei limiti di un'indagine che non puó avanzare pretese di esau- 
stività storiografica e filologica, quanto mostrare come il dialogo tra queste tradizioni, 
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la teoria delle species) e singole questioni (la cognitio intuitiva de re 
non existente, il rapporto tra prescienza e libero arbitrio delle creature), 
nel quadro di un dibattito che mira a definire posizioni dottrinali coe- 
renti e inattaccabili in vista della polemica teologica e nel farlo utilizza 
ecletticamente le fonti a sua disposizione. 


L'analisi procederá dunque a fissare un profilo della posizione pa- 
radigmatica di Lüders / Hundeshagen. Essa si rivela emblematica di un 
modello narrativo che attraversa le diverse teologie e anche le differen- 
ze confessionali, e che proprio per questo appartiene prima al genere 
e poi alle diverse confessioni per poi muoversi a ritrovo verso le fonti 
medievali, in quella che potremmo definire una “dissertazione di teolo- 
gia barocca". L'intenzione é mostrare come tale tradizione si muova tra 
slittamenti e mutamenti anche profondi della propria natura a seconda 
dei contesti sotto 1 quali essa viene assunta, e ció sarà utile per fare 
luce su confini e finalità dei paradigmi teorici che la accolgono. Infine 
alcune osservazioni per quanto concerne i confini del genere narrativo 
dove si colloca l’ Exercitium. Nel XVII secolo il tema della prescienza 
demonica ha ormai una fisionomia ben definita: sorto in un contesto 
polemico e apologetico con il De divinatione daemonum di Agosti- 
no d'Ippona, esso si e spostato nella sfera morale e quindi in quella 
psicologica e poi cognitiva (ad esempio con Tommaso d' Aquino), per 
collocarsi infine in un ambito dai confini mobili che comprende di volta 


spesso accumunate da macro-categorie quali una Prima e una Seconda Scolastica, sia 
in realtà caratterizzato da un complesso intreccio di fonti e delle tradizioni. Ció vale 
in particolare per quella relativa alla forte ripresa della ortodossia luterena e gnesiolu- 
terana, operata proprio a Jena sulla scia della lezione di Melantone (1558) da figure di 
grande rilievo quali Johann Gerhard, autore di una fondamentale difesa del luterane- 
simo basata su argomentazioni logiche (Loci communes theologici, Jena 1610-1622), 
nonché di un importante testo di teologia, Methodus studii theologiae (Jena 1620; ri- 
stampato nel 1654) che potrebbe aver influenzato Hundeshagen e, di conseguenza, 
Lüders. Va inoltre menzionata, per questo genere di esercizi, anche la figura di Erhard 
Weigel (1625-1699) di cui lo stesso Leibniz segui i corsi di matematica nell'estate del 
1663. Per queste tradizioni e le loro influenze, si vedano i testi di Wundt, Pozzo e de 
Vries citati alla nota 1. Per una trattazione più generale, oltre a rimandare a W. J. VAN 
ASSELT, Introduction to Reformed Scholasticism, St Louis 2001, ci limitiamo in questa 
sede a limitarci alle fonti maggiormente orientate al dibattito con la tradizione gesuita, 
più volte citata nel testo stesso in senso critico e al suo legame con gli Scotisti, Duran- 
do e i nominales. Sul rapporto tra le tradizioni ockhamiste e tomiste del XIV secolo e 
le loro ricostruzioni scolastiche si veda, di W. COURTENAY, Ockham and Ockhamism, 
Leiden 2008. 
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in volta prescienza, profezia, futuri contingenti e libera volontà delle 
creature. 


1. Exercitium academicum circa praescientiam daemonum 


Passiamo ora a focalizzare la nostra lettura sul testo. Dopo i primi ca- 
pitoli (I-VID, dedicati a confermare l'esistenza dei demoni attraverso 
un nutrito apparato di fonti pagane e scritturali e a definire 1 termini 
coi quali sarà discusso il problema, la discussione entra nel vivo con il 
capitolo VIII, che stabilisce in che modo vada inteso il termine prae- 
scientia, come conoscenza dei futuri accadimenti (futurorum scientia), 
e quindi il termine scientia. A partire dalla distinzione aristotelica tra 
un senso ampio (conoscenza) e uno più stretto (conoscenza della cosa 
tramite le proprie cause), l'autore riferisce la prescienza dei demoni 
all'accezione /arge del termine: attribuirle la capacità di stabilire vinco- 
li di necessità, come quelli tra causa ed effetto, renderebbe impossibile 
distinguere la prescienza demonica dal sapere divino ed angelico. Il 
punto cruciale, com'é evidente, non é tanto l'esistenza della prescienza 
dei demoni, che appare nell’ Exercitium un dato di fatto, bensì stabilir- 
ne limiti e possibilità per distinguerla da quella divina e angelica, che 
contribuisce cosi a definire. 


Nel capitolo X si delinea l'indice dell'argomentazione, che riguar- 
derà, nell'ordine, “de praescientiae Daemonicae principio", “de ejus 
objecto" e “de modo praesciendi”.* Per quanto riguarda il primo punto, 
il principio della prescienza puó avere natura supernaturale (come nel- 
la rivelazione divina) o naturale, ed è questo il caso dei demoni. Esclu- 
sa cosi di principio la possibilità che gli angeli caduti abbiano il potere 
di compiere azioni oltre le leggi stabilite dall’ Ordinatio, come miracoli 
o autentiche premonizioni, il testo ne individua tre caratteristiche prin- 
cipali: vivacità dei sensi (acrimoniam sensus), velocità di movimento 
(motus celeritatem) e lunga esperienza (longam experientiam). E una 
ripresa integrale del De divinatione daemonum agostiniano, di cui in- 
fatti l'autore dell’ Exercitium riporta un lungo brano. In linea con la 
propria fonte, il teologo tedesco confina la prescienza dei demoni nei 
termini di una conoscenza naturale: gli angeli caduti possono spingerla 


5 LÜDERS, Exercitium X, 8.3-4. 


798 Riccardo Fedriga, Roberto Limonta 


più lontano e più a fondo degli uomini, ma ció non va inteso come il 
segno di un apparato cognitivo qualitativamente diverso o superiore 
rispetto a quello umano, né tantomeno che esso possa essere paragona- 
bile all’intelletto angelico o divino. 


Appoggiandosi su un lungo elenco di autori a sostegno (da Platone 
ad Agostino, da Tertulliano a Cassiano, da Giovanni Damasceno a Pie- 
tro Aureoli’), il testo afferma la natura corporea dei demoni, tagliando 
cosi alla radice la discussione su un tema controverso. E a partire dalla 
natura (ignea) del corpo demonico che l' Exercitium passa in rassegna 
le tre caratteristiche della loro prescienza: l'acrimonia sensus € inte- 
sa come generica acutezza nell'indagine delle res, dal momento che 
propriamente i demoni non avrebbero sensi. La loro conoscenza non é 
condizionata dai limiti dei corpi materiali e per questo essi apprendono 
più velocemente e più profondamente, senza dover ricorrere ai phan- 
tasmata dell'immaginazione.” Su questo aspetto si apre una questio- 
ne cruciale, discussa da attraverso l'apparato linguistico e concettuale 
della prima e seconda Scolastica: l’intelletto € realmente distinguibile 
dall'essenza angelica (e quindi costituisce una sostanza separata) oppu- 
re lo é sola ratione? Domanda fondamentale, perché solleva il dilemma 
di come una creatura puramente intellettuale (quale il demone, in quan- 
to angelo caduto) abbia potuto peccare e distogliere il proprio intelletto 
dal bene per volgerlo al male. 


Il testo prende in considerazione la posizione di Tommaso, per il 
quale l'intelletto andrà inteso come una semplice capacità operativa 
della sostanza angelica, dal momento che essere e pensare sono due 
realtà distinte; una funzione, quindi, non una sostanza. Benché debitore 
a Tommaso di elementi fondamentali della propria teoria — debito che 
egli si guarda bene dal riconoscere — l'autore dell" Exercitium definisce 
severamente la posizione dell’ Aquinate come infirma? e poggiante su 


€ LÜDERS, Exercitium XIV, 9-10.3-43 passim. 

7 L'idea che il legame con elementi materiali e con facoltà sensibili costituisca un li- 
mite per l'esercizio delle facoltà intellettuali della premonizione é presente fin dalla de- 
monologia patristica. GREGORIUS MAGNUS, Dialogorum Gregorii Magni libri quattuor 
de miraculis patrum italicorum 1V.27, a cura di S. PRICOCO e M. SIMONETTI, Milano, 
2005-2006, 324, sostiene che la capacità di predizione dei morituri é dovuta al parziale 
distacco dell'anima dal corpo. 


* LÜDERS, Exercitium XVI, 12.1; XVII, 12.15. 
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lubricum fondamentum.? Ad essa, il teologo tedesco oppone un model- 
lo, che egli rivendica come più probabile e che attribuisce communiter 
a "Scotus [...] Durandus [...] et nominales”. Essi infatti seguono ra- 
gionevolmente il principio di parsimonia, secondo il quale gli enti non 
devono essere moltiplicati senza necessità: “Quorum potissima ratio 
est, quod entia praeter necessitatem non sunt multiplicanda, & nisi vel 
experientia, vel ratio aliqua evidenza, vel Scripturae S. auctoritas co- 
gat, frustra adhibeatur distinctio". Non c’è quindi motivo di fare di 
una cosa sola due (l'essentia e la potentia intelligendi). Se avessero 
ragione Tommaso e 1 tomisti che lo seguono, dovrebbero esserci tante 
potenze intellettive quanti sono gli atti dell'intelletto. Di fronte alla 
prospettiva di una proliferazione ontologica ad infinitum, anche 1 to- 
misti, volenti o nolenti, dovranno ammettere che “rationem a Thoma 
adductam infirmam esse". 


La seconda caratteristica della prescienza demonica, la motus 
celeritas, è discussa in rapporto al dilemma di come sia possibile il 
moto per sostanze quali angeli e demoni che, dotati di corpo igneo e 
non materiale, non sono circoscrivibili in un luogo. Nell’ Exercitium la 
risposta mira a mantenere la questione nell'ambito dei principi della 
conoscenza naturale: 1 demoni preannunziano eventi perché ne scorgo- 
no le cause naturali e gli eventi a distanza che li produrranno, ancora 
inaccessibili agli intelletti umani. Dal testo sembra di poter dedurre che 
la prescienza non preveda un moto autentico, poiché gli angeli, privi 
di un apparato sensoriale, non avrebbero necessità di portarsi a ridosso 
delle res per apprenderle; é piuttosto un moto dell'intelletto, capace di 
conoscere anche realtà distanti da sé. 


La longa experientia è oggetto di un capitolo breve ma cruciale, 
perché il testo, quasi tirando le fila dell'argomentazione, vi definisce la 
natura della prescienza demonica. Essa è "scienza congetturale” e “co- 
noscenza del possibile", a differenza della scientia come sapere certo e 
stabilmente fondato: *Nullum autem est dubium, quin ejus adminicolo 
multa de futuris magna cum probabilitate conjectare queant”.!! 


Dal XXIII capitolo l'analisi si sposta su oggetto e modi della pre- 
scienza demonica. In merito al primo, i demoni hanno la capacità di 


? LÜDERS, Exercitium XIX, 13.9. 
10 LÜDERS, Exercitium XVI, 11.29-32. 
H LODERS, Exercitium XXII, 16.15-16. 
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conoscere 1 futuri necessari, in quanto essi sono già determinati nelle 
loro cause e ad esse riconducibili a partire dagli effetti. Per ció che con- 
cerne 1 futuri contingenti, essi sono distinti in impedibili da cause na- 
turali o dal libero arbitrio.'? Riguardo ai primi, i demoni ne hanno una 
conoscenza puramente congetturale; citando Vázquez, il testo precisa 
che hanno conoscenza di tutti gli eventi naturali determinati in base alle 
cause seconde. Ma il teologo tedesco usa con grande libertà le proprie 
fonti, e quanto ai futuri contingenti impedibili dal libero arbitrio giudi- 
ca che nel ragionamento di Vázquez “non valet consequentia", poi- 
ché l'azione della libera volontà comporta che, sul piano delle cause, 
nessuna delle due parti della contraddizione possa già dirsi vera; il che 
rende impossibile la certezza del giudizio. Tali futuri contingenti, quin- 
di, non possono essere oggetto di scientia nel senso pieno del termine, 
dal momento che possono essere soggetti ai mutamenti della volontà o 
all'intervento della Causa Prima. Di essi, i demoni avranno conoscenza 
solo probabilistica, fondata sulla capacità di una lettura “psicologica” 
dell'animo umano. La loro scienza dei futuri contingenti resta quindi 
esclusa sia dalla conoscenza delle cause (sottese alle scelte del libero 
arbitrio) sia da quella della natura essenziale delle res (accessibile solo 
all'intelletto divino). 


Per quanto riguarda infine 1 modi della precognizione, il nodo cen- 
trale é costituito dalla distinzione tra conoscenza intuitiva o astrattiva 
(XXXIII.7-20), tema cruciale nel dibattito filosofico e teologico del- 
la prima metà del XIV secolo. La prima e definita come percezione 
immediata e sensibile dell'esistenza di un oggetto, mentre la seconda 
va intesa come conoscenza mediata per species intelligibiles. L’analisi 
si addentra in alcune distinzioni tecniche (ad esempio, se le species 
siano concreatae oppure desunte ex objectis) sulle quali non ci soffer- 
meremo: cio che va sottolineato, tuttavia, e che per il teologo tedesco 
i demoni sono capaci esclusivamente di una conoscenza abstractiva 
attraverso le species intelligibiles. Solo Dio apprende i futuri contin- 
genti in sé (per questo gli antichi parlavano di divinatio), cio intuitive. 
Essa costituisce una forma di scientia perfetta per la sua semplicità e il 


? Benché il testo non ne faccia esplicita menzione, la distinzione ricalca da vicino 
quella di Tommaso in TOMMASO D' AQUINO, // male q.16 a.7, trad. F. FIORENTINO, Mila- 
no 2012, 1231 e 1233. 


13 LUDERS, Exercitium XXVI, 17.24-35. 
14 LODERS, Exercitium XXXII, 20.35. 
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carattere diretto, mentre la prescienza dei demoni e legata all'inganno 
e non puo che essere composita, prodotta per un'aggregazione volta al 
male di cause ed effetti naturali. 


2. Durandus, Scotus et nominales: 
semantica storica di una formula 


Nel testo il richiamo alla teologia tardo-medievale si focalizza at- 
torno a due punti, l'uno complementare all'altro: la critica alla posizio- 
ne infirma e lubrica di Tommaso e di contro l'adesione a un fondamen- 
tale principio di parsimonia riassunto nella formula “Scotus, Durandus 
et nominales”.!5 È innegabile che l'opera in questione appartiene al 
contesto delle discussioni interne alla comunità accademica di Jena'® 
e dell'influenza esercitata sull’ Exercitium dal Methodus studii theolo- 
giae di Johann Gerhard. Tuttavia € importante rilevare come, per quan- 
to a una lettura superficiale possa apparire parafrastica, l'analisi del 
testo e quella contestuale delle sue formule di genere possono aprire, 
grazie alla ricostruzione dell’uso delle fonti, a un intreccio tra indagi- 
ne teologica e ricerca filosofica. Hundeshagen era un filosofo e i temi 
marcatamente teologici e metafisici dell’ Exercitium (tanto piu evidenti 
nella scelta dei riferimenti tardomedievali con cui sostiene le proprie 
tesi) eccedono dalle trattazioni filosofiche dell'epoca. Il riferimento al 
principio di parsimonia, di chiara ascendenza nominalistica, e l'espres- 
sione “Durandus, Scotus et nominales” possono tuttavia condurre, 
forse proprio per il carattere inconsueto dei temi, a una ricostruzione 
più specificamente storiografica per cui tale riferimento non vada in- 
teso come una ripresa filologica del pensiero dei "partiti" considerati, 
né quale tentativo di conciliare retrospettivamente la dottrina comune 
tomista e l'attributo divino della semplicità con le nuove opinioni in 
ambito domenicano, come quella dello stesso Durando." Benché la 


5 Sulla ricezione di Durando nella prima età moderna si veda G. GAsPARRI, *Notes 
on the Legacy of Durand in the Early Modern Era”, in Durand of Saint-Pourçain and 
His Sentences Commentary, ed. A. SPEER, F. RETUCCI, T. JESCHKE and G. GULDENTOPS 
(Recherches De Theologie Et Philosophie Medievales. Bibliotheca 9), Leuven-Pa- 
ris- Walpole 2014, 385-422. 

16 WUNDT, Die Philosophie an der Universität, 65sqq. 

17 Si vedano ad esempio alcune quaestiones quodlibetales in DURANDUS A SANCTO 
PonciANO, Quodlibeta avenionensia tria additis correctionibus Hervei Natalis supra 
dicta Durandi in Primo Quolibet, ed. P. T. STELLA (Textus et studia in historiam Scho- 
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forma della dissertatio prevedesse la capacità dell’autore di padroneg- 
giare quante piu fonti possibili'’, l'espressione “Durandus, Scotus et 
nominales" potrebbe essere una formula standard, certamente attestata 
nelle opere di tal genere, poiché riassume posizioni tra loro troppo di- 
stanti per essere ricondotte in qualche modo a una posizione filosofica 
unitaria e coerente. Il riferimento sembra indicare piü che altro una 
generica area di appartenenza teologico-metafisica che sarebbe inuti- 
le decostruire, composta qual e di ripetute stratificazioni interpretative 
ormai sedimentate, ma che va riconosciuta nella sua natura stereotipata 
per ricondurla al contesto — la tradizione della teologia scolastica lute- 
rana — che le è proprio.” 


Partiamo dal principio di parsimonia. Tipico dei nominales, esso 
costituisce il segno dell’adesione dell'autore dell’ Exercitium ai prin- 
cipi di quella comunità conversazionale che, in suo nome, si oppone 
al determinismo causale-teologico di stampo tomista. L'ortodossia 
della tradizione tomista e vista come una superfetazione di model- 
li teologici volti solo a salvaguardare se stessi tramite un apparato 
concettuale ad hoc. L'uso della teoria aristotelica delle relazioni e 
l'applicazione delle Categorie comportano e forse producono, ad 
esempio, 1 problemi relativi alla processione divina e alla distinzione 
reale delle persone in Dio, in particolare il tipo e il grado di distin- 
zione che si puó ammettere senza sacrificare l'unicità e la semplicità 
divina, e con questa i principi di non contraddizione e bivalenza.?? Ma 
se la teologia, a partire da Duns Scoto, é una scienza pratica e la co- 
noscenza del viator si basa sulla distinzione tra apprensione diretta e 
indiretta dell’individuale, gli strumenti argomentativi dell'ortodossia 
teologica tomista costituiscono un ostacolo rispetto alla semplicità e 
aderenza al piano delle res esperite dal viator.?! Ostacolo già presente 
ai tempi del domenicano Durando, e ancor di piü se traslate nel con- 


lasticae cura pontificii Athenaei Salesiani), Zürich 1965, 293-326. 
18 Cf. RONCAGLIA, Palaestra rationis, 33-39. 


9 J. DE Vries, “Zur Geschichte und Problematik der Barockscholastik in Deut- 
schland", in Theologie und Philosophie 57 (1982), 1-20. 

20 DE VRIES, “Zur Geschichte und Problematik der Barockscholastik in Deutschland", 
12. 

?! Sul ruolo di Durando nella definizione della teologia come scientia si veda S. 
BROWN, “The Early Durand of Saint-Pourçain on the Scientific Character of Theolo- 
gy”, in Durand of Saint-Pourcain and His Sentences Commentary, 171-84. 
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testo dell’università di Jena nel XVII secolo, impegnata ad affermare 
le posizioni gnesioluterane contro le “deviazioni” filippiste verso la 
dottrina calvinista, per la definizione di una rigida ortodossia teolo- 
gica luterana.” 


L'apparato argomentativo presuppone una pratica di lettura mossa 
dall'abilità di giostrare con le posizioni, suggerite, velate o celate, di 
altri autori o temi, anch'essi emblematici della tradizione jenense. Un 
procedimento che può risultare oscuro a una ricostruzione storiografica 
abituata alla distanza costituita dallo stratificarsi delle interpretazioni 
successive, ma che era ben chiaro a coloro che si muovevano tra i ri- 
mandi impliciti delle pratiche barocche, ed anzi rivelatore dell'abilità 
argomentativa dell'autore di questi esercizi condensati di teologia. Pos- 
siamo dire che l'analisi resa possibile dalla collaborazione tra pratiche 
di scrittura e di lettura, attraverso la consapevolezza del rapporto cru- 
ciale tra autore e lettore ai fini della costruzione del testo, ha permesso 
di mostrare non solo i modi di funzionare ma anche il ruolo svolto 
all'interno di una tradizione intellettuale da parte di questi exercitia 
teologici: macchine narrative e argomentative che si fondano sull’in- 
treccio di ció che l'autore e il lettore sanno e sulla loro capacità di 
incontrarsi e riconoscersi di fronte a una serie di riferimenti dettati da 
una prassi comune di lettura.” 


E il caso della formula “Scotus, Durandus et nominales”. Lungi 
da rimandare a fonti quanto mai incerte e ingannevoli (Durando, in 
questa ricostruzione, non fa partito a sé, con buona pace del giudizio 
di Leibniz”), essa appare una marca semantica funzionale non solo 
alle controversie dottrinali del dibattito accademico, ma anche all'af- 
fermazione di un paradigma teologico consustanziale, teologicamen- 
te più diretto rispetto alla complessa dottrina della transustanziazione 
della tradizione tomista. Per questo, la posizione di Scoto è indicata 


2 RONCAGLIA, Palaestra rationis, 17-18 e 44 (nota 95). 


2 Per quella che la chiave interpretativa dal punto di vista della storia della lettura, si 
veda J.-F. GILMONT, "Riforma protestante e lettura", in Storia della lettura, a cura di G. 
CAVALLO e R. CHARTIER, Roma-Bari 1995, 243-76. Per la doppia e plurima storicità del 
testo, in una chiave metodologica di storia della lettura, si veda R. CHARTIER, /nscrire 
et effacer. Culture écrite et littérature (XI — XVIII siécle), Paris 2005. 

2 Cf. F. Piro, “Lo Scolastico che faceva un partito a sé (faisait band à part). Leibniz 


su Durando di san Porziano e la disputa sui futuri contingenti", in Medioevo 34 (2009), 
507-44. 
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nell’ Exercitium come la più semplice e plausibile (probabilior) rispetto 
alle altre, di cui pure la dissertazione fa uso. 


In conclusione, il teologo luterano ricostruisce, “usando” più che 
“interpretando” le proprie fonti medievali, un modello dove la pre- 
scienza demonica funge, per cosi dire, da controesempio: la questione 
appare ormai frammentata in un pulviscolo di questioni particolari che 
la attraversano, e il nodo centrale delle capacità precognitive degli an- 
geli caduti si ritrae sullo sfondo, portando in primo piano la reale posta 
in gioco, cioé verificare la tenuta di alcune concezioni teologiche e 
risolvere nodi irrisolti sul piano della teoria cognitiva. Il modello che 
si profila nella dissertatio (1) parte dalla semplice e diretta apprensione 
sensibile; (11) fonda, contro le tesi dei tomisti, la certezza del giudizio di 
esistenza su una rappresentazione costituita a partire dalla apprensione 
diretta dell’individuale. Una posizione che, sostenuta da un professore 
di logica e metafisica dell’Università di Jena e inserita nel severo con- 
testo delle critiche a Tommaso (la /ubrica infirmitas con cui si ribalta 
l'accusa di probabilismo mossa alla tradizione nominalista), aiuta a 
fare luce sulla varietà dei dibattiti, tutt'altro che stereotipati e puramen- 
te scolastici, che agitavano la comunità accademica dell'università di 
Jena nel XVII secolo. 


Università di Bologna 


25 Cf. la distinzione tra uso e interpretazione dei testi come teorizzata da Eco in U. 
Eco, Lector in fabula. La cooperazione interpretativa nei testi narrativi, Milano 1979, 
59-60, e IDEM, J limiti dell'interpretazione, Milano 1990, in particolare il capitolo “/n- 
tentio lectoris. Appunti sulla semantica della ricezione". 


THE CONCEPT OF SPIRITUS IN WALTER BURLEY’S PARVA 
NATURALIA COMMENTARIES 


MAREK GENSLER 


n the studies of medieval philosophy, Walter Burley came to be 

known for his mature polemics with William of Ockham.! Howev- 
er, his earlier works, composed during his regency at the Arts Facul- 
ty in Oxford, also deserve interest of historians of medieval philoso- 
phy not only as documents of reception of Aristotelianism.? Burley's 
Parva naturalia commentaries, belonging to that group, are a set of 
five works (De longitudine et brevitate vitae, De sensu et sensato, De 
memoria et reminiscentia, De somno et vigilia and De motu animali- 
um), greatly varying in their execution, even though they all had been 
planned as commentaria ad litteram? The differences in their character 
may be due to various factors; they may also reflect Burley's greater or 
smaller interest in the subject. One of the issues he discusses frequently 
is the substance that nourishes the body and the soul allowing them to 
perform their functions. Because of its crucial position on the border 


! After centuries of neglect, the role of Burley in the development of logic was re- 
called by Carl Prantl in his Geschichte der Logik im Abendlande, 1855-1870. Burley's 
contribution to medieval philosophy of nature was noticed later by Pierre Duhem. Cf. 
M. GENSLER, Klopotliwa zmiana czyli Waltera Burleya zmagania ze zmiennością rzec- 
zy, Lódz 2007, 35; cf. also A. CONTI, “Introduction”, in À Companion to Walter Burley, 
Late Medieval Logician and Metaphysician, ed. A. CONTI, Leiden — Boston 2013, 1. 


2 Anneliese Maier's research on Burley was followed by the studies of E. Sylla, R. 
Wood, S. Donati and others, who proposed their hypotheses concerning dating his par- 
ticular works. Commentaries on Aristotle’s smaller treatises in natural philosophy are 
generally agreed to have been composed during his Oxford regency in Arts (ca. 1301- 
1308). Cf. M. VITTORINL “Life and Works”, in: A Companion to Walter Burley, Late 
Medieval Logician and Metaphysician, ed. A. CONTI, Leiden-Boston 2013, 34-35; cf. 
also GENSLER, Kfopotliwa zmiana czyli Waltera Burleya zmagania ze zmiennosciq rze- 
czy, 46-66. 

3 Cf. M. GENSLER and R. PODKONSKI, “O edycji komentarzy Waltera Burleya do 
Parva naturalia", in Przeglgd Tomistyczny XXII (2016), 89-107. 
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Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 805-816 
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between physiology and psychology, analysis of the substance, called 
pneuma by Aristotle and translated as spiritus into Latin, offers valu- 
able insights into Burley's and, more generally, later scholastic under- 
standing of the mind—body problem. In this paper, I will show that for 
Burley spiritus is engaged in all activities of a living organism, starting 
from digestion, through sensual and motoric activity, to procreation, 
and explain its role in these processes. 


Spiritus it is the most delicate material substance of fiery-aerial char- 
acter. Its presence in the body is vital for its continued life and its fluctua- 
tions are responsible for various processes, as well as health and disease. 
Burley analyses its function in various aspects trying to join the views 
of Aristotle and his commentators with his own ideas. It is a kind of 
organic matter, particular for every living creature and produced by it in 
the process of digestion of food. When digested, food is deprived of its 
own form and reduced to a simpler one by means of the natural heat of 
the organism breaking down its earlier structure. Burley claims that this 
reduction does not go as far as forms of elements but stops at particles of 
higher complexity, which allows various foods to preserve their nutritive 
characteristics. These particles preserve elementary qualities, 1.e., hot- 
ness, coldness, dryness and humidity. It is out of this kind of substance 
that the organism produces (in the stomach) two main substances, which 
are later distributed all over the body nourishing every tissue, blood and 
spiritus. In the production of the spiritus, the organism uses the rarest and 
lightest parts of digested substance. As a result, the spiritus has a natural 
tendency to move upwards. The upward movement of the spiritus is ter- 
minated in the brain, which is the topmost and also the coldest organ of 
the body. It is there that the spiritus is cooled down (having discharged 
its nutritive load) and, consequently, condensed. The condensed, heavier 
spiritus flows down back to the centre of the body. 


4 Cf. ARISTOTLE, De partibus animalium 11.16, 659b17-30, trans. W. OGLE, in The 
Complete Works of Aristotle — The Revised Oxford Translation, ed. J. BARNES (One 
Volume Digital Edition), Princeton 1984, 2246-47; IDEM, De motu animalium c.10, 
703415, trans. A.S.L. FARQUHARSON, in The Complete Works of Aristotle — The Re- 
vised Oxford Translation, ed. J. BARNES (One Volume Digital Edition), Princeton 1984, 
2391-92; IDEM, De generatione animalium c.2, 781a24-31, trans. A. PLATT, in The 
Complete Works of Aristotle — The Revised Oxford Translation, ed. J. BARNES (One 
Volume Digital Edition), Princeton 1984, 2629. 

5 GUALTERUS BURLAEUS, De somno, London, Ms. Lambeth Palace 74, f. 167va- 
vb: *Quando alimentum extrinsecum infrigidatur ab extrinseco et immittitur in loca 
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The downward flow of the congested spiritus is for Burley, who 
follows Albert the Great here, a natural cause of sleep. It is so, because 
of two reasons. The first reason why we feel sleepy after a meal is relat- 
ed to one of the functions of the spiritus. As the source of natural heat 
of the organism it is necessary for the process of digestion and, there- 
fore, it is revoked to the stomach from other parts of the body.” The 
other reason is associated with another function of the spiritus, namely 
purification of blood from noxious substances. Because the process re- 
quires natural heat too, the spiritus must be revoked from elsewhere.* 
The revocation results in the debilitation of the power of other organs. 
To a counterargument that if digestion of food is straightforwardly as- 
sociated with sleep, it is difficult to explain why plants, which also “di- 
gest” the nutrients taken in by their roots, do not sleep, Burley replies 
that because plants do not have to look for food, all of the spiritus is 
always engaged in processes of digestion. Therefore, it does not have 
to be revoked from anywhere.” 


digestiva animalis, per calorem cordis fit ascensus vaporis ex alimento usque ad caput. 
Sed in capite est cerebrum, quod inter omnia membra est frigidissimum. Unde cum 
vapores perveniunt ad cerebrum, infrigidantur frigiditate cerebri et inspissantur et fiunt 
graves et propter gravitatem moventur deorsum, et descendunt per vias per quas fluit 
spiritus et calor a corde ad organa exteriora sentiendi”. Ms. Lambeth Palace 74 has 
been chosen as the source for all source quotations from Burley's Parva naturalia, 
because it contains all the commentaries referred to in this paper. A critical edition of 
the commentaries is prepared by the author and Monika Mansfeld. 


6 Cf. ALBERTUS MAGNUS, De somno I tr. 1 c.3, ed. A. BORGNET (Opera omnia 9), 
Paris 1890, 126b. 


7 GUALTERUS BURLAEUS, De somno, London, Ms. Lambeth Palace 74, f. 167va- 
vb: “Et propter suam grossitiem obturant illos meatus subtiles et repellunt calorem et 
spiritus ad interius et impediunt, ne calor et spiritus perveniant ad partes exteriores. Et 
tunc infrigidantur partes exteriores et non possunt [agere] in actu sentiendi, quia sentire 
non fit sine calido, et tunc accidit somnus et durat quousque calor ad intra repulsus in 
tantum vigoretur quod super illos vapores obtineat et quousque complete digerantur". 


* GUALTERUS BURLAEUS, De somno, London, Ms. Lambeth Palace 74, f. 167vb: 
*Dicit Philosophus quod completa digestione et vigorato calore prius ad intrinsecus 
repulso et separato sanguine puro ab impuro exspergescuntur animalia et evigilant". 

? GUALTERUS BURLAEUS, De somno, London, Ms. Lambeth Palace 74, f. 160rb-va: 
“Operationes plantarum insunt eis per naturam corporis, et haec est responsio Alberti 
hic qui dicit: “in illis potentiis est lassatio in quibus motus virtutum quo movet orga- 
num non est naturalis motus organi". Sed nutrire et augmentare sunt motus naturales. 
Cibum enim naturalis movet ad membrum sicut ad suum locum, et ideo talis motus 
non inducit lassationem membris. Propter quod non oportet quod plantae cessent a 
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Yet another reason for sleep results from the fact that the upward 
motion of the spiritus is accompanied by evaporations, i.e., movement 
of indigested particles of food, which, when heated by natural heat of 
the organism in the stomach, raise towards the brain. Drowsiness and 
sleep occur when flowing evaporations obstruct the veins and thus de- 
bilitate the cognitive powers of a man. More precisely, they block the 
communication between the external senses on one hand and internal 
senses and the intellect on the other by preventing the activity of the 
spiritus. The obstruction is caused by the fact that the nature of evapo- 
rations, which are hot and humid, is opposed to the nature of the spiri- 
tus. This means that the more humidity there is in the body, the greater 
is its propensity for sleep. This humidity can be either a property of the 
body or it can be induced into the body by means of specific diet or par- 
ticular substances which are eaten or drunk. Speaking of increased hu- 
midity as a property of a body Burley mentions two situations: one, in 
which it is a natural state, such as in children, who by nature are more 
humid than adults (for life is a process in which an animal gradually 
loses its natural humidity), or a pathological one, such as in the case 
of epilepsy that is an illness, in which surfeit of humidity obstructs the 
respiratory ducts so rapidly that it may cause loss of consciousness or 
even death.'? Talking about sleep-inducing substances Burley mentions 
corn cockle and mandrake, which are used for anesthesia because of 
their special evaporative powers.!! 


suis operationibus nisi corrumpuntur". Cf. ALBERTUS MAGNUS, De somno I tr.1 c.3, ed. 
BORGNET, 126b. 


10 GUALTERUS BURLAEUS, De somno, London, Ms. Lambeth Palace 74, f. 166vb: 
"Epilepsia est aegritudo causata ex magna superfluitate ascendete ad superiora, quae 
ingrossata descendit inferius per vias respirationis et obturat venas exspirationis et 
deficiente exspiratione moritur animal". 

! GUALTERUS BURLAEUS, De somno, London, Ms. Lambeth Palace 74, f. 166va-vb: 
“Quod autem evaporatio ascendens ad caput sit causa somni, probatur [...]. Primum 
[signum] est: illa, quae sunt multum evaporantia, inducunt multum somnum, ut vi- 
num, lolium, mandragora. [...]. Secundum signum est [...] sicut prius ex nutrimento 
indigesto fit ad caput quaedam evaporatio somnum inducens, sic ex eo, quod propter 
laborem resolvitur, fit ad caput quaedam evaporatio inducens somnum. Tertium signum 
est, quod quaedam aegritudines, quae fiunt ex materia calida et humida, inducunt mul- 
tum somnum propter multam evaporationem provenientem ex humida superfluitate 
et calida, cuius[modi] sunt febris et lethargia. [...]. Quartum signum, quod somnus 
causatur ex evaporatione ascendente ad superiora est, quod pueri, qui constituti sunt in 
prima aetate, magis dormiunt quam quando sunt in alia aetate. [...]. Et propter hoc est, 
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His observations result in an interesting dietary advice. If one is 
interested in sound and healthy sleep, one should abstain from eating 
shortly before going to bed, because the stomach digesting the food pro- 
duces so large quantities of the spiritus that its flow becomes torrential 
and starts distorting imagination in much the same way as the rapid 
current of a stream distorts the reflections on water. This results in con- 
tamination of images in dreams, which become nightmares.! Another 
important advice concerns babies and women who breast-feed them. 
Because infants are of more humid complexion than adults, they are 
more sensitive to evaporative substances, so much that they react even 
to traces of them in the milk of their feeders. As a result, substances that 
adults find enjoyable because of their warming-up effects, such as wine, 
can be noxious for babies not only if one tried to feed them directly but 
also when they are consumed by the feeders. The evaporations would 
first make the baby irritable and incontinent and then induce a patholog- 
ical sleepiness similar to epilepsy.? Avoiding wine is, therefore, strong- 
ly recommended for women during the period of lactation.'* 


Burley's explanation of dietary properties of milk gives an insight 
into the doctrine of four humors and their relation to the spiritus. The 
nutritive value of milk results from its excellent balance of elementary 
qualities, which is reflected by its triple nature. It is thanks to this balance 
that humidity and heat that are necessary for sustaining life and all of its 


quia est tanta abundantia humiditatis et tot vapores ascendunt in pueris, ideo epilepsia 
accidit saepius constitutis in puerili aetate quam quando sunt in alia aetate". 

12 GUALTERUS BURLAEUS, De somno, London, Ms. Lambeth Palace 74, f. 172ra: “In 
aqua velociter mota non apparent idola respicientium in aqua. Nam propter fortem mo- 
tum prohibetur impressio et apparitio imaginis. Sed si aqua moveatur non tamen ita ve- 
lociter, apparent imagines sed distortae. Sed si aqua totaliter fuerit quiescens apparent 
imagines manifeste et convenientes rei. Et sic est in somno. Quando enim fit magnus 
motus in corpore vel in spiritibus in quibus sunt imagines, non apparent imagines prop- 
ter fortem motum. Sed si sit motus minor, tunc apparent imagines distortae, ita quod 
aliquando apparent visiones monstruosae, quasi compositae ex partibus diversorum 
idolorum concurrentium. Et tunc fiunt somnia distorta et magis remota a veritate". 

13 GUALTERUS BURLAEUS, De somno, London, Ms. Lambeth Palace 74, f. 166vb: 
“Causa, quare pueri fiunt epileptici est, quia epilepsia videtur esse quidam somnus 
[...]. Sed diferrunt «istae duo» in hoc, quod somnus causatur ex naturali et subtili 
evaporatione; epilepsia vero ex naturali et grossa". 

14 GUALTERUS BURLAEUS, De somno, London, Ms. Lambeth Palace 74, f. 168ra-rb: 
“Pueris est nocivum, quod nutrices bibant vinum, quia si nutrices bibant vinum, lac 
generabitur ex vino et in illo lacte manebit virtus vini". 
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functions are delivered in the best possible way, allowing infants to grow 
healthily. The first aspect of the nature of milk, found in whey, is watery. 
It is associated with transport of phlegm (from which soft tissues are 
built) to all the organs of the body. The second aspect, visible in cheese, 
is earthen. It is responsible for the production of hard tissues. The third 
aspect, observed in its buttery character, entails both air and fire and is 
responsible for the production of the spiritus. This way, milk provides 
all the ingredients required for health and, except for the situation in 
which improper diet of the feeder adversely affects its composition, it is 
the healthiest baby food. Burley adds that the source of milk is the same 
menstrual blood of the mother, which nourished the fetus. When a baby 
is born, the blood is directed to breasts and converted into milk." 


An interesting aspect of the activity of the spiritus in the human 
body can be seen in Burley’s considerations concerning differences 
between males and females. His analyses are based on two cases of 
surprising phenomena that have their origin in physiology of women. 
One of them, mentioned by Aristotle in De insomniis, is that menstru- 
ating women cause opacity in (silver) mirrors by looking into them.!9 
Burley's explanation of it starts with the process of digestion again. In 
both sexes food is used mostly for the production of the spiritus and 
blood, which are necessary for sustaining life (spiritus) and production 
of body material, i.e., other humours and tissues (blood).! If there is a 
surplus of food, it can be used in various ways. In both sexes it can be 


15 GUALTERUS BURLAEUS, De somno, London, Ms. Lambeth Palace 74, ff. 167vb- 
168ra: “In lacte enim est triplex substantia: una aquosa, quae est serum, et per illam 
immittitur phlegma ad omnes partes corporis. Alia substantia est, quae est terrestris, 
et est caseus, et illa convertitur in partes solidas, et facit [membra] consolidari. Est ibi 
etiam tertia substantia, quae est aerea, ut butyrum, et ipsa convertitur in spiritus et in 
partes subtiliores. [...]. Similiter quod lac sit pueris nutrimentum patet, quoniam ex 
eisdem fimus et nutrimur. Sed fetus fit ex sanguine menstruoso et ex eodem in utero 
nutritur. Sed post generationem fetus sanguis menstruus in corpore mulieris mittitur ad 
mamillas et convertitur in lac. Et ideo conveniens est, quod pueri nutriantur lacte, ex 
quo parum difert a sanguine menstruo, quo nutriebatur in utero". 

16 ARISTOTELES, De insomniis c.2, 460a18-19, in Guillelmus de Morbeka reuisor 
translationis Aristotelis — De insomniis, translatio ,noua '— Anonymi saec. XII transla- 
tionis recensio (Aristoteles Latinus 15.2.2. ), 17.9-18. 


17 Cf. M. GENSLER, “Habitus or the Possibility of Science of the Contingent”, in 
Hybris 31 (2015), 28-29; cf. also http://magazynhybris.com/images/teksty. 
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used for the production of new body, i.e., for putting up weight. !# Some 
nutrients, however, are used depending on the sex. In men they are 
directed to the production of sperm, while in women, to the production 
of menstrual blood, which can later be transformed either into the body 
of the fetus (in pregnant women) or into milk (in lactating women). If 
a woman is neither pregnant nor breast-feeding, the colder and heavier 
part of the menstrual blood moves to the lower parts of the body, while 
the warmer and lighter part of it emanates a hot and humid vapour, 
which moves up through the body and is finally released through the 
eyes. It is this vapour which makes mirrors opaque. But the noxious 
influence of the vapour is not limited to inanimate objects. Women who 
are 1ll-disposed towards a man, can use that vapour for casting a spell 
on him. This happens when gross and turbid humour concentrates in 
the organ responsible for imagination and, consequently, sends forth 
the vapour which, when released through the eyes, infects the air all 
the way to the boys nearby. They become easily infected by it, because 
their bodies are liable to such influence and, as a result, they may be- 
come boorish, ill or even die owing to such influence. Burley mentions 
that in a similar manner the eyes of some animals may kill people too.'? 


18 Cf. GUALTERUS BURLAEUS, Commentarius in libros De generatione et corrupti- 
one, in M. GENSLER, Kfopotliwa zmiana, czyli Waltera Burleya zmagania ze zmien- 
nosciq rzeczy, Lódz 2007, 268-72. 

12 GUALTERUS BURLAEUS, De somno, London, Ms. Lambeth Palace 74, f. 171rb-va: 
“Mulier menstrua inspiciens speculum inficit speculum. [...]. Cum nutrimentum ingre- 
ditur corpus, convertitur et digeritur et aliquando convertitur plus de nutrimento quam 
sit necessarium ad restaurandum deperditum vel ad augendum. Et tunc contingit, quod 
caliditas excellens in viris convertat illud superfluum in semen mittens illud ad vasa 
seminum. Sed quia caliditas in mulieribus non est tanta, ut possit convertere illud su- 
perfluum in semen, convertit ipsum in sanguinem menstruum. [...]. Et cum est magna 
multitudo menstrui, illud, quod est grossius, mittitur ad partes inferiores, et quod est 
magis subtile, mittitur ad mamillas et ad locum matricis, et ut ex eo nutriatur fetus in 
utero, et etiam cum est extra illud. Illud autem, quod subtilissimum est de menstruo, 
mittitur ad oculos, et illud proveniens ad oculos propter porositatem oculorum evaporat 
exterius et inficit aerem sibi proximum. Et ista pars aeris inficit aliam, et tunc usque 
ad speculum ipsum inficiendo. Et per similem modum contingit fascinatio. Nam cum 
mulier [...] imaginatur fortiter ad maleficium alicuius pueri, causatur humor grossus et 
turbidus circa locum imaginationis illius mulieris, et illud, quod est subtilius illius hu- 
moris, mittitur superius ad oculos. Et illud tunc evaporans inficit aerem continue usque 
ad puerum vel pueros, quorum corpora sunt valde passibilia. Et ex hoc contingit mors 
vel infirmitas ex fascinatione. Et hoc modo oculus menstruae reddit hominem raucum, 
et oculus alicuius animalis interficit hominem". 
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He does not specify the kind of animal that has such powers but he may 
have a basilisk in mind.” 


As can be seen from the above examples, spiritus is engaged in 
involuntary and voluntary actions of animals. Another example comes 
from local motion. The spiritus is the material agent of every motion 
in animals. Its motion causes hotness or coldness in organs and limbs, 
which in turn are causes of other motions. Burley notes the role of hot- 
ness and coldness as factors related to the sensations of pleasure and dis- 
pleasure, respectively. What is perceived as pleasurable is, by the same 
token, desirable, even though it does not have to be good. Being pleas- 
ant, i.e., a warm sensation, activates both cognition and desire, which 
function as principles of voluntary actions in animals. By contrast, being 
unpleasant, i.e., a cold sensation, gives an adverse stimulation making it 
difficult to perform or effectively preventing an action of an individual. 
Burley tries to explain it on two examples. The first, attributed to Aristo- 
tle,?! points to the fact that even a thought of something unpleasant, like 
the shackles, gives us a sensation of cold and shiver resulting from the 
revocation of the spiritus from the limbs to the inside of the body. The 
other one is taken from Avicenna:? Our imagination, adversely stimu- 
lated, hinders our motoric function. If a plank is placed on the ground, 
we can walk along it easily. When the same plank is suspended at some 
height, however, our imagination intervenes with images of our fall and 
injury, and the cold shiver it releases makes it much more difficult for us 
to perform the same action again. 


2 On basilisks and their killing sight, cf. ROGERUS BACON, Epistola fratris Rogeri 
Baconis de secretis operibus artis et naturae et de nullitate magiae c.3, ed. J.S. BREW- 
ER (Opera quaedam hactenus inedita 1, Appendix 1), London 1859, 529. 

?! ARISTOTELES, De motu animalium c.7, 701b14-16, in Guillelmus de Morbeka 
translator Aristotelis - De motu animalium (Aristoteles Latinus 17.2.3), 59.228-230. 


? AVICENNA, Liber Sextus Naturalium TV c.4, ed. S. VAN RIET, Louvain-Leiden 
1968, 64.25-30: “Et propter hoc potest homo ambulare super trabem quae est in media 
via, sed si posita fuerit pons super aquam profundam, non audebit ambulare super eam 
eo quod imaginatur in animo eius forma cadendi vehementer impressa, cui oboedit 
natura eius et virtus membrorum eius et non oboediunt eius contrario, scilicetad erigen- 
dum et ad ambulandum". 


23 GUALTERUS BURLAEUS, De motu animalium, London, Lambeth Palace 74, f. 
32ra-rb: “Patet per experimentum, scilicet quod species calidi et frigidi, delectabilis 
et tristabilis, talis existit qualis unaquaeque rerum. Nam propter hoc est, quod dicit 
Philosophus, quod ad solam apprehensionem vinculis tremunt homines et timent [...]. 
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The survey of issues concerning the role of the spiritus in relations 
between the body and soul would not be complete without analyzing 
its role as factor in the duration of an animal's life. Burley is no differ- 
ent from other scholastics in accepting the individual complexion of 
humours as the main cause of length or shortness of life of an animal. 
This complexion is the proportion of blood, phlegm, bile, and black 
bile, reflecting the relation of active primary qualities, 1.e., natural heat 
and natural humidity, the mutual actions of which set the limit for life. 
Death comes when natural humidity is ultimately exhausted by that, 
which is opposed to it, either internally (natural heat), or externally 
(everything else). Similarly, it ends if the natural heat is wasted. This is 
why the harmony of natural heat and humidity is of the utmost impor- 
tance. Other criteria, such as climate, size and health of the individual, 
are of secondary importance, since they may contribute to the preserva- 
tion of the organic harmony but are not decisive factors. For instance, 
being fat (but not obese), or living in a temperate climate is beneficial 
because it preserves natural humidity, while everything that disturbs 
the harmony, e.g. excessive physical activity, shortens life.? 


A special case of such harmful exertion is excessive sexual activity. 
According to Burley, it precipitates ageing, because it desiccates the 
organism of a male individual. This is the main reason why female 
individuals live longer than profligate males. Burley illustrates the dan- 


Cum enim aliquis intelligat aliquod [de] vinculis, statim fit revocatio caloris et spiritus 
ad interiora et partes exteriores remanent frigidae. Et propter hoc tremunt et timent. Et 
Avicenna dicit quod ex sola imaginatione convenientis vel disconvenientis curatur vel 
infirmatur homo. Dicit etiam Sexto naturalium quod si aliquis incederit super trabem 
sursum positam ex imaginatione magna casus statim et subito cadit. Si tamen ille idem 
incederet super [...] trabem positam super terram, non caderet, quia non imaginaretur 
casum". 

24 GUALTERUS BURLAEUS, De longitudine et brevitate vitae, London, Lambeth Palace 
74, f. 152rb: “Habitantes in regionibus temperatis sunt longioris vitae secundum natu- 
ram, quoniam aliter non moritur secundum naturam nisi quia vel humidum radicale est 
faciliter exsiccabile, vel quia calidum naturale est faciliter infrigidabile ab exteriori. 
[...]. Animalia in regione temperata sufficienter habent de humido, quia calidum re- 
gionis temperatae non est ita excellens, ut aperiat poros corporis educendo humidum 
naturale. [...]. Et ideo cum habent sufficienter de humido, habent et sufficienter de 
calido. [...]. Postea dicit Philosophus quod labor inducat senium, quia labor desiccat. 
[...]. Et illud est verum de labore immoderato, non de labore temperato; immo si quis 
habeat humores phlegmaticos congelatos, tunc tali prodest labor temperatus, quia ex 
motu fortificatur calor qui digereret illos humores". 
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gers of immoderate sexual activity with the example of a sparrow, of 
which Albert says that it may literally drop dead of exhaustion during 
a sexual intercourse.? On the other hand, Aristotelian principle of the 
golden mean induces Burley to state that lack of physical activity, and 
also sexual activity, is similarly harmful. This is because a surfeit of 
food, which is not converted into energy (through physical exercise) or 
into sperm, transforms into phlegm, the excess of which causes drows- 
iness, obesity and other related diseases. Such a situation can be seen 
especially in those older people whose natural heat is depleted so much 
that natural humidity starts to dominate.? 


Burley concludes that the complexion which is best for a long life 
is the one in which the mixtio of the body is dominated by the ac- 
tive qualities of hotness and humidity, because they are more resil- 
ient, and thanks to their powers the body offer a better resistance to 
adverse circumstances than the one dominated by passive qualities of 
coldness and dryness.” The nature of one’s complexion, however, is 


25 GUALTERUS BURLAEUS, De longitudine et brevitate vitae, London, Lambeth Palace 
74, ff. 154vb-155ra: "Sperma multum habentes cito senescunt et sunt brevis vitae. [...]. 
Unde illud quod remanet de puro post attractionem nutrimenti ad membra convertitur 
in humorem spermaticum, et tunc residet superfluum in membris. Sed, ut dictum est, 
superfluum corrumpitur in virtute contrarii, et ideo [im]moderata retentio spermatis 
ducit ad senium et abbreviat vitam. [...]. Nimia emissio spermatis abbreviat vitam, 
ideo femellae sunt longioris vitae quam masculi, si masculi sunt multum coitivi; et 
hoc confirmatur per signum [...]. Albertus dicit quod masculi passeres ut in pluribus 
non vivunt nisi duobus annis, tantum enim furorem habent in coitu et tantum et totiens 
emittunt respectu sui corporis quod multotiens dum coeunt cadunt mortui". Cf. AL- 
BERTUS MAGNUS, De morte et vita I tr.2 c.8, ed. A. BORGNET (Opera omnia 9), Parisiis 
1890, 365a. 


26 GUALTERUS BURLAEUS, De longitudine et brevitate vitae, London, Lambeth Pal- 
ace 74, f. 154va: "Licet quod senes naturaliter debeant esse frigidi et sicci, tamen ab 
extrinseco et per accidens possunt esse humidi, [...] quia calor in senibus est debilis, 
ideo non est potens convertere nutrimentum acceptum, sed remanet maior pars eius 
indigesta et ex illa generantur humores phlegmatici, et ideo videmur quosdam senes 
phlegmaticos et humidos”. 

2? GUALTERUS BURLAEUS, De longitudine et brevitate vitae, London, Lambeth Pal- 
ace 74, f. 155ra-va: "Generatio est quando virtutes activae dominantur in generatione 
super passivas [...]. Et hoc fit ita, quando calor mensuratus cum frigore dat generato 
formam propriam naturalem, immo haec est illa forma, et humiditas mensurata cum 
siccitate recipit formam propriam. Cum igitur in ente naturali habuerunt dominium 
duae virtutes activae super passivas, conservabitur suum esse; et quando debilitabun- 
tur, tunc dominabuntur super illas aliae activae propriae alii enti, et tunc corrumpitur 
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inborn, since it is dependent on the constellation in which the baby was 
born. The influence of stars, which according to Aristotle is the cause 
of transmutation of elements? and thus the origin of humours in men, 
establishes their individual harmony that becomes natural for a partic- 
ular person.” 


This survey of topics related to the concept of spiritus shows that 
Walter Burley sees the spiritus as a vital component of every living 
organism. Its role is more directly seen in physiology, which is clear, 
because it is a material substance. It is responsible for involuntary 
processes, such as digestion of food (in order to replenish organism's 
humidity), production and cleansing of blood, growth and putting up 
weight, production of sperm; when the flow of spiritus is too weak or 
too strong, it causes appropriate reactions of the organism, from drows- 
iness to disease. Burley provides also sufficient examples showing that 
spiritus is important in the sphere of psychology: we could see it in the 
cases of fear disturbing voluntary motion and of casting spells showing, 
respectively, how it weakens or strengthens the organism's response to 
a voluntary act. Being the animating substance spiritus guarantees the 
psycho-physiological unity of animal organism within the framework 
of humoral conception of man. Burley is not original in his views about 
1t but his views are a blend of opinions popular in his times; for this 
reason he is interesting also as a representative of the communis opinio. 
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illud ens, verbi gratia calor naturalis qui mensuratus est cum humido naturali, quam 
diu habuerit dominium in humoribus, non accidit putrefactio. [...]. Ideo entia in quibus 
dominatur mixtio aquae et ignis super mixtionem terrae et aeris sunt longioris vitae et 
existentiae". Cf. AVERROES, In de longitudine et brevitate vitae, ed. A.L. SHIELDS et 
H. BLUMBERG (Corpus Commentariorum Averrois in Aristotelem 7), Cambridge, MA 
1949, 131.7-133.21. 


THE RECEPTION OF THE WORKS OF NICHOLAS OF CUSA IN 
MANUSCRIPTS FROM THE ERFURT CHARTERHOUSE 
IN THE FIFTEENTH CENTURY 


MIKHAIL KHORKOV 


he study of the reception of the works of Nicholas of Cusa (1401- 

1464) in manuscripts from the Erfurt Charterhouse is based mostly 
on two manuscripts from the second half of the 15th century: Weimar, 
Herzogin Anna Amalia Bibliothek (HAAB), Ms. Q 51 (previously: 
Erfurt, Carthusian Monastery Salvatorberg, Ms. D 51), and Eisleben, 
Turmbibliothek St. Andreas, Ms. 960 (previously: Erfurt, Carthusian 
Monastery Salvatorberg, Ms. D 19). 


The first manuscript originated in the Erfurt Charterhouse at the 
end of the 15th century, perhaps under the influence of the mystical 
theology of the famous Erfurt Carthusian Ioannes de Indagine, alias 
John of Hagen,' and once belonged to this Carthusian community. It 


' J. KLAPPER, Der Erfurter Kartäuser Johannes Hagen: Ein Reformtheologe des 
15. Jahrhunderts — 1. Teil: Leben und Werk (Erfurter Theologische Studien 9), Leipzig 
1960; IDEM, Der Erfurter Kartüuser Johannes Hagen: Ein Reformtheologe des 15. 
Jahrhunderts — 2. Teil: Verzeichnis seiner Schrifien mit Auszügen (Erfurter Theolo- 
gische Studien 10), Leipzig 1961; H. RÜTHING, “Jean Hagen de Indagine", in Dic- 
tionnaire de spiritualité ascétique et mystique, fondé par M. VILLER, F. CAVALLERA, J. 
DE GUIBERT et A. RAYEZ, continué par A. DERVILLE, P. LAMARCHE et A. SOLIGNAC, Paris 
1973, 543-52; D. MERTENS, “Hagen, Johannes", in Verfasserlexikon — Die deutsche 
Literatur des Mittelalters, hrsg. v. W. STAMMLER, Berlin 1981, 388-98; E. KLEINEIDAM, 
“Die Theologische Richtung der Erfurter Kartäuser am Ende des 15. Jahrhunderts. 
Versuch einer Einheit der Theologie", in Miscellanea Erfordiana, hrsg. v. E. KLEINEI- 
DAM und H. SCHÜRMANN (Erfurter Theologische Studien 12), Leipzig 1962, 247-71; 
M. EIFLER, “Ut non solum mihi, sed aliis prodesset mea lectio. Autographe und Unika 
des Erfurter Kartäusers Johannes Hagen in einer Weimarer Handschrift", in Katalogis- 
ierung mittelalterlicher Handschriften. Methoden und Ergebnisse, hrsg. v. B. WAGNER 
(Das Mittelalter 14,2), Berlin 2009, 70-87; S. METZGER, “The Manuscripts of Writ- 
ings by Ioannes Hagen de Indagine, O.Cart.", in Bulletin de philosophie médiévale 50 
(2008), 175-256. 
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is a huge collection of spiritual, devotional and mystical texts, anon- 
ymous as well as written by or attributed to the most important repre- 
sentatives of medieval spirituality like Augustine of Hippo, Honorius 
of Autun, Francis of Meyronnes, Robert Grosseteste, John of Kastl, 
Hugh of Saint Victor, Nicholas of Dinkelsbühl, John Ruusbroec, and 
John Tauler. The most important difference between this collection 
and many other late medieval manuscript collections of such texts 
is that it contains excerpts from the works of Nicholas of Cusa. The 
presence of the Cusanus excerpts in this Carthusian rapiarium-col- 
lection of devotional and spiritual texts is quite unusual, but it seems 
to have been a conscious choice of an anonymous compiler. This 
Carthusian monk was also the writer of at least one other collected 
theological and spiritual manuscript (composed from 1482 to 1485 in 
Erfurt Charterhouse, Latin and German; now Berlin, SBB-PK, Ms. 
theol. Latin oct. 89),? in which Mechthild of Magdeburg, John Tauler, 
“Kuttenmann” and Hugo de Balma were excerpted. In some cases 
the same passages from the same texts are excerpted as in Weimar, 
HAAB, Ms. Q 51. 


The presence of excerpts from the subtle metaphysical Cusanus” 
books De coniecturis, De filiatione Dei, De dato patris luminum, Idio- 
ta de mente, De visione Dei (also included in the Weimar manuscript) 
show a very strong thematic unity. Almost every single text deals with 
meditation and contemplation, exhorting readers to pious devotion- 
al practices or teaching readers how to improve them. This may well 
seem like a normal range of texts. However, the presence of the Cor- 
ollaries regarding Motion (Correlaria de motu) from De docta igno- 
rantia (Book II, Chapters 11-12, nn. 156-174; included almost in their 
entirety)? should surprise us — at least at first glance. In this regard, it 
would be interesting to try to find an answer to the following ques- 
tion: What might a “a proto-Copernican” text devoted to heliocentric 
astronomy and many-worlds theory (as it is usually interpreted) have 
to do with the spiritual purposes of the practice of lectura divina and 
Carthusian meditation, the latter of which are usually associated with 


2 


2 B. BRAUN-NIEHR, Die theologischen lateinischen Handschriften in Octavo der 
Staatsbibliothek zu Berlin Preußischer Kulturbesitz, Teil 1, Ms. theol. lat. Oct. 66-125 
(Staatsbibliothek zu Berlin Preußischer Kulturbesitz. Kataloge der Handschriftenabtei- 
lung. Reihe 1. Handschriften, Bd. 3,1), Wiesbaden 2007, 138-57. 


? Weimar, HAAB, Ms. Q 51, ff. 87r-89v. 
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the compilation and use of rapiaria? In fact, in the context of the re- 
ception of Cusanus” works in the manuscript Weimar, HAAB, Q 51, his 
Corollaries Regarding Motion fully comply with the logic of a three- 
stage Carthusian model of spiritual life and practice: lection (/ectio), 
meditation (meditatio) and contemplation (contemplatio), as described 
by Guigo II the Carthusian. More specifically, it seems very plausible 
that Cusanus' Corollaries Regarding Motion had to be read in the Wei- 
mar manuscript from the perspective of the practice of meditation on 
lectura divina as a thought experiment focused on meditation, which 
is based on individualized reflection on the images and mental pictures 
of the universe. Therefore, it is no coincidence that the “heliocentric” 
text of Nicholas of Cusa is accompanied in the Weimar manuscript by 
geocentric images and diagrams of the structure ofthe world, borrowed 
from the works of other authors.* It is much more important that, in the 
framework of the Carthusian practice of meditation, the new model of 
individualized knowledge was formed. It made it possible to combine 
in a single collection different images of the world and different scien- 
tific theories. 


The second manuscript, Eisleben, Turmbibliothek St. Andreas, Ms. 
960, was previously known as Ms. D 19 ofthe library of the Erfurt Car- 
thusian Monastery Salvatorberg. Now, after the relocation of the library 
of the Evangelical Lutheran church of St. Andrew (St. Andreaskirche) 
caused by renovation of the old library building, it is deposited in the 
Lutherarchiv Eisleben. The manuscript contains some Cusanus' treatis- 
es copied by the Carthusian librarian lacobus Volradi in the period be- 
tween 1466 and 1487: De quaerendo Deum, De visione Dei, De docta 
ignorantia, De coniecturis, Apologia doctae ignorantiae, De sapientia, 
De mente, De filiatione, De dato patris luminum, De genesi, De Deo 
abscondito, De theologicis complementis, some sermons, Compendi- 
um (Chapter 8). The origin of the manuscript is clearly associated with 
the reform activities of the Erfurt Carthusians in the East and Central 
Germany in the middle and second half of the 15th century, initiated 
by Nicholas of Cusa during his stay in Erfurt (1451). The historical and 
theological context of Cusanus' reception, associated with the debates 
over mystical theology, is also documented in this manuscript in the 
following anonymous texts: Recommendatoria quedam, introductoria 
et preparatoria ad theologiam misticam id est occultam (ff. 264r-265r) 


^ Weimar, HAAB, Ms. Q 51, ff. 77v-100v. 
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and Quid aut qualis sit sapientia que in theologia mistica traditur et de 
eius differentia a ceteris (ff. 265v-267r). 


This manuscript has only received one detailed study? and has 
therefore lacked appropriate attention from Cusanus researchers. Al- 
though Paul Wilpert's brilliant article still retains its value, he does not 
conduct a study of the numerous and sometimes extensive margina- 
lia to the treatises of Nicholas of Cusa in the manuscript. The article 
does not even contain a description of these marginalia. However, the 
marginalia are obviously of no small importance in understanding the 
"content" side of the reception of Nicholas of Cusa's works by the Er- 
furt Carthusians. The context of the Carthusian practice of intellectual 
meditation, through which the Carthusian monks read and interpreted 
Cusanus’ works, could also be regarded as critical to the formation of a 
close connection between the De idiota dialogues of Nicholas of Cusa 
and his reading of Plato's dialogues. He read these during his prepara- 
tion for a visit to Erfurt and his discussions with the Erfurt Carthusians 
on the nature of wisdom and mystical theology. In the broader histor- 
ical perspective of late medieval religiosity, after the condemnation of 
Meister Eckhart in 1329, the rationalistic-metaphysical foundations of 
his mysticism were completely revised. Over the course of time, these 
were reinterpreted in the direction of a more affective mysticism. Com- 
pared with relatively moderate proponents of the affective mystical ex- 
perience like the Tegernsee Benedictines and the Austrian Carthusian 
Vincent of Aggsbach, with whom Cusanus discussed mystical theolo- 
gy in the middle of the 1450s, the works on mystical theology by the 
Erfurt Carthusians of the 15th century (Iacobus de Paradiso, Ioannes 
de Indagine) are particularly radical in their affective and irrationalist 
tendencies. Following Jean Gerson, they gave an irrationalist-affec- 
tive interpretation of the mystical theology of Pseudo-Dionysius the 
Areopagite. As far as we know, Nicholas of Cusa was very intensely 
involved in discussions with the Erfurt Carthusians on this topic during 
his visit in 1451, when he spent about two weeks in Erfurt at the end of 
May and the beginning of June.° 


5 P. WILPERT, “Die Entstehung einer Miscellanhandschrift des 15. Jahrhunderts", in 
Mittellateinisches Jahrbuch 1 (1964), 34-47. 

6 Cf. Acta Cusana: Quellen zur Lebensgeschichte des Nikolaus von Kues, im Auf- 
trag der Heidelberger Akademie der Wissenschaften, hrsg. v. E. MEUTHEN und H. HAL- 
LAUER, Hamburg 1996, Bd. I, 921-26. 
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A closer look at the historiography of Cusanus studies in the 20th 
century shows that for many years, scholarship on the reception of 
Nicholas of Cusa's works focused mostly on their impact on the new 
astronomy and philosophy of nature during the Early Modern period. 
First of all, historians of philosophy liked to see in the figure of Nicholas 
of Cusa a notable example of a Renaissance philosopher who influenced 
both Giordano Bruno and Gottfried Wilhelm Leibniz and played a role 
in the formation and development of modern European philosophy. 
From this perspective, Nicholas of Cusa was often considered and inter- 
preted as a “proto-Copernican” thinker who reviewed the fundamentals 
of medieval metaphysics and cosmology by relying on new theories. 


Thanks to recent studies conducted as part of the work on a critical 
edition of the writings of Nicholas of Cusa, and the publications by H.- 
G. Senger’ and K. Flasch, the old one-sided simplification of Nicholas 
of Cusa's role in the history of European philosophy has been revised. 
His identity as an exemplary Renaissance philosopher has been ques- 
tioned, with scholars clarifying in what sense he was a philosopher of 
the Renaissance, and in what sense he was not.? Cusanus reinterprets old 
ways of thinking, but he does not reject them unreasonably. For example, 
M.J. F.M. Hoenen" makes reference to an important medieval source 
for the doctrine of docta ignorantia which may represent “an Archime- 


7 H.-G. SENGER, Die Philosophie des Nikolaus von Kues vor dem Jahre 1440. Un- 
tersuchungen zur Entstehung einer Philosophie in der Frühzeit des Nikolaus (1430- 
1440) (Beitráge zur Geschichte der Philosophie und Theologie des Mittelalters, 
Neue Folge, 3), Münster 1971; H.-G. SENGER, Zur Überlieferung der Werke des Ni- 
kolaus von Kues im Mittelalter. Mitteilungen und Untersuchungen über neue Cusa- 
nushandschriften (Cusanus-Studien IX, Sitzungsberichte der Heidelberger Akademie 
der Wissenschaften, Philosophisch-historische Klasse, Jahrgang 1972, 5. Abhand- 
lung), Heidelberg 1972; H.-G. SENGER, Ludus sapientiae. Studien zum Werk und zur 
Wirkungsgeschichte des Nikolaus von Kues, Leiden-Boston-Kóln 2002; H.-G. SENGER, 
Wie modern ist Cusanus? Zur Fragilität der Modernitätsthesen (Trierer Cusanus Lec- 
ture 17), Trier 2013. 

$ K. FLASCH, Nikolaus von Kues — Geschichte einer Entwicklung: Vorlesungen zur 
Einführung in seine Philosophie, Frankfurt am Main 1998; K. FLASCH, Nicolaus Cusa- 
nus, München 2001. 

2 P.R. BLUM, Nikolaus von Kues und die italienische Renaissance (Trierer Cusanus 
Lecture 18), Trier 2015. 

10 M. J. F. M. HOENEN, “Ista prius inaudita. Eine neuentdeckte Vorlage der Docta 
ignorantia und ihre Bedeutung für die frühe Philosophie des Nikolaus von Kues", in 
Medioevo 21 (1995), 375-476. 
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dean point of Nicholas of Cusa's development.”!! He found a text from 
the circle of the Albertist Heymericus de Campo entitled Fundamentum 
naturae quod videtur physicos ignorasse," which may have been used 
by Cusanus for his own treatise De docta ignorantia. Nicholas of Cusa's 
contemporaries may have guessed this fact. As an indirect confirmation 
of this approach to medieval sources by Nicholas of Cusa, H.-G. Sen- 
ger? has pointed out, in his classic study on the reception of Nicholas of 
Cusa's ideas in the Early Modern period, that in the first two centuries 
after Cusanus' death, his readers were most interested in his metaphysics 
and epistemology, and much less in his cosmology. The latter was seen 
mainly as an integral part of his epistemological speculations, cognitive 
exercises and spiritual contemplations. 


In this sense, K. Flasch’s position," according to which the younger 
contemporaries of Nicholas of Cusa did not generally pay attention to 
his cosmological speculations in De docta ignorantia, seems quite cor- 
rect. Nevertheless, the integration of the Corollaries Regarding Motion 
in Weimar, HAAB, Ms. Q 51 from the Erfurt Carthusian monastery con- 
vincingly demonstrates that there was still in fact an interest in Cusanus” 
cosmological ideas in certain strains of his reception history. However, 
this is not to say that the Corollaries Regarding Motion were used by Car- 
thusians as part ofthe development ofthe new astronomy and cosmology. 


Another line of research, namely, recent studies on the history of 
the Carthusian Order in the later Middle Ages, shows the prominent 
role of this order in the development of new forms of intellectual life 
in this historical period. These studies even demonstrate the role of the 
Carthusian Order in the formation of a new, more individualized type 
of intellectual life, which might be seen as typical of the Early Modern 
period. These studies are particularly important to a better understand- 
ing of the intellectual value of the philosophical heritage of Nicholas of 
Cusa, because even Cusanus studies have shown his close relationship 
with the Carthusian Order." 


!! N. WINKLER, Nikolaus von Kues zur Einführung, Hamburg 2001, 40-41. 

2 Eichstätt, Universitátsbibliothek, Cod. st 687, ff. 4r-10r; HOENEN, Ista prius inau- 
dita, 392. 

3 SENGER, Zur Überlieferung der Werke des Nikolaus von Kues im Mittelalter, 1972. 

14 FLASCH, Nikolaus von Kues — Geschichte einer Entwicklung, 100-02. 

5 E. MEUTHEN, Cusanus und die Orden: Aus der geistlichen Welt des spáten Mit- 
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However, despite formation of a new paradigm in internation- 
al Carthusian studies! that moved away from a simplified history of 
ambiguous “mysticism” or "spirituality" into the fields of intellectual 
history and the history of philosophy, the Weimar and Eisleben manu- 
scripts containing excerpts from the writings of Nicholas of Cusa still 
do not receive much attention from researchers of the medieval Carthu- 
sians, with the exception of a relatively small number of publications." 
The marginalia to Cusanus' text written by the Erfurt Carthusians are 
no less interesting and have also received little scholarly attention. 


In general, we can say that these marginalia are distinguished by 
one characteristic feature, which could be regarded as significant for 
the interpretation of the works of Nicholas of Cusa included in the 
Eisleben manuscript. Namely, the Carthusian monk who wrote them 


telalters (Vortráge der Aeneas-Silvius-Stiftung an der Universität Basel 32), Ba- 
sel-Frankfurt a.M. 1996, 13-17, 42; A.M. Haas, Deum mistice videre in caligine 
coincidencie: Zum Verhältnis Nikolaus’ von Kues zur Mystik (Vorträge der Aeneas-Sil- 
vius-Stiftung an der Universität Basel 24), Basel-Frankfurt a.M. 1989, 29-31. 


16 E. KLEINEIDAM, “Die theologische Richtung der Erfurter Kartäuser am Ende des 
15. Jahrhunderts. Versuch einer Einheit der Theologie", in Miscellanea Erfordiana, 
hrsg. v. E. KLEINEIDAM und H. SCHÜRMANN, Leipzig 1962, 247-71; K. EMERY, Jr., Mo- 
nastic, Scholastic and Mystical Theologies from the Later Middle Ages (Variorum Col- 
lected Studies Series CS561), Aldershot-Brookfield 1996; M. CRÉ, Vernacular Mysti- 
cism in the Charterhouse: A Study of London, British Library, MS Additional 37790 
(The Medieval Translator 9), Turnhout 2006; A. MARKER, "Schweigen und Lesen — Das 
Prohemium longum des Erfurter Kartäuserkatalogs als Wissenschaftspropádeutik am 
Ende des 15. Jahrhunderts", in Bücher, Bibliotheken und Schriftkultur der Kartduser. 
Festgabe zum 65. Geburtstag von E. Potkowski, hrsg. v. S. LORENZ (Contubernium 59), 
Tübingen 2002, 383-97; A. MARKER, Das Prohemium longum des Erfurter Kartáuser- 
katalogs aus der Zeit um 1475 (Lateinische Sprache und Literatur des Mittelalters 35), 
Bern 2008; Studies in Carthusian Monasticism in the Late Middle Ages, ed. J. LUXFORD 
(Medieval Church Studies 14), Turnhout 2009; The Carthusians in the Low Countries: 
Studies in Monastic History and Heritage, ed. K. PANSTERS (Miscellanea Neerlandica 
43 — Studia Cartusiana 4), Leuven 2014. 


17 M. EIFLER, “Ut non solum mihi, sed alius prodesset mea lectio. Autographe und 
Unika des Erfurter Kartäusers Johannes Hagen in einer Weimarer Handschrift", in Kat- 
alogisierung mittelalterlicher Handschriften. Methoden und Ergebnisse, hrsg. v. B. 
WAGNER (Das Mittelalter 14,2), Berlin 2009, 70-87; M. EIFLER, “,Ich habe sehr neu- 
gierig gesucht und gelesen und fast alle Bücher der Bibliothek unseres Hauses durch- 
gelesen‘. Beobachtungen zur Lektüre- und Studienpraxis in der Erfurter Kartause am 
Beispiel der Sammelhandschrift des Bruders N", in Mitteilungen des Vereins für Ges- 
chichte und Altertumskunde von Erfurt 73 (2012), 103-32; WILPERT, “Die Entstehung 
einer Miscellanhandschrift des 15. Jahrhunderts", 34-47. 
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is purposefully looking for intertextual dependencies and parallels be- 
tween various works of Cusanus. Whenever possible, he points to them 
directly in his marginalia, which therefore sometime look like small 
comments or useful remarks for readers. For example, in a comment on 
the title of Chapter 9 of Book II of De docta ignorantia, which is devot- 
ed to the topic De anima sive forma universi (The Soul, or Form, of the 
Universe), the commentator remarks: *Pro declaratione huius capituli 
vide in De visione Dei X capitulo Video te domine infinitatem." '? Thus, 
he refers to the text of a passage from another work by Nicholas of 
Cusa, written much later than De docta ignorantia, but also included in 
the Eisleben manuscript.? 


In general, marginalia to Book II of De docta ignorantia are very 
interesting from a philosophical point of view. At the same time, mar- 
ginalia to the well-known “proto-Copernican” Corollaries Regarding 
Motion, which would be of interest to the modern reader, are completely 
absent both in the Eisleben and Weimar manuscripts. The commentator 
focuses his attention on other passages, and his choice is not always 
obvious from the perspective of a modern interpretation of Nicholas of 
Cusa's philosophy. As a rule, the marginalia to this book serves to ex- 
plain or clarify terminology or theory with which the reader might not 
be familiar. In this case, the commentator often refers to well-known or 
more familiar authorities, for example, to Thomas Aquinas or William 
of Auvergne. The last of these two theologians is named in the manu- 
script at least twice as “Wilhelmus Parisiensis"?! 


The second time he is mentioned, the commentator evidently refers 
to William of Auvergne's theory of magnetism. In his De universo, 
William of Auvergne compares the action of the moon upon the waters 
of the sea to the attraction of the magnet for iron. Apparently, bearing 
this in mind, the Carthusian commentator also implicitly refers to dis- 
cussions of magnets and magnetism in other works of Nicholas of Cusa 


15 NICOLAUS DE Cusa, De docta ignorantia II c.IX nn.141-8, ed. R. KLIBANSKY 
[cuius post mortem curaverunt W. BEIERWALTES et H.-G. SENGER] (Opera omnia 1), 
Leipzig 1932, 89-94; English translation: On Learned Ignorance (De docta ignorantia) 
by Nicholas of Cusa, trans. J. Hopkins, Minneapolis 21985, 81-85. 

19 Eisleben, Turmbibliothek St. Andreas, Ms. 960, f. 52v. 

? Eisleben, Turmbibliothek St. Andreas, Ms. 960, ff. 11r-28v, here ff. 15v-16r. 

21 Bisleben, Turmbibliothek St. Andreas, Ms. 960, ff. 32br, 53r; f. 32b is a smaller 
separate folio inserted between ff. 32 and 33 together with f. 32a. 
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(De sapientia, De pace fidei, Idiota de staticis experimentis and numer- 
ous references in Cusanus' sermons),? among which the first work is 
also present in the Eisleben manuscript in full and without abbrevia- 
tions. At the same time, in a passage from the second book of Cusanus” 
De docta ignorantia, next to which this marginal note is written and to 
which it should be related, there is no mention of a magnet. It appears 
that the association with the magnet 1s caused here by the philosophi- 
cal terminology discussed by Nicholas of Cusa in connection with the 
theory of the world soul.” 


In more detail, Cusanus says that if one agrees with the Platonists 
that the world soul as the first cause of universal movement is intelli- 
gible and determined by necessity, then it must be unknowable to the 
human intellect. Consequently, it is impossible to say anything spe- 
cific about the degree and form of its activity or passivity. However, 
as the Carthusian commentator, who generally agrees with Cusanus’ 
criticism, notes in his marginal note, the magnet is precisely what is 
fully understood by our human intellect as a particular object attracting 
other particular metal objects: “Wilhelmus Parisiensis in suo Universo: 
magnitum est quod intellectus nostrum intelligit.”* This note obvious- 
ly means that the Carthusian commentator fundamentally agrees in this 
case with the position of Nicholas of Cusa, who believed that the hu- 
man intellect is capable of comprehending the world soul. 


2 NICOLAUS DE CUSA, De sapientia I n.16, ed. L. BAUR, R. STEIGER et R. KLIBAN- 
SKY (Opera omnia 5), Hamburg 1983, 34; IDEM, Idiota de staticis experimentis n.175, 
ed. L. BAUR (Opera omnia 5), Hamburg 1983, 229; IDEM, De pace fidei n.40, ed. R. 
KLIBANSKY et H. BASCOUR (Opera omnia 7), Hamburg 1959, 38; IDEM, Sermo CXXI 
n.3, in Sermones I 1443-1452, ed. M.-A. Aris, R. HAUBST, H. HEIN et H. SCHNARR 
(Opera omnia 17,6), Hamburg 2007, 605; IDEM, Sermo CLVIII n.7-12, Sermo CLIX 
n.l, in Sermones III 1452-1455, ed. S. DONATI, R. HAUBST, I. MANDRELLA, H. PAULI, 
H. SCHWAETZER et F.-B. STAMMKOTTER (Opera omnia 18,2), Hamburg 2001, 175-78, 
180; IDEM, Sermo CXCII n.9, in Sermones MI 1452-1455, ed. S. DONATI, R. HAUBST, 
I. MANDRELLA, H. PAULI, H. SCHWAETZER et F.-B. STAMMKÓTTER (Opera omnia 18,4), 
Hamburg 2004, 387; IDEM, Sermo CCXII n.9-26, in Sermones IV 1455-1463, ed. M.- 
A. ARIS, S. DONATI, W.A. EULER, I. MANDRELLA, K. REINHARDT, H.D. RIEMANN, H. 
SCHWAETZER et F.-B. STAMMKÓTTER (Opera omnia 19,1), Hamburg 1996, 58-69. 

3 NICOLAUS DE Cusa, De docta ignorantia II c.IX nn.141-142, ed. KLIBAN- 
SKY, 89-90. 


2 Eisleben, Turmbibliothek St. Andreas, Ms. 960, f. 53r. 
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Moreover, the Carthusian commentator also draws attention to the 
fact that in order to understand Nicholas of Cusa” theory as a whole, 
it is important not to forget that the rational human cognition of the 
world soul as the first cause of universal movement requires the partic- 
ipation of free will. Without this participation, the cognition could not 
be satisfactorily realized.” This means that it is the free will, the power 
of which can be metaphorically compared to the power of a magnet, 
that intentionally attracts human minds to the objects of their knowl- 
edge. And if the will is not free, then it would be impossible to make 
a choice between the objects of cognition and, consequently, to make 
distinctions between them. This would mean that it would be impossi- 
ble to cognize them, because cognizing objects implies understanding 
the differences between them. It is in this philosophical context that 
the Carthusian commentator refers to William of Auvergne's theory 
of magnetism, which, in his opinion, is probably the best illustration 
of Nicholas of Cusa's discourse, as demonstrated in Chapter 9 of the 
Book II of De docta ignorantia. 


A similar commentary technique is also found in some of the other 
marginal notes. An example occurs in the marginalia to Chapter 8 of 
Book II of De docta ignorantia, in which the topic of the probability 
of the existence of absolute possibility is discussed. The attention of 
the Carthusian commentator is attracted by a discussion of the rela- 
tionship between form and matter when a carpenter cuts out wooden 
spoons.?6 As is well known from this text, Nicholas of Cusa denies the 
existence of absolute possibility (or absolute potency) as a result of his 
reflections on the positions of Platonists, Peripatetics, Stoics and fol- 
lowers of Hermes Trismegistus, because every possibility is contracted 
(contracta), and therefore cannot be absolute: *Nos autem per doctam 
ignorantiam reperimus impossibile fore possibilitatem absolutam esse" 
(“Through learned ignorance we find that it would be impossible for 
absolute possibility to exist"). The example of the cutting of spoons is 
important in this case because it clearly shows that the form of a spoon 
cut from a piece of wood does not arise from the potentiality of the 
parts of the wood being removed, but from the activity of the master 


?5 Eisleben, Turmbibliothek St. Andreas, Ms. 960, f. 53r. 
26 NICOLAUS DE CUSA, De docta ignorantia II c. VIII nn. 134-135, ed. KLIBANSKY, 87. 


27 NICOLAUS DE CUSA, De docta ignorantia II c. VIII n.136, ed. KLIBANSKY, 87; trans. 
Hopkins, On Learned Ignorance, 80. 
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who cuts out the spoons. When the Carthusian commentator draws our 
attention to this passage, noticing in the margin that those who do not 
know the art of cutting spoons cannot make the actual form of a spoon 
out of a potential spoon in a piece of wood, he must also have in mind 
the De Idiota dialogues of Nicholas of Cusa, which he copied and in- 
cluded in the Eisleben manuscript.? 


There is a fairly extensive scholarly literature devoted to the study 
of what the figure of Layman, who produces wooden spoons and teach- 
es eternal wisdom with the example of his handicraft, might mean in 
Cusanus' De idiota dialogues. For this reason I find it unnecessary to 
specifically discuss this here. I would only like to draw attention to 
the fact that these dialogues, which were written during the summer 
of 1450, a few months before Cusanus' visit to Erfurt, were also at the 
center of attention for the Erfurt Carthusians. Therefore it is impossible 
to consider it as simply a coincidence that the most important topics 
of these dialogues (the importance of the laity, mysticism as a way to 
achieve wisdom, criticism of university scholastic theology, etc.) are 
also actively discussed in the works of the 1450s-1460s written by the 
leading Erfurt Carthusians (Iacobus de Paradiso and Ioannes de Indag- 
ine), who personally met Nicholas of Cusa.” 


Let me summarise. At first glance, it may seem that the marginalia 
on the texts of Nicholas of Cusa, which are found in the Eisleben manu- 
script Turmbibliothek St. Andreas 960, are of a casual and spontaneous 
nature. Sometimes it may even appear that they are not related to the 
text beside which they are written. However, on closer examination, 
it turns out that they represent cross-references to other texts or other 
chapters of the same text of Cusanus. In other words, these marginalia 
are not exactly direct comments on the text next to which they are writ- 
ten. Most likely, they are a guide for how to read and understand the 
text. They are a librarian's advice, addressed to the readers. They con- 
tain his recommendations on how to interpret this or that passage of the 
text in the system of its intertextual relationships with other passages 
of other texts and sometimes with other, better known or more author- 


28 Eisleben, Turmbibliothek St. Andreas, Ms. 960, ff. 271r-275v, 282r-290v. 

? I consider this issue in more detail in M. KHORKOV, “Ratio und Affekt in der mys- 
tischen Theologie des Spátmittelalters”, in Meister-Eckhart-Jahrbuch 13 (2019): Von 
Meister Eckhart bis Martin Luther, 69-87. 
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itative authors. Thus, the marginalia of the Carthusian librarian, who 
also served as a commentator, form a common field of meaning with 
the commented text. Apparently, it corresponds to the original inten- 
tion of the librarian to organize books within the library as a system of 
interrelated texts and meanings that could help the reader in their own 
practice of reading and reflecting on what they read. In other words, the 
Carthusian commentator of the Eisleben manuscript aspires to interpret 
all the works of Nicholas of Cusa as a unified system of knowledge, 
regardless of the historical context of Cusanus' writing and its chronol- 
ogy. Moreover, it could be said that the Erfurt commentator was one 
of the first, 1f not the very first, of the interpreters who proposed this 
systematic and intertextual view of everything written by the cardinal 
from Cusa. This was a view that stretched into European modernity and 
beyond, and even today, to a large extent, it dominates Cusanus studies 
around the world. 
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WHAT Dip NICHOLAS OF CUSA MEAN WITH HIS 
CONCEPTION OF THE UNIVERSE AS INDEFINITE? 


JEAN-MICHEL COUNET 


Introduction 


mong historians of philosophy, Nicholas of Cusa is often seen asa 

neoplatonist thinker who severely criticized Aristotle's main prin- 
ciples in some essential fields of philosophy: logic (the coincidence 
of opposites supersedes the principle of contradiction and excluded 
middle), epistemology (the truth thought by Aristotle as correspon- 
dence between mind and reality is definitely beyond reach according to 
Nicholas of Cusa), cosmology (the Aristotelian model of the cosmos, 
with the earth at rest at the center of the world and the skies moving 
themselves in homocentric spheres around the earth is false in the light 
of the principles of the learned ignorance). Similarly Nicholas is often 
considered a forerunner of modernity: a forerunner of Copernicus and 
his heliocentric theory, a forerunner of Kant and his conception of the 
finitude of human reason, and even a forerunner of German idealism. 
In Fichte, Schelling and Hegel we can indeed find many echoes of im- 
portant assertions of Nicholas of Cusa.! 


The position I would like to defend in this paper is that Nicho- 
las does not criticize Aristotle's conception of the cosmos in order to 
propose or at least sketch out another definite representation of it. His 
claim is that cosmos as a whole cannot be grasped by the human mind: 
no representation of the world as a whole is fully satisfactory, no pic- 
ture of it can be relevant enough to be considered as true. The universe 
is definitely incomprehensible, as is God himself. But that does not 
mean that there is no use trying to understand how the machine of the 


' See for instance the striking parallelism between G. FICHTE’s Die Anweisung zum 
seligen Leben (1806) and NICOLAUS DE CUSA’S De filiatione Dei. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 829-840 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121828 
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world actually works. Man is able to shed some light on the phenome- 
na, and elaborate many theories pointing to the rational consistency of 
the world, even if those insights will always be limited and only result 
in greater perplexity and amazement about the universe: the more man 
learns about the cosmos, the more perplex he gets, thus learned igno- 
rance is here also the last word in philosophy. 


I have just compared the world's incomprehensibility with God's, 
but actually, these incomprehensibilities are not quite the same. Where- 
as Nicholas, using classical terminology, describes God's incompre- 
hensibility with the expression 'negatively infinite,' he describes the 
world's as ‘privately infinite,”? or ‘indefinite;’ while the negative in- 
finite characterizes the absolute plenitude of being, in the medieval tra- 
dition of philosophy and theology the privative infinite is often associ- 
ated with the indetermination of matter. 


I would like to delve into this concept of world indefiniteness a 
bit in hopes of shedding some light on this rather mysterious topic, 
which, somewhat surprisingly, did not arouse much interest among the 
scholars? Other great philosophers like Descartes? and Kant summed 
up this conception of the world as indefinite; for instance, the world's 
indefiniteness is the solution to the first two Kantian antinomies? of the 
Critique of Pure Reason and so investigating this question is of some 
relevance for the history of philosophy. 


Nicolas approached the world's indefiniteness from various view- 
points. 


? NICOLAUS DE Cusa, De docta ignorantia 1.1, ed. E.H. HOFFMANN et R. KLIBAN- 
SKY (Opera omnia 1), Leipzig 1932, 64. 

3 A. KOYRÉ did not consider this topic as such in his famous work From the Closed 
World to the Infinite Universe, Baltimore 1957, and F. NAGEL, in his Nicolaus Cusanus 
und die Entstehung der exakten Wissenschaften (Buchreihe der Cusanus Gesellschaft 
9), Münster 1986, devoted only a few pages to the concept of world (12-17). By con- 
trast, H. ROMBACH is more expansive: Substanz, System, Struktur. Die Hauptepochen 
der europaischen Geistesgeschichte, Freiburg-München, Bd. 1, 1965, 222-88. 

4 R. DESCARTES, Lettre à Chanut 6 juin 1647, in Œuvres et lettres, éd. C. ADAM et 
P. TANNERY, Paris, t. V, 1903, 52; J.-B. JEANGENE VILMER, “Descartes et les bornes de 
l'univers : l'indéfini physique", in Philosophiques 37 (2010), 299-323; G. FEDERICI- 
VESCOVINI, // pensiero di Niccolo Cusano, Torino 1998, 113, note 5. 

5 J, RIVELAYGUE, Leçons de métaphysique allemande — Tome III : Kant, Heidegger, 
Habermas, Paris 1992, 202-3. 
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2. The Universe as both Finite and Infinite 


A first line of argumentation lies in the fact that the universe is both 
finite and infinite. It is finite because its size cannot extend infinitely; as 
Nicholas says, matter prohibits any arbitrary expansion. In other words, 
the actual quantity of the world's matter is limited: some expansion of 
the world is perhaps possible but it will necessarily come to an end 
(otherwise a void would appear and the void is impossible). With re- 
gard to God's omnipotence, however, the world can of course be larger 
than it actually is and the size of the world as created by an omnipotent 
God can of course exceed any given magnitude; therefore, as the effect 
of God’s inexhaustible power of creation, the universe must be infinite, 
or, more exactly, infinite in the syncategorematic meaning of the term. 
The well-known distinction between the categorematic infinite (which 
is larger than all finite magnitudes) and the syncategorematic one! (giv- 
en a finite magnitude, the syncategorematic infinite can always exceed 
it) was introduced by Peter of Spain in his Summulae logicales and had 
quite a strong impact on the speculation of philosophers and theolo- 
gians like Gregory of Rimini, John Buridan, Albert of Saxony, and so 
on; it became a quite common notion among Parisian philosophers in 
the late 13th century and after. 


What is striking in this first line of argumentation is that 1t combines 
considerations about what the world factually is (a world with its deter- 
minate quantity of matter) as well as about the world as possible, the 
world as it could be created by God. For Nicholas of Cusa, considering 
the world in its simple factual existence and no more seems impossible; 
even the factual world necessarily includes some virtualities which must 
be taken into account when considering the world as a whole. We shall 
come back to this point later. In any case, the conclusion of this argumen- 
tative line is that the world is finite and infinite, in other words indefinite. 


3. The Universe as Ungraspable 


Another argument comes to buttress the first: the human mind is inca- 
pable of grasping how a world, meaning a large manifold of beings, 
can proceed from the infinite unity of God.” Where is the multiplicity 


6 On this theme, cf. P. DUHEM, Le système du Monde, Paris 1956, t.8, 59-68. 
7 NICOLAUS DE Cusa, De docta ignorantia II, ed. HOFFMANN et KLIBANSKY, 98-104. 
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coming from if God is absolutely simple? In the same way, how can 
something eternal and immutable generate a world subject to time and 
movement? More generally speaking, how can creatures be really dif- 
ferent from their creator? Creation is usually understood as the gift of 
being to all creatures; but God who does not know jealousy can only 
glve his own entire being in his act of creation. Thus, seen from its au- 
thor”s perspective, the world cannot but be infinite; on the other hand, 
God's gift can only be received in a non-divine way; otherwise there 
would be two gods and that is obviously impossible. So, in the very act 
of giving existence to the world, a mysterious loss of being takes place. 
The world should be God and it turns out to be something other than 
God, and even something which could be assimilated to non-being as 
distinct from the plenitude of being which God is. Nicholas invokes 
the accidental causality of contingency which should be added to the 
essential cause that is God to explain why alterity, multiplicity, time, 
corruption, matter, etc., emerge, but the truth is that such emergence 
has no positive cause at all, just as in the process of curves emanat- 
ing from a straight line. Why the curves lack the straightness of their 
principle is inexplicable. This theme is a kind of leitmotiv in Nicholas 
of Cusa's dialectical thought. The emanation process of the world is 
so hard to grasp that Nicholas even evokes the world as a fall of God 
and seems to adopt the style of gnostic doctrines (universum as Deus 
occasionatus, the universe as a “God manqué,” as Jasper Hopkins says 
in his translation). But that gnostic temptation goes no further. 


4. The Universe as the Unfolding of God 


A third argumentative line 1s this: the world is depicted by Nicholas of 
Cusa as the unfolding of the divine essence (the Latin term is explicatio), 
and God is the enfolding of the world (in Latin complicatio): this pair of 
related concepts (enfolding and unfolding, complicatio and explicatio) 
is a paradigm of utmost importance for Nicholas of Cusa. It brings him 
nearer to the neoplatonist tradition, particularly Boethius in the Conso- 


* On this theme, cf. C. RICCATI, « Processio » et « Explicatio ». La doctrine de la 
création chez Jean Scot Erigène et Nicolas de Cues, Napoli 1983; J.-M. COUNET, “Les 
complications de l'histoire de la philosophie. Boéce, Nicolas de Cues, Giordano Bru- 
no", in Différence et identité. Les enjeux phénoménologiques du pli, éd. G. CORMANN, 
S. LAOUREUX et J. PIERON, Hildesheim-Zürich-New York 2006, 5-26. 
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latio,? the tradition of Latin translations of the Pseudo-Dionysius, and 
Thierry of Chartres. It, for instance, helps him think through the re- 
lationship between the point and the derived magnitude of the line in 
geometry; the point is the line’s enfolding and, inversely, the line is the 
point’s unfolding; in the same way the number series is the unfolding of 
unity, while unity is the numbers' enfolding. Nicholas uses this concep- 
tual tool to think the relationship between God and the world; he states 
that all the perfections of God, which are absolutely intricated in perfect 
simplicity within the divine essence, are manifested in their differences, 
partes extra partes, on the world's stage: the world is nothing other than 
God made visible to himself and his creatures, and God is nothing other 
than the world made absolutely simple and eternal. The implications 
are far-reaching. Let us sum up the example of the point and the line: 
the line is the unfolding of the point, therefore the line is nothing other 
than the point as placed in a relationship of alterity with itself, and that 
alterity takes the concrete form of different positions. You encounter 
only points in a line, and in a real sense you only encounter one point 
but at different positions. With regard to God and the world, this implies 
that the world is nothing other than God placed in relationship to Him- 
self: God is thus everywhere in the world; he is present at the core of 
each creature; a creature is literally made of God and uniquely of God 
and nevertheless he remains completely transcendent. This paradigm is 
already hard to grasp when points and lines are at stake, but in the case 
of God and the world, it is hard to see the benefit for understanding the 
links between the world and God, especially since the enfolding instant 
must express all of its perfections in the unfolded one. How is it possible 
for a world to express the whole content of God's infinite essence? 


5. The Movement of the Earth and Some Connected Issues 


Itis common knowledge that for Nicholas of Cusa the earth cannot be at 
rest,!° for that would imply that a minimal movement was effective in our 
phenomenal world and so an essential principle of the learned ignorance 
(for every magnitude where more and less are encountered, a minimum 
or maximum is only possible within God) would be denied. So the earth 


? SEVERINUS BOETHIUS, De consolatione philosophiae IV pr.6 $10, ed. L. BIELER 
(CCSL 94), Turnhout 1984, 80. 


10 NICOLAUS DE CUSA, De docta ignorantia 11.11, ed. HOFFMANN et KLIBANSKY, 100-1. 
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is moving; yet its movement is slight and remains unperceived by us. We 
always attribute that movement to objects we see moving and not to the 
frame we are placed on — Nicholas has clearly grasped the principle of 
relativity of movements —, and so we are inclined to consider the earth as 
immobile. The fact that the earth is moving challenges the Aristotelian 
concept of place. According to the Stagirite, every moving body seems 
to require a place, because movement is by definition a change of place. 
For a rectilinear movement, place is the first material wrapping of the 
body, the wrapping being regarded as immobile; by comparison, that im- 
mobility of place allows us to see the body moving because of its change 
of place. By extension, the celestial spheres, which all include the whole 
sublunary world, may be considered as places for this world. Yet there 
is the problem of the last sphere, the sphere of fixed stars.!! That sphere 
is moving but unlike its inferior colleagues, it seems to have no place 
at all precisely because it is the limit of the cosmos. Aristotle provided 
no explicit solution to the problem — crucial to his place theory. As you 
probably know, some Christian thinkers claimed that the last sphere's 
place was the empyrean sky, a sky known only by faith to be the place 
of resurrected bodies. But that solution was not absolutely convincing 
because every theologian admitted that, while the empyrean sky was 
well actually at rest, it might well be moved by God's omnipotence. But 
be moved from which place to which place? So the problem reappears 
in full force. Averroes proposes a very interesting and striking solution. 
The earth might be considered to be the place (accidental place actually) 
of the last sphere's circular movement. Indeed, like rectilinear move- 
ment, a rotation must be defined with regard to another body at rest; in 
the case of a sphere's gyration, seeking beyond the sphere of movement 
for a frame at rest is unnecessary for the rotating body does not actually 
change place. One could take an unmoved point within the volume, the 
point with regard to which the circular movement is taking place for the 
last sphere is the earth. Thus according to Averroes there seems to be a 
big difference between a rectilinear and a circular movement: the former 
requires an enveloping place while the latter is unhindered by such a re- 


!! DUHEM, Le système du Monde, 158-302. 

12 AVERROES CORDUBENSIS, In quattuor libros Aristotelis De caelo et mundo II 2a 
summa secunda q.H, com.17 (Aristotelis Opera cum Averrois Commentariis 5), Veneti- 
is 1562, 106-7; AvERROES CORDUBENSIS, Commentaria magna in octo libros Aristotelis 
De physico auditu IV summa prima VIII-IX (Aristotelis Opera cum Averrois Commen- 
tariis 4), Venetiis 1562, 141-43. 
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quirement. It is adequately defined by its links with the gyrational center, 
and according to the Commentator that conceptual opportunity allows 
us to save the Aristotelian theory of place. He adds however that this 
place of the last sphere's movement is only a place by accident, it is in a 
place because it is its own centre. On the other end of the spectrum, the 
other spheres are included in an enveloping place but that is unnecessary 
in justifying circular movement. Albert the Great? adopted that solution 
in his own work. Thomas Aquinas! did not, however, accept Averroes's 
solution and claimed that gyration as a whole requires no place because 
the sphere as a whole remains in the same position; on the other hand, 
its many parts do require a place because of their continuous change of 
position and the place of a part of the sphere might be defined as the 
portion of rotating sphere it actually occupies. From this Thomistic point 
of view, the last sphere is in place through its parts which are constantly 
changing place, and Aristotle's conception can thereby be saved. 


Thus, despite their disagreement, both theories allow us to go on 
maintaining that all moving bodies do have a place within the cosmos. 
Yet both theories rely on the same fundamental principle of the earth's 
immobility. So when Nicholas introduces his claim that the earth is not 
at rest, he ruins Aristotle's theory of place and hence his entire theory 
of movement. It ruins Averroes's and Thomas Aquinas's attempts to 
save Aristotle's theory too. Although Nicholas does not mention Aver- 
roes's or Thomas Aquinas's conception of the place of the last sphere's 
movement, we may presume that he knew them and was well aware 
of the scope of his own assertions. In his arts studies in Heidelberg, he 
must have heard of those discussions and while studying law in Padua, 
he met scholars who were engrossed in such issues. 


The universe is by no means in a place and so it has no assigned 
limit; not having an assigned limit, it can have no definite form. We 
are thus dealing with a very indefinite universe, one unlimited by any 
external physical instance. Thus there is no use in fancying a hypothet- 
ical shape of the universe; since it has no form it cannot be imagined 
or represented and, as far as I know, Nicholas never proposed any se- 


3 ALBERTUS MAGNUS, Physica I Lib.4 tr.1 c.13, ed. P. HossFELD (Opera omnia 5.1) 
Münster i. W. 1987, 224-28. 

^ THOMAS DE AQUINO, In octo libros Physicorum Aristotelis expositio IV lec.7, ed. 
A.-M. PIROTTA, Napoli 1953, 201-5. 
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rious positive geometrical hypothesis on the shape of the world. For 
instance, he never maintained that a man who would walk far enough 
would come back at his original position. Of course he did not have the 
intellectual and mathematical tools of contemporary cosmologists who 
can speak of the world as a hypersphere on which we never encounter 
any limit, even if we cannot leave its surface. Yet what he suggests 
is that knowing the real form of universe is impossible because we 
are in this universe and consequently unable to say anything relevant 
about its external look or true shape. In a later work however, De ludo 
globi," Nicholas seems to have changed his mind on the subject, dis- 
cussing there with his companions about the shape of the universe, 
which is assumed to be circular. But the very point of his new position 
is that the universe's circular shape must be the most perfect possible 
and therefore turns out to be reduced to a single point. It is impossible 
to see the universe from outside, but if, per impossibile, such a prodigy 
might occur, one would see the universe as a single material point. And 
a point has no place, for something deprived of all extension has no 
first material envelope. So the seemingly clear change in Nicholas’s 
conception does not prove to be one. 


6. The World as a Puzzle 


The last chapter of Book II of De docta ignorantia in my opinion sheds 
precious light on Nicholas of Cusa's conception of the world and pro- 
vides a fifth set of arguments. 


The world 1s seen as the marvelous work of an outstanding artist 
who has built an extraordinarily complex machine, whose complexity 
we can only surmise. As we are well aware, for Plato and Aristotle 
philosophy begins with wonder. But wonder may be only momentary. 
When our expectations about the world are refuted by the facts, we are 
left wondering; but once we have grasped why a phenomenon is pre- 
cisely what it is, viz. once we have grasped its causes, wonder fades. 
At the beginning of his Metaphysics, Aristotle says that people were 


15 NICOLAUS DE CUSA, De ludo globi, 1.10, ed. H. G. SENGER (Nicolai de Cusa Opera 
omnia 9), Hamburg, 1998, 11: "If it were possible for someone to be situated outside de 
world, the world as such would be invisible to him, after the fashion of an indivisible 
point”, trans. J. HOPKINS in Nicholas of Cusa: Metaphysical Speculations, Minneapolis 
2000, vol. 2, 1185. 
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surprised to learn that the diagonal of a triangle was incommensurable 
with the side. But Aristotle adds: now nothing would be more surpris- 
ing for a mathematician than learning that the diagonal is commensu- 
rable.!º Thus wonder may disappear. But for Nicholas the amazement 
and admiration induced by the world will never stop. The more man 
learns about it, the more he will be impressed by God’s wisdom ex- 
pressing itself through the complexity of the world. 


According to Nicholas, knowledge of the quadrivium is useful in 
becoming aware of the profundity of creative design. God has indeed 
used the quadrivium to bind the elements to each other, harmonizing 
and assigning them their proportions. Even if used with much less 
depth and insight, using that same quadrivium can grant us access to 
some hidden mysteries of nature and thence discovery of some aspects 
of the divine wisdom. 


Yet the quadrivium can only shed a certain light on the harmonious 
relationships between creatures and the ornament of the cosmos, but 
not on the event of creation itself. When God used the quadrivium to 
organize a world without form or beauty, the world already existed 
and thus the quadrivium is of no help in gaining insight into the act of 
creation itself. The mystery of the very existence of things remains. But 
what the quadrivium cannot offer, the trivium may perhaps manage to. 


Nicholas addresses this point by taking notice that creatures talk 
to whoever questions them. But their answer is quite paradoxical. The 
creatures say: we are mute, we do not speak. Were their talk limited to 
that, we would be faced with a rather flagrant illocutionary contradic- 
tion, where what is said is contradicted by the very fact that it is said. 
Fortunately the speech goes on: we do not speak by ourselves. He who 
created us is speaking through us. So if you want information about us, 
please contact our essence, our creator, who is our cause." 


16 ARISTOTLE, Metaphysics 1.3, 983a20, trans. H. TREDENNICK (The Loeb Classical 
Library 271), London-Cambridge, MA 1956, 16-17. 

17 NICOLAUS DE CUSA, De docta ignorantia 11.13, ed. HOFFMANN et KLIBANSKY, 180, 
trans. J. HOPKINS in Nicholas of Cusa on Learned Ignorance; Nicholas of Cusa s De- 
bate with John Wenck, Minneapolis 1981, 24: “All things reply to him who in learned 
ignorance asks them what they are or in what manner they exist or for what purpose 
they exist: “Of ourselves we are nothing, and of our own ability we cannot tell you 
anything other than nothing. For we do not even know ourselves; rather God alone — 
through whose understanding we are that which He wills, commands, and knows to 
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This passage reminds us oftwo famous texts of Augustine's Confes- 
sions, the first in experiencing the Ostia vision together with his mother 
Monica and the second, much later in the Book, when he returns to 
the same theme, while meditating on the act of creation. According to 
Augustine, creatures are crying out to whoever is able to hear them: we 
did not make ourselves and thus we are not good; we were made by he 
who abides forever, and is good and really existing.'® 


The difference between the two texts is clear. In Augustine, what 
matters for creatures is being made by a creator and thereby being signs 
of him; there is no contradiction in their messages; in Nicholas, the 
focus is on the word of creatures, and from that point of view, they 
disconcert their questioners and begin by confronting them with con- 
tradictions. It is only in a second step that they refer to their creator and 
lead man to him. I readily see a kind of metaphor in this. The extraor- 
dinary beauty and complexity of the world is aimed at guiding people 
to God. Yet the way from the former to the latter is not that obvious: a 
paradox stands on the path ofthe world which must be resolved by any- 
one wanting to go on. I am inclined to see this challenge as a puzzle. It 
might be compared to some kind of labyrinth filled with inexhaustible 
treasure of beautiful and mysterious things, provoking the amazement 
of anyone entering it; but those beautiful things can never be grasped 
thoroughly, they fade when you try to catch them. As there are no spa- 
tial limits, people go from discovery to discovery but finally always 
remain on the same unsatisfactory level; gradually people realize that 


be in us — has knowledge of us. Indeed, all of us are mute things. He is the one who 
speaks in us all, He made us; He alone knows what we are, in what manner we exist 
and for what purpose. If you wish to know something about us, seek it in our Cause and 
Reason, not in us. There you will find all things, while seeking one thing. And only in 
Him will you be able to discover yourself". 

18 AUGUSTINE, Confessions, X1.4, transl. E. B. PUSEY, Oxford 1876, 228-29: “They 
proclaim that they were created; for they change and vary. Whereas whatsoever has 
not been made and yet is, has nothing in it, which before it had not and this it is to 
change and vary. They proclaim also, that they made not themselves: therefore we 
are, because we have been made; we were not therefore before we were, so as to make 
ourselves. Now the evidence of the thing is the voice of the speakers. Thou therefore, 
Lord, madest them; who art beautiful, for they are beautiful; who art good, for they are 
good, who art for they are; yet are they not beautiful, nor good nor are they, as Thou 
their Creator art, compared with Whom, they are neither beautiful, nor good, nor are. 
This we know, thanks be to Thee. And our knowledge, compared with Thy knowledge, 
is ignorance". 
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the only exit is above, towards God. We might add that there is no ter- 
rible Minotaur in this maze, but perhaps God himself taking the shape 
of one of his creatures in order to play with people exploring the maze 
and finally lead them to knowledge of himself. 


Before concluding, I would like to come back to the first argumen- 
tative line I developed at the outset. I said that, for Nicholas, a person 
who wants to embrace the world as a whole may not take only into 
account the world as factual: he / she has to include a dimension of 
virtuality. The virtual is not exactly the same as the possible, because 
what is potential does not yet exist and is not actual. But the virtual is 
something real, already active, even if its action is still hidden, not yet 
defined, because its effect depends on the context, material conditions, 
and so on. Leibniz, and two centuries later Bergson," are the first two 
main philosophers who took an interest in the theme of virtuality and 
tried to sketch out its features. One very deep reason why the world is 
indefinite is that it includes a lot of virtualities, the impact of which is 
to be ascertained at every moment. In my opinion, this 1s just one of 
the stakes of Book III of De docta ignorantia, dedicated to the Christ, 
the faith and the Church. Here is not the place to develop this point. I 
will just say that because of the incarnation, the redemption and so on, 
the impact of which is still indefinite, the world — which is not only a 
natural entity but also a religious one — is itself indefinite in the sense 
that its fate is still pending. 


Conclusion 


I hope to have shown that the indefiniteness of the world is one of the 
most important features with regard to man and his knowledge of re- 
ality. This indefiniteness manifests itself through different stances: the 
world's spatial extension, its lack of external limits, the dialectical play 
between God and non-being, the paradox of the language of creatures, 
the presence of virtuality, the cause of a cosmic becoming, etc. It would 
be a mistake to focus on a unique dimension. All aspects are in fact in- 
terconnected and contribute to the global meaning of the phenomenon 
of the world's infiniteness. 


19 Cf. H. BERGSON, “Le possible et le réel”, first published in Swedish under the 
title “Skanpandet och det nya" in Nordisk Tidskrifi for vetenschap 6 (1930), 441-56. 
Reprinted in H. BERGSON, La pensée et le mouvant, Paris 1934, 99-116. 
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Gilles Deleuze, one of the most famous French philosophers of 
the last third of the 20th century, claimed that modernity is character- 
ized by a deep doubt about the reality of the world.” In the modern 
age, the world becomes a problem, and even the essential problem of 
philosophy. Descartes and his methodic doubt about the existence of 
the world come to mind of course. But Descartes is no exception. The 
skeptic tradition experienced a real revival at the Renaissance, particu- 
larly after the publication of a Latin translation of the works of Sextus 
Empiricus by Estienne in 1562 (Montaigne, Charron, and La Mothe 
le Vayer are, for example, witnesses to their impact on the intellectual 
milieu of that time). The dilemma for modern philosophy is this: either 
succumb to skepticism with respect to the world or overcome it by 
finding a way to certainty and truth. But in advancing such a thesis, 
Gilles Deleuze was surely thinking about Nicholas of Cusa, whom he 
knew quite well through his thesis advisor, Prof. Maurice de Gandillac. 
Nicholas, throughout Book II of De docta ignorantia, says the world 
is incomprehensible. Its indefiniteness is one of the many elements ex- 
plaining that incomprehensibility. One thing is sure: if Deleuze is right 
in his conception of modernity as loss of world evidence, Nicholas, at 
least with respect to cosmology, is a truly modern thinker and quite 
probably the first one. 


Université Catholique de Louvain 


20 G, DELEUZE, Cinéma 2 — L'image-temps, Paris 1985, 223: “C'est le lien de l'hom- 
me au monde qui se trouve rompu. Dès lors, c'est ce lien qui doit devenir objet de 
croyance : il est l’impossible qui ne peut être donné que dans une foi. La croyance ne 
s'adresse plus à un monde autre ou transformé. L'homme est dans le monde comme 
dans une situation optique et sonore pure. [...]. Seule la croyance au monde peut relier 
l'homme à ce qu'il voit et entend. Il faut que le cinéma filme, non pas le monde, mais 
la croyance à ce monde, notre seul lien. [...]. Nous redonner croyance au monde, tel 
est le pouvoir du cinéma moderne (lorsqu'il cesse d'étre mauvais). Chrétiens ou athées, 
dans notre universelle schizophrénie, nous avons besoin de raisons de croire dans ce 
monde". 


IS THERE A REAL FINAL CAUSE IN ALL BEINGS FOR 
FRANCISCO SUÁREZ? 


CÉSAR RIBAS CEZAR 


Introduction 


rancisco Suárez expressly deals with the final cause in Dispute XXIII 

from his Disputationes metaphysicae. He begins by posing the ques- 
tion of whether the final cause is real, and he presents arguments against 
its reality.' He then expressly gives a positive answer to this question? 
and explains how the final cause is present in rational beings, in God and 
in beings without reason.? It seems, therefore, that it is pointless to ask 
whether for Suárez the final cause is a real cause present in all beings, 
since he seems to have already given an explicit answer to this question. 


However, C. Shields and D. Schwartz argue that maybe for Suárez 
the final cause does not have any “real being,”* that maybe it is only 
something produced by the mind — a fictum — and that it exercises no 
real causality, since it is not real. Juan Ponce de León, for instance, 
made a voyage to Florida to find the “Fountain of Youth,” something 
not real but rather a fictum of his mind. When Suárez had expressly 
postulated the reality of a final cause, he had only recognized the neces- 


! FRANCISCO SUÁREZ, Disputationes metaphysicae XXIII.1-6, 2, ed. S. RÁBADE Ro- 
MEO, S. CABALLERO SÁNCHEZ y A. PUIGCERVER ZANÓN (Biblioteca Hispanica de Filo- 
sofia), Madrid 1960-1966 (scanned edition available in www.salvadorcastellote.com/ 
investigation.htm.). From here: Disputationes metaphysicae X.1.1, 1 — Disputationes 
metaphysicae Disputatio 10, sectio 1, numerus 1, page 1 ofthe scanned edition. 

2 FRANCISCO SUÁREZ, Disputationes metaphysicae XXIII 1.7, ed. RÁBADE ROMEO, 
CABALLERO SÁNCHEZ y PUIGCERVER ZANÓN, 2. 


? FRANCISCO SUÁREZ, Disputationes metaphysicae XXIII.1.8, ed. RÁBADE ROMEO, 
CABALLERO SÁNCHEZ y PUIGCERVER ZANÓN, 2-3. 


^ Ch. SHIELDS and D. SCHWARTZ, “Francisco Suarez”, in Stanford Encyclopedia 
of Philosophy, ed. E.N. ZALTA. Available in <https://plato.stanford.edu/archives/ 
win2016/entries/suarez/>. 
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sity of final causes in the explanation of intentional actions, that is, in 
the explanation ofthe acts of rational beings as such. Therefore, the end 
must be known previously in order to work as a cause: “ut finis causet, 
necessario omnino est ut praecognitus sit.’ He has not recognized the 
real presence of a final cause in the non-intentional realm of nature; 
that is, in the acts of beings without reason. 


Suárez was not, then, a faithful follower of Aristotle and Thomas 
Aquinas, who both say that it is not possible to give a complete ex- 
planation of the empirical facts without a final cause and that a final 
cause is also present in beings without reason. Suárez had eliminated 
the final cause from the non-intentional realm of nature and moved in 
the direction of modern mechanicism, which gives priority to efficient 
cause and sets aside the final cause. 


With all due respect to Shields and Schwartz, I think that their in- 
terpretation is incorrect. For Suárez, the final cause is a real one: it is 
present not only in the acts of rational beings, but also in the acts of 
beings without reason. For him, all of nature is somehow permeated 
with intentionality and it is not possible to give a complete explanation 
of empirical facts using only the efficient cause without the final cause. 


Firstly, I will show what Suárez considers a cause; secondly, I will 
explore what Suárez considers a real cause in human beings and in God; 
finally, I will show how the final cause is present in beings without reason. 


1. Suárez on Causes 


For Suárez, cause 1s that on which a thing depends per se to be what 
it is. It is the principle that communicates (imparts) being to other.” A 
principle is a cause only if it is real and positively communicates it- 
self to other. Therefore, beings of reason and privations are not causes, 
since they cannot communicate being to other." Neither are accidental 
causes properly causes, because they do not properly communicate be- 


5 FRANCISCO SUÁREZ, Disputationes metaphysicae XX111.7.2, ed. RÁBADE ROMEO, 
CABALLERO SÁNCHEZ y PUIGCERVER ZANÓN, 33. 

6 FRANCISCO SUÁREZ, Disputationes metaphysicae X11.2.4, ed. RÁBADE ROMEO, CA- 
BALLERO SÁNCHEZ y PUIGCERVER ZANÓN, 12. 

7 FRANCISCO SUÁREZ, Disputationes metaphysicae XII.1.25, ed. RÁBADE ROMEO, 
CABALLERO SÁNCHEZ y PUIGCERVER ZANÓN, 9. 
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ing to other, so they are not causes per se. In the event that causation 
takes place, the being of the effect shall be given by the cause and the 
being of the effect shall be other than the being of the cause.? A mate- 
rial thing has two intrinsic principles: matter and form. They are in the 
thing inasmuch as it is (principia rei in esse). It also has two extrinsic 
principles, efficient and final causes. They are present in the process of 
generation or change (principia rei in fieri).'° All these principles are 
causes, since each one communicates in its own way being to the ef- 
fect. The effect, thus, would not be what it is without those principles.!! 


If there is something new in the world, that is, if some being was 
not and has begun to be, then there was already some other thing that 
communicated being to the new thing, since what was not cannot com- 
municate being to itself. This previous thing is the efficient cause. The 
efficient cause may have communicated its being by creating something 
out of nothing or it may have communicated its being via something 
preexistent. But we often see an efficient cause acting upon something 
preexistent, like an artisan upon wood or fire upon oil. This preexistent 
thing is the matter. In these cases, the efficient cause introduces in the 
matter something new, otherwise no new being would have arisen. This 
newly-introduced thing is the form. At last, we see that efficient causes 
do not communicate their “beings” chaotically, but they move or in- 
cline towards something, which is more conspicuous in human actions. 
That thing to which they move or incline is the final cause.'? 


2. Final Cause as a Real Cause 


Each one of these principles can be properly called a “cause” and each 
one communicates being to the new thing in its own way and the new 


$ FRANCISCO SUÁREZ, Disputationes metaphysicae XII.2.4, ed. RÁBADE ROMEO, CA- 
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thing depends on those principles to be what it is. A material being 
depends on matter to be and it would be nothing if there were not mat- 
ter to communicate its being. It depends on form to be what it is and 
it would not be what it is if the form did not communicate its being. 
The communication of being from the efficient cause to the effect is 
the most evident one. It is through this that the new thing receives the 
being that 1t did not have before. This communication is so direct that 
the efficient cause seems to be the only real cause. However, the end 
is also a cause of the new thing; the efficient cause communicates its 
being in a certain way and not in another way, because it inclines itself 
to that end and not to another. The new thing, therefore, depends on 
the end to be what it is and it would not be what it is if the end did not 
communicate itself to the efficient cause and make it act this way.! 


It seems that there is no reason to doubt Suárez's position concern- 
ing the real presence of final causality in the acts of all efficient causes, 
including those ones without reason. 


The doubt appears, however, when he states that the end does not 
need to be real to cause, that the end exists intentionally in the mind and 
that it is from this intentional existence that it exercises its causality 
upon the efficient cause.'* How then is the presence of final causality in 
beings without reason possible, if the end cannot exist intentionally in 
them? It seems that there is an aspect of the world that 1s not governed 
by final causality: a realm of non-intentionality. 


This doubt becomes stronger through the affirmation: "the end 
must be previously known in order for it to cause.”!º Metaphorically, 
it causes movement; that is, it attracts a will in an alluring way, but it 
assumes the act of an intellect that knows the end. The end, on the other 
hand, if it is a real cause, needs some being; it needs to be in knowledge 
at least. Therefore, an end can never be a final cause if it is not known.!6 
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An end can only be a final cause if it is known by an efficient cause 
with reason. 


Also, in the following affirmation the end seems to be present only 
in rational beings: “The three causes different from the final [...] con- 
tribute to the being of the effect through a real influx and, therefore, 
they need a real existence to their causalities, [...] but the final cause 
has an intentional influx and, therefore, can cause before it really exists 
in itself.” So this ‘intentional influx’ can only be derived from the 
intentional presence of the end in the mind of a rational being. 


Finally, Aristotle expressly says that the end moves metaphorical- 
ly; that is, 1t attracts a will, which cannot happen in beings without 
reason — called natural agents — since they do not possess a will to be 
attracted.!® 


These passages suggest that Suarez recognizes the reality of a final 
cause only in the acts of rational beings, like humans. When a human 
being acts as a human being, that is, in a rational and free way, he acts 
with an end as the intention, he directs his actions to this end and choos- 
es certain actions as means to this end. When he intends an end, he is 
moved by the end, he tends directly to the end or chooses intermediate 
actions. These movements are not fictions of the mind; they are real. If 
they are real, the source of them is real too; that is, the causality of the 
end upon the human being. In human actions, therefore, the reality of 
the causality of the end is conspicuous and no explanation of them can 
be complete without the indication of the end.!° In the case of human 
beings, when it is said that “the end moves metaphorically,” it means 
that the influx of the intentioned end on the will is not the same as the 
influx of an efficient cause on its effect, but it does not mean that this 
influx is not real.” The end that exists intentionally in the mind com- 
municates in some way its being to the will and makes the act of the 
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will be what it is; the act of the will depends on the end to be what it is. 
Therefore, the intentioned and known end deserves be called “cause.” 


However, other passages suggest that Suárez recognizes the reality 
of final causes beyond those in human beings. Firstly, he recognizes 
that the final causality is somehow also present in the acts of God. 


Properly speaking, it is not possible to talk about a final cause in 
God. In human beings, the end somehow moves the human will, which 
moves the other human potencies to produce their effects. But God, the 
first cause, cannot be an effect of nothing, cannot be moved by nothing, 
cannot be moved by an end that is external to itself?! It seems that there 
is no kind of finality in God's actions. 


Indeed, when we ask if there is some end in God's voluntary acts 
inasmuch as they are immanent in God, the answer is: no end exercises 
causality on God's voluntary acts inasmuch as they are immanent. In 
the same way as there is no efficient cause in free acts of God's will, 
since God is the first efficient cause, there is also no true end exercis- 
ing causality on these acts, since 1f there is no efficient cause, there is 
no reason to postulate a final cause, which is postulated to explain the 
movement of the efficient cause.” 


On the other hand, when we ask about the presence of an end in 
God’s voluntary acts inasmuch as they are projected outside God, that 
is, in their outside effects, it is possible to say that although there is not 
strictly an end that moves God’s efficient cause to acts, there is an end 
to which God’s actions tend. We can say then that God does act with an 
end, that is, that God creates and ordains everything aiming at an end, 
something towards which everything tends.? This end is God himself, 
since when God creates the universe, God aims to communicate his 
own being to the universe. God does not depend on anything exterior to 
create the universe and does not receive any perfection that he did not 
previously possess. There is, in this explanation, no final cause of the 
creation. But as God has created the universe aiming to communicate 
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Himself, it is possible to say that there is a final cause in creation, that is 
God Himself. In other words, the created world is as it is because it was 
created by God as efficient cause, but God as an efficient cause created 
the world this way, because He aims to communicate His being to the 
universe. There is, therefore, in this explanation, a final cause in God's 
action. This does not mean that God is moved by something exterior to 
Himself, since this final cause is God.” 


In this way, Suárez recognizes the reality of a final cause in God's 
actions. 


3. Final Cause in Beings Without Reason 


However, Suárez seems to recognize the real presence of a final cause 
in beings without reason or without knowledge, that is, in so-called 
natural agents, like animals and stones. He expressly rejects the opin- 
ions of Anaxagoras, Empedocles, Democritus, Epicurus, according to 
whom nature is the effect of chance or of random shocks between at- 
oms. Experience shows us facts that cannot be explained by chance. 
We see, for example, a bird — a being without reason and without free 
will — collecting straw. It is not reasonable that it collected straw “by 
chance," that *by chance" a nest appears, that *by chance" it is able 
to protect eggs, etc. Nor is it plausible that a stone acts “by chance," 
since we see that its movements regularly tend toward a certain end and 
that this only changes if an exterior obstacle prevents it. A stone, we 
observe, regularly moves downwards unless it is obstructed by some- 
thing else. If this movement happens “by chance," the stone would 
fortuitously move upwards, downwards, to the right, to the left. We do 
not observe such a thing. Ultimately, we see the beauty of the universe 
as a whole, the harmony and order among its parts, which cannot be 
explained as an effect of chance." Therefore, if we accept the reality 
of what is shown by experience, we cannot say that these movements 
are effects of “chance.” Somehow there is real finality in them.? 
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Furthermore, it is not possible to deny the real presence of efficient 
causes in natural agents. However, an efficient cause does not behave 
fortuitously: it regularly causes a certain effect. Therefore, a certain 
efficient cause tends towards a certain end and would not cause that 
effect without this tendency. Therefore it is not possible to deny the 
presence of a tendency to an end in natural agents.” 


In short, in the Disputationes metaphysicae, we find passages in 
which Suárez postulates a real presence of ends in the operations of 
beings without reason, but we find passages in which he suggests that 
final cause can only really exist in rational beings. Is there an inconsis- 
tency in his thought about final causality? 


The solution can be found in Disputationes metaphysicae 
XXIII.10.5.?* There he says that the operations of non-rational beings 
happen due to an end and that they are effects of a final cause, but this 
real presence of a final cause in these movements occurs inasmuch 
as they are caused by God, the first agent, and not inasmuch as they 
are caused by the non-rational beings themselves. In the operations 
of these beings there are simultaneously two efficient causalities: of 
the being itself and of God, who cooperates in everything. Since the 
causality of the being itself is submitted to the causality of a supe- 
rior agent, who directs it to an end, it is more correct to say that 
non-rational beings are directed to an end than to say that they direct 
themselves to an end, just as the arrow that moves in the direction 
of a target does not direct itself to this end, but it is directed by the 
archer, the superior agent that controls it. When it 1s said that nature 
does not do anything in vain or that nature wants something because 
it aims at an end, these statements have meaning only if we take into 
account the author of nature, since nature itself cannot aim towards 
an end insofar as, for the most part, non-rational beings are the items 
that compose nature. 


In such a manner, it is possible to reconcile those passages which 
seem to be contradictory. The final cause can only have a real presence 
in rational beings, because it can cause only if it is previously known, 
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because the intentional presence in a mind is enough for it to cause, be- 
cause the end moves an efficient cause only metaphorically, attracting 
a will. We can find all these things in God's actions, when God created 
the world with rational and non-rational beings. This presence of the 
final cause in the act of creation subjects all beings of the world to fi- 
nality, even if that is not known by everyone. In the case of non-rational 
beings, we cannot say that the final cause is present because of them- 
selves, since, if we speak properly, the final cause needs to be known to 
cause, which does not occur in these cases. 


Does this mean that Suárez has eliminated final causality from the 
region of the non-rational beings? The answer is no, if it means that 
he has eliminated the real and immanent presence of ends in the oper- 
ations of non-rational beings and that for him the efficient causes can 
give a complete explanation of the facts in this region of the world. But 
the answer is yes, if it means that that there is no conscious intentional- 
ity in the non-rational beings. 


If, for Suárez, the operations of non-rational beings do not have a 
conscious intentionality, can it be affirmed that for him there is a realm 
of non-intentionality, a realm governed only by efficient causes? 


The answer is no. In Disputationes metaphysicae XXVII.2.12? he 
says that the final cause is not only the cause of the actual movement 
of the efficient cause, but in many cases it is also the cause of the be- 
ing, i.e. of the actual reality, of the efficient cause itself. The house in 
the mind of the artisan makes him manufacture a saw that will be an 
efficient cause to the house. The saw would not be, would not have 
this determinate efficient causality, if the artisan did not aim at that 
house. Not only the operation of the saw, but the being of the saw itself 
depends on this end. In the same way, beings are what they are, they 
have these determinate efficient causalities, because the first agent of 
the world aims at a determinate end. A herb, for example, has a curative 
power, because God has created it with this power. It was created with 
this power because God aims at an end through the herb. The being 
itself of the herb depends, therefore, on an end. In these beings, it is 
not possible to speak of the presence of an efficient cause, setting aside 
the final cause, since the efficient cause only exists due to an end. AII 
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beings were created by the first agent aiming at an end and all of them 
depend on this end to be what they are. 


In Disputationes metaphysicae X,” when he speaks about the attri- 
bute “good,” Suárez explains that “good” means, among other things, 
the fact that a being 1s convenient to another, that is, that it is somehow 
directed to another, and affirms that every being is good in this mean- 
ing, that is, that every single being is convenient to another, or at least 
to the beauty of the universe as a whole.*' He says that even the created 
universe is convenient to God, that is, that it is a work worthy of the 
divine perfection and of the divine wisdom.? Therefore, every single 
being, rational or non-rational, has an end; at the very least it contrib- 
utes to the beauty of the universe. Even the universe as a whole has an 
end: the manifestation of divine perfection and wisdom. 


This is confirmed in Disputationes metaphysicae XXTV.* There 
Suárez expressly tries to show that the created universe has an end and 
that this end is the infinite perfection of God, which manifests itself and 
communicates itself in the act of creation.** 


Concluding Remarks 


The universe as a whole was created by God with a finality and each 
being was created with an end. The universe as a whole is what it is 
because it has this end and each being is what it is because it has this 
determined end. Therefore, there is no realm of beings which are gov- 
erned only by the efficient cause, as if they were free from final cau- 
sality, for each being has this efficient causality only because it has a 
determined function to accomplish, such as the saw, which was manu- 
factured with this determined efficient causality only because it has this 
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determined function to accomplish in the construction of the house. 
For Suárez, there is no realm of non-intentionality, for all the universe 
is filled with intentionality. Obviously, he does not mean that we, hu- 
man beings, are able to discover the finality of each kind of being and 
of each singular being, for we do not find it easy to discover even the 
beauty of the universe as a whole.** But it is not necessary that we, as 
limited beings, discover the end of each being for each being to have 
an end. It is enough that the first author of the universe knows it. Just 
as in the construction of a house, it is not necessary that each employee 
knows the end of each part of the construction for each part to have an 
end. It is enough that the architect knows. 


The mistake in the interpretation of Shields and Schwartz is that 
they ignore the fact that for Suárez each being, rational or non-rational, 
was created by God and that God aimed at an end when they were cre- 
ated. It is impossible to speak of a realm of non-intentionality in nature. 
Each being is what it is because God has intention. Each being depends 
on this intention to be what they are. 


The example of Juan Ponce de León is not adequate here. Human 
beings are indeed moved by fictitious ends like the Fountain of Youth — 
ends which are not real outside the mind that produced them. However, 
from this fact it is not possible to deduce that there is not a real finality 
in the operations of non-rational beings. For this finality was not put in 
them by a flawed and powerless mind, but by God, whose mind never 
errs and who has power to accomplish their intentions. There is, there- 
fore, finality and intentionality in the operations of non-rational beings. 


It also seems wrong to speak about Suárez as a forerunner of mech- 
anicism, if mechanicism means the attempt to explain empirical data 
only by means of efficient causes, putting aside final causes. For Suárez, 
it is not possible, for there is no efficient cause without a final cause. 


Finally, it seems that the position of Suárez is not the same as that 
attributed to Ockham, according to which some things (natural agents) 
act “as if” they had an end”. For Suárez, the natural agents act because 
they have a real end. The direction of the arrow is really in the arrow 
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and this movement really aims at the target. The fact that this direction 


was not determined by the arrow itself, but by the archer, does not 
make the movement unreal. 
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Introducáo 


diferenga da recepçäo da Escolástica Barroca na América his- 

pánica colonial, cujas universidades foram influenciadas por ou 
adotaram os paradigmas académicos ibéricos, no Brasil colonial essa 
foi bem menos perceptivel. Ainda assim, é no chamado “pensamento 
escolástico” que se deve buscar a dinámica do pensamento ao qual esti- 
veram ligados os missionários da Companhia de Jesus. António Vieira 
(1608-1697), em uma das suas exortações, descrevia o Grão-Pará e 
todo o território do Rio das Amazonas como uma imensa “universidade 
de almas”. De certa forma, com essa analogia retórica, o visitador já 
tragava o inicio do Curso de Artes no Estado do Maranháo e Pará, com 
os escolásticos da Província do Brasil que tinham ido para o reforço da 
Vice-Província do norte, em 1688, juntamente com alguns “filhos da 
terra”. No Maranháo, o Curso de Filosofia iniciava quando as tentativas 
de fundaçäo de uma universidade jesuíta no Brasil tinham sido encerra- 
das. O Curso de Filosofia do Gráo-Pará e Maranháo ficou subalterno à 
legislaçäo do estado nortenho, diferente daquela do Brasil, mas sujeito 
ao mesmo regimento interno, da Ratio studiorum, e, no regimento ex- 
terno, à legislaçäo dos Estatutos da Universidade de Coimbra. 


Foi com este arranjo legal que o Curso de Filosofia no Gráo-Pará 
se desenvolveu até alcançar certa maturidade, com as Conclusôes filo- 
sóficas, no período áureo de 1730, com o mestre P. Bento da Fonseca 
(1702-1781), depois, procurador das missóes em Lisboa até a supressáo 
da Companhia. Muito pouco se sabe sobre o conteúdo do Curso de Filo- 
sofia dos jesuítas no Collegium Maragnonense. A grande biblioteca foi 
dispersa entre várias instituições civis e eclesiásticas e, pouco a pouco, 
completamente perdida. Nos catálogos de confisco dos oficiais portu- 
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gueses que administraram a expulsáo geral dos jesuitas do Brasil (1759), 
ficou a anotagào: “74 cadernos de filosofia”. Desses, os pesquisadores 
ainda náo encontraram qualquer vestigio. Encontram-se, porém, as te- 
ses dos exames aplicados, especialmente por Bento da Fonseca (tan- 
to no Brasil, quanto em Portugal). Por outro lado, em 2005, no estudo 
das obras dos catedráticos que ensinaram filosofia na Academia de San 
Francisco Javier de Santafé de Bogotá, G.M. Argote e J. del Rey Fajardo 
publicaram a obra Física especial y curiosa do maestro javeriano Fran- 
cisco Javier Trías. Trata-se de um curso trienal completo já conhecido 
pelos pesquisadores da história da filosofia colonial hispano-americana. 
Mas o mais importante, aqui, é que se trata de um curso contemporáneo 
ao curso do Colégio do Maranháo. A presente pesquisa tem como ob- 
jetivo procurar compreender as possíveis relações entre os dois cursos 
e verificar se é aceitável tragar a hipótese de uma formaçäo de rede 
académica entre as duas instituições jesuíticas, com trocas de saberes 
no ámbito da filosofia, e se é possível, em qualquer modo, mesmo que 
aproximativo, através de uma análise comparativa, minimamente tragar 
a forma e o conteúdo do Curso de Filosofia no Colégio do Maranháo. 


T. 


Em 1988, seguindo uma série de publicaçôes sobre o desenvolvimento 
do pensamento filosófico durante os séculos 16 e 17 nas universidades 
coloniais colombianas, foi publicado um tratado intitulado Nueva fi- 
losofía natural (Physica specialis et curiosa),' entáo de autoria de um 
jesuíta anónimo. As investigaçôes posteriores de J. del Rey Fajardo? 
indicaram a autoria do manuscrito como sendo do mestre jesuíta da 
Academia de San Francisco Javier de Santafé de Bogotá, isto é, Fran- 
cisco Javier Trías (1721-?). 


A docéncia do mestre Francisco Javier Trías (1752-1755) denota um 
professor preocupado com os novos movimentos da filosofia e com a bus- 
ca de novos horizontes de pensamento que saíssem da esfera do comum. 


A sua vida, segundo os seus biógrafos, ainda nào pode ser apresen- 
tada com linear clareza. A sua etapa europeia, tanto aquela anterior ao 
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seu ingresso na Companhia de Jesus como aquela posterior à sua saída 
da Companhia, após a expulsão dos jesuítas dos domínios espanhóis 
em 1767, ainda está por ser revelada. 


Como jesuíta na América espanhola, Javier Trias fazia parte da Pro- 
víncia do Novo Reino de Granada e nela desempenhou a sua atividade 
por quase um quarto de século (1743-1767). Como missionário, atuou 
tanto na cidade de Santafé de Bogotá quanto na pequena vila venezuela- 
na de Mérida. Atuou também como missionário na missão de Casanare 
e como orador sacro em várias vilas do vice-reinado neogranadino. 


Os catálogos da Companhia indicam que Javier Trias era originário 
da vila de Esporlas (Maiorca) e nasceu em 01 de março de 1721.º Em 16 
de dezembro de 1740, ingressou no noviciado da Companhia em Terrago- 
na, na Provincia de Aragão." Ao ingressar na Companhia, Javier Trías já 
tinha cursado o curriculum completo de filosofia e três anos de teologia. 


Partiu para a América do porto de Santa Maria, perto de Cádiz, 
na expedição de 1743, tendo como companheiros de viagem os dois 
procuradores da província neogranadina, a saber, os Padres José Gu- 
milla (1686-1750) e Diego Terreros.° Embora não fosse um número 
muito elevado, a expedição foi dividida em dois grupos: um primeiro 
que embarcou em 19 de janeiro de 1743,’ e um segundo que deixou o 
porto de Santa Maria em 15 de abril do mesmo ano, sob a direção do 
segundo procurador.’ Javier Trías estava no segundo grupo, que chegou 
a Cartagena aos 4 dias de junho daquele mesmo ano. 


A viagem foi bastante acidentada. Primeiramente, isso se deveu às 
dificuldades climáticas, que fizeram com que a travessia do Atlântico 


> ARSI [= Archivum Romanum Societatis lesu, Roma], Novi Regni et Quitensis, 
Cat. trien. et brev. N. R. 4 (1691—1763), Catálogos Breve de 1751, Breve de 1753, 
Breve de 1756 e Breve de 1766. 


^ J. DEL REY FAJARDO, Los Jesuitas en Venezuela (Fuentes 1), Bogotá 2006, 541-42. 


* Segundo os seus biógrafos, até o presente, as pesquisas não conseguiram identifi- 


car se Javier Trías teria feito esses cursos na Ilha de Maiorca ou em alguma regiäo da 
Catalunha. 

$ J. DEL REY FAJARDO, Catedráticos jesuitas de la Javeriana colonial, Bogotá 2002, 
318-20. 

7 A. GALAN GARCÍA, El oficio de Indias de los jesuítas en Sevilla 1566-1767, Sevilla 
1995, 319. 


$ GALAN GARCÍA, El oficio de Indias de los jesuitas en Sevilla 1566-1767, 319. 
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fosse bastante incômoda. Depois, houve a tentativa de abordagem de 
piratas ingleses, já perto da costa neogranadina, obrigando o grupo de 
missionários a fugir por terra até chegar a Cartagena, o seu destino final. 


Em Bogotá, Javier Trías completou o Curso de Teologia na Univer- 
sidade Javeriana. Todavia, logo no início dos seus estudos, a capital do 
vice-reinado foi sacudida por um violento terremoto que se estendeu 
por todo o Novo Reino, provocando o desabamento de uma parte da 
Igreja de Santo Inácio. Entre 1743 e 1744, segundo os catálogos, a 
vida académica de Javier Trías se normalizou, uma vez que, por essa 
mesma época, foi admitido ao sacerdócio. 


Tendo terminado os seus estudos em Santafé de Bogotá, foi desti- 
nado ao Colégio San Francisco Javier de Mérida, para ensinar gramáti- 
ca. Na capital venezuelana andina, Javier Trías permaneceu ensinan- 
do humanidades de 1744-1745 até 1749." 


Em 1748 ou 1749, Javier Trías regressa à Bogotá, ao Seminário de 
San Bartolomé. Os seus biógrafos supóem que fez licöes na Faculda- 
de de Filosofia, onde o catedrático era o P. Manuel Balzátegui (1715- 
1792). Em 1750, volta a Tunja para fazer a sua Terceira Provaçäo (en- 
tre 3 de outubro de 1750 e 3 de outubro de 1751). Ao concluir essa 
última etapa da formaçäo jesuítica, Javier Trías recebe com destinaçäo 
a Cátedra de Filosofia na Universidade Javeriana. O seu curso de meta- 
física (In Metaphysicam) data de 1755.' Rey Fajardo, corrigindo C.A. 
Lértora Mendoza, data o curso de física de Javier Trías em 1754.'* De 
qualquer forma, no ano seguinte, em 1755, Javier Trías passa a residir 
no Colégio de Las Nieves (Bogotá), dedicando-se ás missóes populares 
entre os espanhóis neogranadinos. 


A partir de 1756, os biógrafos de Javier Trías nos advertem que a 
sua cronologia biográfica passa a registrar algumas inexatidôes, princi- 
palmente quanto aos seus últimos anos de vida na América hispánica. 


2 ARSI, Novi Regni et Quitensis, Cat. trien. et brev. N. R. 4 (1691-1763), f. 305v: 
Catálogo de 1753: “3 Phylosophia extra, 3 Theologiae extra, 1 Theologiae intra”. 


10 DEL REY FAJARDO y MARQUÍNEZ ARGOTE, Física especial y curiosa, 10. 
! DEL REY FAJARDO y MARQUÍNEZ ARGOTE, Física especial y curiosa, 11. 
12 ARSI, Novi Regni et Quitensis, Cat. trien. et brev. N. R. 4 (1691-1763), f. 329v. 


B Medellín, Biblioteca General de la Universidad de Antioquia, Sign. 162, P. Trias 
in Metaphysicam. Anno 1755. 


14 DEL REY FAJARDO y MARQUÍNEZ ARGOTE, Física especial y curiosa, 12. 
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Segundo a sua declaraçäo jurada no Puerto de Santa Maria, ao in- 
gressar na Espanha como expulso da América, datada de 1768, Javier 
Trias teria voltado, por pouco tempo, à Javeriana para ensinar teologia. 
De todo modo, no catálogo de 1763," registra-se que teria ensinado Sa- 
grada Escritura. Mas, em 1762, o seu nome já náo constava no rol dos 
professores ativos na Javeriana. O mesmo catálogo indica que Javier 
Trías exerceu algum encargo nas fazendas do Colégio Máximo.'* 


Quando foi publicado o decreto de expulsáo dos jesuítas, por Car- 
los III, em 01 de agosto de 1767, Javier Trías se encontrava no Colégio 
Máximo de Santafé. Desterrado para a Espanha, juntamente com os de- 
mais jesuítas granadinos, Javier Trías desembarcou no Porto de Santa 
Maria, em 12 de janeiro de 1768. Alguns meses depois, em 06 de junho 
de 1768, os jesuitas foram expulsos dos domínios espanhóis e levados 
para a Córsega, e sucessivamente para Génova, para finalmente desem- 
barcarem em Porto Fino (Itália), de onde seguiram para Sestri, com or- 
dens de serem levados a Parma. Dali, eles foram dispersos em algumas 
pequenas cidades da Marca de Ancona e do Ducado de Urbino. 


Em 28 de outubro de 1769, o P. Francisco Javier Trías assinou a sua 
secularizaçäo, deixando a Companhia de Jesus. 


Os biógrafos de Javier Trías advertem que náo é fácil contextuali- 
zar a obra escrita desse filósofo colonial no cenário da filosofia neogra- 
nadina, de forma que se apresente, de forma mais orgánica, a maneira 
como ideias e fatos se relacionam em sua história. Todavia, o que se 
pode com certeza afirmar é que, ao integra-se ao corpo de docentes da 
Universidade Javeriana, a Faculdade de Cánones passava por tempos 
dificeis. Faltavam professores e, além disso, os padres dominicanos da 
cidade de Santafé estavam conferindo o grau de doutor tanto em Teo- 
logia quanto nos Sagrados Cánones, sem que fossem ministrados to- 
dos os cursos necessários. Além disso, os cursos que eram ministrados 
apresentavam um nivel bastante baixo, segundo os professores jesuitas. 


No Novo Reino, enquanto na Faculdade de Teologia os grandes 
mestres ensinavam nas suas cátedras por longos anos, na Faculdade de 
Filosofia os professores duravam apenas um triénio. Essa peculiaridade 
regimental da Faculdade, na opiniáo de Rey Fajardo, provavelmente 


5 ARSI, Novi Regni et Quitensis, Cat. trien. et brev. N. R. 4 (1691-1763), f. 394v. 
16 ARSI, Novi Regni et Quitensis, Cat. trien. et brev. N. R. 4 (1691-1763), f. 394v. 
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fez com que as ciéncias filosóficas náo se desenvolvessem nas verten- 
tes e nas disciplinas que compunham o currículo." 


O triénio de Javier Frías como catedrático de filosofia ocorreu de 
1752 a 1755. E como a sua formaçäo académica se realizou fora da 
Companhia, Rey Fajardo suspeita que ela se concluiu em algum centro 
de formação jesuítico ou em Maiorca ou na Catalunha.!5 O certo é que, 
nos catálogos da Companhia, Javier Trias aparece com o título de “Ma- 
gister in Philosophia". 


A Physica specialis et curiosa, cujo manuscrito original se encontra 
na Biblioteca Nacional de Bogotá como parte de outro manuscrito inti- 
tulado Metaphysica aristotelica, data de 1755. Já a autoria do manus- 
crito se apresentou mais problemática. Tanto pela estrutura quanto pelas 
expressóes e pela forma de citar os autores, os intérpretes apontam para 
uma autoria jesuítica espanhola. Rey Fajardo afirma que, pela data e 
pelas características do manuscrito, a PAysica specialis et curiosa seria 
parte do curso trienal de Javier Trías, proferido entre 1754 e 1755. Além 
disso, Rey Fajardo sublinha que os tratados De anima et generatione, 
De ortu et interitu e De essentia et existentia et perfectionibus animae, 
copiados por um aluno do curso de Javier Trías, a saber, Bernardo Vi- 
cente González, correspondem aos temas tratados nos Livros II, III e 
IV da Physica specialis et curiosa. Já o tratado De coelo et astris, que 
corresponderia ao Livro I, falta nos manuscritos de Antioquia. 


A Physica specialis et curiosa de Javier Trías deve ser situada na 
passagem da tradigáo escolástica para aquela da modernidade. O seu 
contexto primário é aquele de um texto de escola, cuja finalidade pri- 
maria nao é propriamente a investigacáo, mas tao somente a transmis- 
sáo do saber filosófico de um docente na Faculdade de Artes ou de 
Filosofia da Universidade Javeriana, na metade do século 18. Um dado 
importante, portanto, é que as universidades americanas dessa época 
náo se caracterizaram por um viés altamente investigativo. 


Para além dessa característica primária, deve-se acrescentar que se 
trata de um texto de Física tal como essa disciplina era entendida na 


17 DEL REY FAJARDO y MARQUÍNEZ ARGOTE, Física especial y curiosa, 23. 
18 ARSI, Novi Regni et Quitensis, Cat. trien. et brev. N. R. 4 (1691-1763), f. 300r. 
? ARSI, Novi Regni et Quitensis, Cat. trien. et brev. N. R. 4 (1691—1763), f. 394v. 


? Bogotá, Biblioteca Nacional de Colombia, Sección de Libros Raros e Curio- 
sos, Mss. 97. 
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metade do século 18, isto é, o estudo do ser corpôreo na sua totalida- 
de ou o enciclopedismo das ciéncias naturais. A partir dessa ótica, a 
Física compreendia, por um lado, as questóes gerais acerca da consti- 
tuiçäo dos corpos, do movimento e das suas causas, temas que tinham 
sido tratados por Aristóteles nos seus oito livros da Física; e, por outro 
lado, compreendia também os temas particulares que o Estagirita tinha 
tratado nos livros menores: De coelo, De meteoris, De generatione et 
corruptione, De sensu et sensato e De anima. 


Compreendida como parte do todo filosófico, a Física, no século 
18, era a disciplina discutida no segundo ano do Curso de Artes, pre- 
cedida pela Lógica, tratada no primeiro ano, que versava sobre as ope- 
rações mentais próprias do conhecimento, e seguida pela Metafisica, 
estudada no terceiro ano, que tinha por objeto o estudo do ser enquanto 
ser e de suas propriedades transcendentais. 


Seguindo a Ratio studiorum?! da Companhia de Jesus, em geral, 
os catedráticos observavam a ordem das matérias estabelecidas para 
o triênio filosófico. Todavia, a partir do século 17, por influência das 
proposições de Francisco Suárez em suas Disputationes metaphysicae, 
os mestres jesuítas acompanharam a tendéncia suareziana de tratar no 
último ano do triênio — na exposigào sobre a Metafísica — alguns temas 
da Lógica e sobretudo as questôes mais abstratas da Física. 


Em sua Physica specialis et curiosa, Javier Trías trata de tudo o 
que Aristóteles tinha discutido nos oito livros da Física. No prólogo da 
Physica, o jesuíta advertia os seus alunos que deixaria de tratar a ex- 
plicaçäo dos temas referentes à Física geral para discutir alguns temas 
particulares. Ora, tinha-se, aqui, a divisáo entre uma Física geral, mais 
abstrata, e a Físca especial, que tratava dos temas concretos. Enquanto 
a primeira versava sobre as afeições mais gerais dos corpos, a fisica 
particular ou especial se subdividia em tantos temas quantos fossem os 
seres no mundo: a meteorologia, a oritologia, a hidrologia, a fitologia, 
a fisiologia, a antropologia, a psicologia, e assim por diante. A impor- 
täncia dessas subdivisöes justamente está na configuracäo dos saberes 


?! A Ratio atque Institutio studiorum Societatis Iesu corporaliza a primeira forma 
de institucionalizacáo de um curriculum do ensino dos studia humanitatis na Europa 
moderna e, por meio dele, os jesuítas fizeram a sua açäo pedagógica. Cf. Ratio Studio- 
rum da Companhia de Jesus (1599): Regime escolar e curricular de estudos, ed. M. 
MIRANDA, Braga 2008. 
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particulares que pouco a pouco vai compondo o saber científico a partir 
do século 18, à margem da filosofia. Nesse sentido, Javier Trías reco- 
mendava aos seus alunos o estudo das obras do matemático e filósofo 
alemáo Christian Wolff (1679-1754). 


Do Cursus philosophicus de Javier Trías só se conservam os ma- 
nuscritos correspondentes às lições de Fisica e de Metafísica, a parte 
correspondente ao tratado de Lógica parecer estar perdida.? Contra- 
riamente ao que se costumava fazer durante a Idade Média, cujo mé- 
todo pedagógico nas lições de filosofia consistia na lectio das obras de 
Aristóteles e nos oportunos commentaria às mesmas, em funçäo dos 
estudos de teologia posteriores, no século 18 a influéncia de Suárez em 
todo o currículo escolar, católico e protestante, tanto na Europa quanto 
na América, será decisiva. A difusáo do uso de tais Cursus de Filosofia, 
ou compéndios doutrinais, aos poucos foi substituindo os anteriores 
comentários a Aristóteles. Dessa forma, a filosofia vai ganhando uma 
ordem mais sistemática, de que anteriormente carecia, dotando-se de 
um corpus próprio e mostrando-se cada vez mais autónoma em relaçäo 
à teologia, muito embora continuasse a se servir da fundamentacáo dos 
textos bíblicos e das definigóes conciliares, próprias da teologia. Essa 
peculiaridade explica a tendéncia teologizante que por vezes aparece 
em alguns parágrafos da Physica de Javier Trías, mesmo que sob a 
roupagem de uma nova mentalidade moderna. 


Como explica no Prólogo, Javier Trías divide a sua Physica specialis 
et curiosa em quatro livros. Nos dois primeiros, expôe a matéria que se 
refere ao mundo em geral e à Terra em particular. Já nos dois últimos, 
trata da vida em geral, tanto vegetal como sensivel, e da natureza humana 
racional. Os Livros I e II sao classificados como dissertationes, ja os Li- 
vros III e IV recebem o título de disputationes. Portanto, nas duas primei- 
ras partes, Javier Trías busca expor com ordem e clareza os vários temas 
tratados com os seus alunos, aos quais quer convencer pela força lógica 
e sistemática de seus argumentos. Deve-se sublinhar que o conteüdo dos 
dois primeiros Livros é predominantemente científico, cujas temáticas se 


2 A Physica specialis et curiosa e a Metaphysica aristotelica estäo encadernadas 
em um ünico volume, e o manuscrito se apresenta uniforme na letra e no estilo. J. DEL 
REY FAJARDO, Biblioteca de escritores jesuitas neogranadinos, Bogotá 2006, 45, lança 
a hipótese de que possam ser as anotações que o proprio Javier Trías fez para as suas 
licóes. Os manuscritos que estào na Biblioteca General de la Universidad de Antioquia 
(Medellín) sào de “ouvintes” ou alunos dessas liçôes. 
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adaptam com maior facilidade ao método expositivo. Nos dois ültimos 
Livros, o jesuita discute temas mais tradicionais, para os quais o método 
pedagógico se adaptava melhor ao objeto de disputas more scholastico. 


Ao tratar dos vários sistemas cosmológicos, Javier Trías expôe aos 
seus alunos javerianos os trés grandes sistemas do mundo: o de Pto- 
lomeo, o de Copérnico e o intermédio de Tycho Brahe (1546-1601). 
Critica o sistema do primeiro, avalia ordenadamente os dois outros sis- 
temas, para rechagar o velho sistema ptolomaico e optar pelo sistema 
copernicano, uma vez que o sistema proposto por Tycho Brahe, ao qual 
muitos mestres jesuítas tinham aderido, náo podia ser demonstrado, 
embora alguns mestres espanhóis considerassem Copérnico pouco ca- 
tólico por argumentar contra as Escrituras. E, para náo ir contra a con- 
denaçäo da Inquisiçäo Romana ao sistema copernicano, muitos jesuítas 
recorreram ao subterfúgio proposto pelo Cardeal Bellarmino a Galileo, 
a saber, de defender o sistema de Copérnico ex suppositione, isto 6, 
como modelo matemático de um mundo possível, deixando em uma 
espécie de limbo a sua existéncia de fato. O certo é que os argumentos 
usados pelo mestre jesuíta, na sua Physica, mostram que ele supera a 
mentalidade escolástica mais tradicional. 


De igual forma se dá no tocante á doutrina, entáo comum, de que 
OS corpos mistos se originam por possiveis misturas entre os quatro 
elementos simples, ou seja, ar, terra, água e fogo. Cada elemento pos- 
suiria em sumo grau uma das seguintes qualidades: calor, frio, secura 
e umidade. Misturados, eles dariam origem aos diferentes tempera- 
mentos e complexidades dos seres vivos. Aos quatro elementos tradi- 
cionais, Javier Trías juntará um quinto: a luz. Nesse sentido, o jesuíta 
se aproxima das especulações dos modernos, embora a sua argumen- 
taçäo se distancie daqueles. Por exemplo, enquanto Newton afirmava 
que a luz se propagava de maneira retilínea, Javier Trías contra-ar- 
gumentava que a luz se propagava de forma ondulatória. Mas o que 
mais interessa, aqui, é mostrar como as escolas do mestre javeriano 
tendiam a incorporar as novas descobertas dos modernos, superando 
os antigos sistemas. O sistema de modernizaçäo do ensino jesuíta nas 
universidades americanas, especialmente na Javeriana, efetuou-se de 
forma lenta e gradual na primeira metade do século 18. A Physica de 
Javier Trías é um exemplo do que se ensinava nas universidades e nos 
colégios americanos. 
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Diferentemente da recepção da Escolástica Barroca na América hispa- 
nica colonial, no Estado do Maranhão e Grão-Pará, os estudos de filo- 
sofia foram influenciados pela experiência dos missionários jesuítas, 
assumindo uma forma específica de expressão ou de linguagem. Essa 
forma de “leitura da realidade” colonial se manifestou através das cate- 
gorias organizadoras de pensamento da Segunda Escolástica. 


No estilo de criação da parenética barroca de António Vieira, o co- 
nhecimento de si é o primeiro elemento na ordem do saber. É possí- 
vel encontrar nesse princípio uma base adequada para afirmar que a 
filosofia barroca brasileira, embora fosse espelho da portuguesa, não 
foi uma mera reprodução sua.” Os fundamentos não mudam. A fonte 
para os argumentos da parenética vieirense se encontra na lógica tópica 
dos mestres portugueses, especialmente em Pedro da Fonseca (1528- 
1599). Fonseca sublinha que à forma ou à essência do ofício é inerente 
certa matéria, distanciando-se do orador que quiser compor o seu dis- 
curso a partir das razões matemáticas ou filosóficas, sem o recurso do 
uso das figuras de linguagem. 


A experiência da paixão de Cristo, nos Exercícios Espirituais, le- 
vou Vieira à consciência de estar formalmente submetido a um poder 
soberano em razão da sua própria natureza. Ou seja, assim com o ho- 
mem recebeu pela alma o benefício do livre-arbítrio, pelo corpo ele 
padece o que não quer. Dessa forma, pela consciência de si, o homem 
“conhece” a sua condição natural fora de si mesmo, adquirindo a capa- 
cidade de mudar essa condição natural em condição moral. 


A consciência de si, para Vieira, permite que o homem conceba 
dois modos de ser: (1) o modo formal ou essencial, quando o fato de 
ser ou existir o obriga à própria natureza, enquanto força estranha e 
absoluta; e (2) o modo existencial, quando ele escolhe e imita a natu- 
reza, obrigado pelo dever ou ofício cotidiano, de maneira que ao ser 
impõe-se o dever. 


Essas duas modalidades do ser aproximam Vieira da Escola de Sa- 
lamanca e, sobretudo, de Francisco Suárez, segundo o qual o ius gen- 


2 L.A. CERQUEIRA, “A ideia de Filosofia no Brasil”, in Revista Filosófica de Coim- 
bra 39 (2011), 163-92. 


24 CERQUEIRA, “A ideia de Filosofia no Brasil”, 174. 
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tium pode ser compreendido de duas formas: como o direito que todos 
OS povos e as gentes devem observar entre si; como o direito que as 
cidades ou os reinos devem observar dentro de seus próprios limites e 
que, por similitude, é chamado de ius gentium.” 


É devido a esse fundamento que Vieira concede ao gentio do Brasil 
o direito à liberdade, enquanto causa ou forma de vida independente 
daquela dos portugueses, mas que igualmente outorga aos portugueses 
o direito de uso da máo-de-obra escrava dos negros africanos já ante- 
riormente escravizados.? 


Em sua retórica parenética, Vieira antecipava o Curso de Artes no 
Estado do Maranháo e Pará. O Curso no Maranháo iniciou quando as 
tentativas de fundaçäo de uma universidade jesuíta no Brasil tinham 
sido encerradas. Contudo, no Gráo-Pará e Maranháo, ele ficou subal- 
terno à legislacáo do estado nortenho, diferente daquela do Brasil, 
ainda que sujeito ao mesmo regimento interno da Ratio sudiorum e, 
no regimento externo, à legislaçäo dos Estatutos da Universidade de 
Coimbra. 


3. 


Foi com este arranjo legal que o curso de filosofia no Grão-Pará se 
desenvolveu até alcançar certa maturidade, com as Conclusões filosó- 
ficas,” no período áureo de 1730, com o mestre P. Bento da Fonseca, 
posteriormente procurador das missões em Lisboa, até a supressão da 
Companhia de Jesus. 


A dependência dos Colégios do Brasil da legislação dos Colégios 
portugueses fez prevalecer a filosofia escolástica desenvolvida pelos 
conimbricenses. Dessa forma, a escolástica, ensinada nos colégios da 
Companhia no Brasil colonial, foi um reflexo daquela vigente nos ins- 
titutos jesuítas da metrópole. A filosofia escolástica ensinada nos Co- 
légios e nas Universidades da Companhia em Portugal, moldada pelo 


25 FRANCISCO SUÁREZ, Tractatus de legibus ac Deo legislatore in decem libros distri- 
butus II c.19 n.20, Conimbrica: apud Didacum Gomez de Loureyro 1612, 188. 

26 CERQUEIRA, “A ideia de Filosofia no Brasil”, 174. 

2? Cf. Conclusiones philosophicas Stanislao Sanctissimo... Benedicti a Fonseca D.V. 
et C. Emmanuel Morato ejusdem Soc. in Collegio Maragnonensis, Conimbrica: Ex 
Typ. in Regali Artium Collegio Soc. Jesu, 1730. 
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método e pelas ideias dos professores do Curso Conimbricense e regida 
segundo as normas da Ratio studiorum, foi, à época, basicamente a 
única fonte de formagào filosófica no Brasil. 


O Colégio da Companhia na Bahia foi fundado em 1556 e foi a 
primeira “Faculdade de Filosofia” no século 16. Ali atuou o P. Paulo da 
Costa (1594-1649), mestre de António Vieira, o qual, em 1635, escre- 
veu o seu curso filosófico, lido até os fins do séc. 18. Já o Colégio do 
Rio de Janeiro (fundado em 1567) sediou o primeiro Curso de Filosofia 
ministrado no Rio. Em 1638, iniciou-se o ensino da filosofia, que logo 
foi equiparado com o de Coimbra, com o título de “Real Colégio das 
Artes”. De igual forma, em outros colégios da Companhia ensinou-se, 
se náo toda a filosofia, ao menos alguns dos seus tratado. O Colégio 
de Nossa Senhora da Luz, em São Luiz do Maranhão, foi fundado em 
1652; já o Colégio de Santo Alexandre, em Belém do Pará, iniciou as 
suas atividades em 1652. Pelos catálogos da Vice-Província do Gráo- 
-Pará e Maranháo, sabe-se que ali lecionou Gabriel Malagrida (1689- 
1761). O Colégio de Santo Inácio, em Sáo Paulo, foi fundado em 1554; 
o de Sáo Tiago, em Vitória do Espírito Santo, abriu as portas em 1654. 
Já o Colégio de São Miguel, na vila de Santos, foi inaugurado em 1642; 
e o de Nossa Senhora do Terço, em Paranaguá, iniciou as suas ativi- 
dades em 1754. Finalmente, o Colégio de Nossa Senhora do Ó, em 
Recife, comegou a funcionar em 1678. 


Nesses colégios, os jesuítas no Brasil colonial ensinavam, segun- 
do os padrões da Ratio studiorum, a Física, a Metafísica, a Moral e a 
Matemática. Todas as disciplinas da filosofia eram ensinadas. E os pre- 
feitos dos estudos, os reitores e o próprio provincial (que era o último 
responsável, segundo as regras da Ratio) velavam para que tantos os 
mestres quanto os discípulos não se afastassem do método e das dou- 
trinas ao modo dos conimbricenses. O Cursus conimbricensis, segundo 
S. Leite, era o manual de base utilizado no Colégio da Bahia.” O pri- 
meiro tratado filosófico escrito no Brasil foi o curso de António Vieira, 
infelizmente perdido. Outro manualista importante foi Baltazar Telles 
(1596-1675), que, em 1652, dedicou a quarta edição da sua Summa 
universae philosophiae aos jesuítas do Brasil.” Havia ainda o Cursus 


28 S. LEITE, História da Companhia de Jesus no Brasil, Lisboa, v.7, 1949, 178. 


2 BALTAZAR TELLES, Summa universae philosophiæ cum quaestionibus theologicis 
quae hodie inter philosophos agitantur, Ulyssipone: Laurentii Anveres 1641-1642. 
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philosophicus de Domingos Ramos (1653-1728), impresso em Lyon 
em 1687, bem como o Cursus philosophicus de António de Andrade (c. 
1660-1732)! e as Quaestiones selectiores de philosophia problematice 
expositae de Luís de Carvalho (1673-1732).? Nesse sentido, alguns su- 
periores da Companhia chegaram a insinuar que fosse evitado publicar 
novos tratados, para nao banalizar a autoridade dos mestres conimbri- 
censes. Em todos esses manuais, o ensino seguia os moldes do Colégio 
das Artes, com a filosofia escolástica ao modo conimbricense, tratada 
em comentários aos textos aristotélicos sobre a física e a lógica. 


Por muito tempo, até a expulsào da Companhia de Jesus, saíram do 
prelo das universidades portuguesas, sob o regime do Cursus conim- 
bricensis, milhares de opüsculos de defesa ou de banca de exames dos 
candidatos ao título de bacharel. Nesses opüsculos, tratava-se de teo- 
logia dogmática, polémica e moral, de textos bíblicos, de direito civil 
e canónico, de ciéncias matemáticas e, na maioria deles, de medicina e 
de letras clássicas. 


Em sua maior parte, esses opüsculos foram compostos em latim, 
mas também em portugués; poucos foram escritos em ambas as lín- 
guas. Iniciavam com a indicação de apresentação ou defesa perante a 
banca de exame: “Conclusiones...”, “Assertiones...”, “Theses...”, *Dis- 
putationes...", “Decretationes...”, “Observationes...”, “Resolutiones...”, 
“Dissertationes...”, “Positiones...”. Pelo título, ademais, apreende-se o 
seu conteüdo: filosofia, física, etc. 


Alguns desses opüsculos constavam de apenas uma folha, escrita 
em uma só das faces, com letras de grandes dimensöes, como se fossem 
uma espécie de convite ou cartaz. Esses eram mais comuns entre os sé- 
culos 15 e 17. Já na metade do século 17, muitos opüsculos já constam 
de 4 páginas, sendo a ültima em branco. Mas há também opüsculos de 
6, 7, 8 e mais páginas. Esses sào ornamentados com belas letras capi- 
tais, vinhetas e, em alguns casos, até com gravuras de temas religiosos 
ou profanos. Já no século 18, as gravuras desaparecem, cedendo lugar 


? ARSI, BRAS 1, f. 19r: Registo da Carta Soli do P. Alexandre de Gusmáo, Bahia, 8 
de fevereiro de 1687. Uma anotaçäo neste registro especifica que a obra do P. Domin- 
gos Ramos nào chegou a receber o “nihil obstat" de Roma. 


31 O manuscrito estava pronto para ser impresso quando António de Andrade morreu; 
cf. S. LEITE, Historia da Companhia de Jesus no Brasil, Lisboa 1950, v. 10, 77, 535. 


? LEITE, História da Companhia de Jesus no Brasil, v.7, 154. 
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para o texto, cuja apresentaçäo gráfica o faz mais legível. Com frequên- 
cia, o texto está envolvido por uma espécie de quadro e náo é mais táo 
esquemático como no inicio. Pereira Gomes, que estudou detidamente 
os opúsculos portugueses, assinala que alguns poucos podiam chegar a 
se estender por cerca de 200 páginas de grande formato. É na virada 
da metade do século 18 que esse tipo de opüsculo tem o seu período 
áureo, tanto pela elegáncia, quanto pelo luxo das impressóes e pela 
extensáo do texto, além da amplitude de conteúdo dos temas tratados. 
Depois, rapidamente, os opúsculos decaem: a gravura e a apresentaçäo 
artística, se náo desaparece de todo, é mínima. O texto volta a ser mais 
sintético e esquemático. 


Esses opúsculos testemunham o conteúdo das matérias tratadas, 
das exposições académicas dos mestres, impugnadas e defendidas em 
solenidades académicas, tais como os exames finais ou os debates pú- 
blicos. Na sua portada, é anexado o nome do professor, que preside, e o 
do aluno, que defende. As matérias recebem o nome genérico de “the- 
ses”. No título dessas theses é esboçada a disciplina tratada. O nome do 
professor e o do aluno-discipulo säo apresentados um ao lado do outro. 
Isso dificulta identificar o autor das referidas theses. A dificuldade que 
se apresenta é saber quem é o autor efetivo das theses: o professor que 
preside a banca ou a solenidade académica, que orienta, por vezes, e 
também ajuda na defesa ou apenas o aluno, que as apresenta, explica e 
defende? Na busca de uma soluçäo, Pereira Gomes volta a sua investi- 
gacáo para a natureza das theses.** 


Nessas fheses, o assunto abordado é extraído da disciplina que foi 
tratada durante o ano que passou, ou durante os anos já cursados, sob 
a forma de proposições. O aluno, por assim dizer, nào as desenvolve. 
Uma primeira leitura das mesmas parece indicar que se trata de uma 
espécie de programa de um curso, mas um pouco mais detalhado. E, 
se compararmos as fheses com as apostilas do professor (o presidente), 
tem-se a percepção de que essas theses sintetizam as lições do professor. 


E interessante notar também, acerca de algumas theses (espe- 
cialmente as portuguesas, em que se pode comparar as fheses com as 


33 Cf. J. PEREIRA GOMES, Jesuítas, ciências & cultura no Portugal moderno. Obra 
selecta de Pe. João Pereira Gomes, sj, org. E. FRANCO e H. LEITÃO, Lisboa 2012, 168. 

34 PEREIRA GOMES, Jesuitas, ciéncias & cultura no Portugal moderno. Obra selecta, 
org. FRANCO e LEITAO, 174-75. 
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apostilas que foram conservadas), que essas sáo formuladas de forma 
impessoal, sem tomar partido, e que a matéria é exposta problemati- 
camente, dividida em uma série de perguntas, sempre seguidas pela 
expressào "elige[!]" (“escolhe[!]”). Além disso, há theses que apresen- 
tam, na folha de rosto, o nome de dois ou mais defensores. Há outros 
casos em que a folha de rosto das theses é diferente, mas o conteúdo é 
idéntico. Isso parece confirmar que o autor das fheses é o presidente. 


Quanto a defesa, enquanto prova oral ela náo implicava uma au- 
tomática autoria. O estudante, depois de responder a uma “questáo 
principal”, era arguido acerca de algumas proposições enunciadas no 
opüsculo. Como em um exame, expunha a proposiçäo e a provava, 
para, a seguir, ouvir as objeções dos membros arguidores da banca e 
contra-argumentar. 


Outro elemento interessante dessas theses sáo as dedicatórias; é o 
que significam os títulos iniciais, tais como “D.V.C.”, *D.V.O.", “D. 
C.O.", “D.D. et C.”, etc. Normalmente, é o aluno que "sistit" (“apre- 
senta"), “dedicat” (“dedica”), “offert” (“oferece”), “consecrat”, “sa- 
crat", “vovet” (“consagra”, devota") as teses ao professor. O aluno 
as dedica porque pretende defender as theses e fazé-las suas. Nesse 
sentido, as theses podem ser “dedicadas”, mas náo podem conter uma 
dedicatória especial. Contudo, também os professores podem assinar 
dedicatórias.** 

Ademais, outro elemento que parece ser constante é indicado na 


99 cc 


folha de rosto, pelas seguintes expressôes: “quaestio princeps”, “quaes- 
tio principalis”, “quaestio primaria”, “problema princeps” e outras ex- 
pressões análogas. Essas indicam o foco principal da these. E, dado 
que havia muita liberdade de escolha do tema para esses “problemas”, 
há uma variedade no tema central a ser tratado pelo aluno. Caso se 
tratasse de um exame em direito ou em medicina, o foco permanecia 
nessas áreas, mas, se fosse em filosofia ou em teologia, náo raramente 
o foco se “ampliava” com associações engenhosas que podiam passar 
das theses filosóficas para as circunstáncias políticas (cf., por exemplo, 
as Conclusiones physicae, de Pedro Peixoto?). 


35 PEREIRA GOMES, Jesuítas, ciências & cultura no Portugal moderno. Obra selecta, 
org. FRANCO e LEITAO, 175. 

36 PEREIRA GOMES, Jesuítas, ciências & cultura no Portugal moderno. Obra selecta, 
org. FRANCO e LEITAO, 177. 
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A partir de 1750, as questóes principais passam a envolver temas 
estritamente científicos, bem como todas as posições divergentes, prin- 
cipalmente com relagáo à doutrina teológica. Aristóteles e Tomás de 
Aquino sáo, entáo, por exemplo, confrontados com as novas proposi- 
ções newtonianas. Seja como for, a quaestio princeps fica apenas es- 
boçada nas theses, porque o seu desenvolvimento se fazia oralmente. A 
primeira intervengäo era a do Presidente, ao qual competia a tarefa de 
expor a these, dificultando-a pro utraque parte, deixando-a proposital- 
mente ambígua para o defensor. Logo em seguida, o Deferente optava 
por uma das vias de solugáo proposta e a expunha com provas, mas 
tinha que responder aos argumentos a favor da outra possível soluçäo. 


Nas theses defendidas em Portugal, a autoria de algumas delas, 
a partir de 1700, sáo explicitas, informando, como autor dos opúscu- 
los, o professor. Entre essas, as de Bento da Fonseca, ex-missionário, 
administrador e professor no norte do Brasil, refletem o pensamento 
filosófico barroco nos Colégios no Maranháo e Gráo-Pará. 


Bento da Fonseca veio para a missäo do Maranhäo e Pará em 1718. 
Na missáo, estudou e se formou como professor de filosofia e teologia. 
Em 1739, já estava em Lisboa, no cargo de procurador geral das missões 
do Maranháo e Pará. Em Lisboa, ensinou filosofia até a supressäo da 
Companhia. Entre as theses de sua autoria que se conservaram reunidas 
em um mesmo volume, algumas estáo impressas, outras sáo manuscri- 
tas. A física é uma das áreas tratadas. Sobre ela há uma fhese conservada 
com o seu rascunho. No rascunho, Bento da Fonseca elenca as fontes da 
mesma, o que não aparece no texto definitivo da these impressa.” 


Por fim, embora ainda que náo se tenham achado as apostilas ou 
os tratados sobre temas da Escolástica Barroca compostos no Brasil 
pelos mestres jesuítas coloniais, podemos intuir os conteúdos a partir 
das theses defendidas. E, mesmo que raras, elas podem ser achadas nos 
vários arquivos portugueses. Os temas sáo vários. Tratam de lógica, 
física, metafísica, alma, geração, céus e toda a filosofia. Cada opúscu- 
lo apresentava o mesmo aspecto formal: a primeira página continha o 
título, e a última página estava em branco; as restantes páginas traziam 
o corpo do texto. No título, antes do lugar de impressáo ou de defesa, 
constava o emblema da Companhia de Jesus. 


37 PEREIRA GOMES, Jesuitas, ciências & cultura no Portugal moderno. Obra 
selecta, org. FRANCO e LEITAO. 
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Um exemplo do que já foi exposto é a seguinte (transcriçäo) de 
uma primeira página: 


Primi / Voluptuarii Philosophiae Viridarii / Labyrinthos Logicales / 
Variis obscuros Areolis / Caelesti Lucem praebente Ariadne, / Ful- 
gentissimo universi Luminari, / Maria scilicet Santissima / Sub / 
Praeclarissimo Lucis titulo / Nuncupata: / Dolos, ambages que / Re- 
solvente / R.P. ac Sap. Mag. / Antonio Moreyra / Societatis IESU / 
Penetrabunt / Eusebius Henriquez, / Et / Gregorius Gomes / Ejusdem 
Societatis; / In Collegio Maragoniensi solida die *9" Hujus / Mensis / 
Quaestio PraeLuminaris / Quid Sit Mirabilius in Beatissima Virgine; 
/ Exire in Lucem mundi an se in lucem mundi communicare.** 


Fonte: PT-TT-MNEJ-PP-M060 m0211 


Conclusáo 


Ao explicitarmos as origens do chamado “pensamento jesuítico” e 
depois de termos examinado, mesmo que sucintamente, as categorias 
fundamentais sobre a liberdade do homem na Segunda Escolástica, 


38 PT-TT-MNEJ-PP-M060 m0211 [microfilme, papéis avulsos], Lisboa: Arquivo 
Nacional da Torre do Tombo = PT/TT. 
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buscamos mostrar como essas serviram de instrumento organizador e 
referencial teórico para a realidade que os missionários vivenciaram no 
Brasil, especialmente no Gráo-Pará e Maranháo. 


E, como os problemas que tocavam a liberdade dos indios se tor- 
naram terreno de férreas disputas entre missionários e autoridades co- 
loniais, os instrumentais fornecidos pela escolástica se mostraram, por 
vezes, insuficientes face à complexidade dos dados do real vivido. O 
que fica claro, porém, é que os jesuítas, na sua práxis missionaria, usa- 
ram o móvel filosófico da Segunda Escolástica para construir o seu 
“projeto jesuítico” na América lusitana. 


E, mesmo se acomodando à legislaçäo portuguesa, favorável à es- 
cravidáo, os jesuítas, servindo-se das teses de Luis de Molina, propu- 
seram a liberdade do indivíduo — a liberdade do sujeito diante de Deus 
—, mesmo que com exceções (por exemplo, aceitando a escravidão do 
africano). Embora aceitassem a possibilidade da escravatura com tal — 
conformando-se, de certa forma, aos condicionamentos sociais em que 
viviam —, nunca deixaram de denunciar os exageros praticados pelo 
regime escravista. Isso os levou a submeterem-se à pressáo do contexto 
colonial lusitano, conformando-se a uma consciéncia possivel. E, ao 
contrário do que se poderia esperar, foi essa acomodaçäo do pensamen- 
to filosófico-teológico aos determinantes da realidade dos missionários 
que se converteu no plano de fundo para a agào missionaria dos jesuítas 
no Brasil colonial. 


As theses de filosofia, defendidas nos Colégios do Brasil, seguiam 
a par e passo o modus operandi das universidades portuguesas sob a 
diregáo da Ratio studiorum. Essas sáo uma expressäo-sintese do ensino 
da filosofia no Brasil e, por conseguinte, uma fonte de importáncia para 
o estudo da “filosofia jesuítica” e da concepção da liberdade dos índios 
no Brasil. 


Tanto os Manuscritos de Javier Trías quanto os Cursus dos mes- 
tres dos Colégios da Vice-Província do Gráo-Pará e Maranháo apre- 
sentam um caráter eminentemente escolar, prático e náo investigativo. 
Eles acompanham os tratados de Física Geral, conforme os livros do 
Estagirita, e, grosso modo, apresentam divisöes internas semelhan- 
tes. Contudo, nos Colégios da Companhia no Brasil, a filosofia ainda 
é marcadamente acompanhada pela tendéncia teologizante, sobretudo 
nas dispensas do Gáo-Pará e Maranháo. Talvez, uma distáncia entre os 
manuais usados na Javeriana e aqueles usados no Gráo-Pará e Mara- 
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nháo se poderia ver no fato de que na Physica de Javier Trías nota-se 
uma abertura mais explicita ao caráter científico moderno. Especial- 
mente no Maranháo, a relaçäo com o Cursus conimbricensis se faz no 
marcado acento à tradicional metodologia da especulagáo metafísica. 
O método pedagógico, entretanto, é muito semelhante em ambas as 
províncias jesuíticas, isto é, baseado nas dissertationes e nas disputa- 
tiones. Contudo, cada um dos mestres filósofos, a seu modo, buscou, 
com os recursos de que podiam dispor, responder com uma fundamen- 
tacäo de base aos problemas concretos com os quais os missionários 
poderiam se deparar na sua missáo. 


Universidade do Vale do Rio dos Sinos 


Part II - Human World and Natural World 


8. Normativity and Law 


NATURAL LAW AND THE DISTINCTION BETWEEN 
CONSCIENCE AND SYNDERESIS IN HENRY OF GHENT 


GUSTAVO BARRETO VILHENA DE PAIVA 


1. The Problem 


he aim of this paper is to understand the consistency of two ap- 

parently conflicting remarks we find in Henry of Ghent's first and 
second Quodlibeta. In his Quodlibet II, q.16, the Solemn Doctor pres- 
ents the distinction between divine and human law, adding that “divine 
law is the law of nature, that commands that the innocent be not pun- 
ished. It must be guarded by anyone with regard to God for the peace 
of conscience [per pacem conscientiae], doing nothing that is against 
conscience [contra conscientiam]."' Here ‘divine law” (lex divina) is 
equated to ‘law of nature’ (/ex naturae) and both are directly linked to 
‘conscience’ (conscientia). To act against divine law or law of nature is 
to act against conscience. However, if we go back to Henry's Quodlibet 
L q.18, we find the following formulation of the distinction between 
synderesis and conscience: synderesis 1s *a natural choice [naturalis 
electio] in the will that always agrees with the natural dictate of the law 
of nature," while conscience is “a deliberative choice [electio deliber- 
ativa] in the will that always agrees with the dictate of the right reason 
[rationis rectae].”? Here law of nature is directly associated not with 


! HENRICUS DE GANDAVO, Quodlibet II, q.16, ed. R. WiELOCKX (Henrici de Gandavo 
Opera omnia 6), Leuven 1983, 102: “Lex divina lex naturae est, quae iubet innocentem 
non puniri, quae custodienda est a quolibet erga Deum per pacem conscientiae, nihil 
agendo quod est contra conscientiam [...]”. 

? HENRICUS DE GANDAVO, Quodlibet I, q.18, ed. R. MACKEN (Henrici de Gandavo 
Opera omnia 5), Leuven 1979, 152: "[...] “synderesis”, quae est in voluntate quaedam 
naturalis electio semper concordans cum naturali dictamine legis naturae [...], “consci- 
entia’, quae est in voluntate quaedam electio deliberativa semper concordans cum dic- 
tamine rationis rectae [...]”. For this question, I am following Roland Teske's English 
translation with adaptations — cf. HENRY OF GHENT, Quodlibetal Questions on Moral 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 875-884 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121831 
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conscience, but with synderesis, with the former being linked to human 
reasoning. Marialucrezia Leone has highlighted the proximity between 
these two questions in their use of the notion of law.* Nevertheless, it is 
equally possible to notice that the expression “natural law” is not being 
used precisely in the same sense in both cases. In fact, while in Quodl. 
II, q.16, natural law is associated with conscience, in Quod. I, q.18, it 
is closely related to synderesis. My question here is precisely: why can 
Henry of Ghent associate law of nature with synderesis in Quodl. I, 
q.18, and with conscience in Quodl. II, q.16? Our first step in answer- 
ing this question will be to look into the distinction between conscience 
and synderesis in Quodl. I, q.18. After that, we will be able to briefly 
approach the distinction between human law and divine law in Quodl. 
II, q.16. At the end, I will try to draw some conclusions concerning the 
relationship between these two conceptual pairs. 


2. Conscience and Synderesis in Quodl. I, q.18 


At the very start of the answer to Quodl. I, q.18,* we read: “here at the 
beginning one must know that right reason [ratio recta] and conscience 
are not the same in that which is to be operated [in operandis]."^ Many 
commentators have underlined this distinction between right reason 
and conscience as something fundamental for Henry's philosophy and, 
specifically, for his ethics. Many of them show also that this distinction 
leads the Solemn Doctor to locate conscience in the will as opposed to 
right reason, which is something in the intellect. As Raymond Macken 


Problems, trans. R.J. TESKE, Milwaukee 2005, 19-23 (for the passage quoted in this 
note, 20). In the following notes, a reference to Teske's translation will always be given 
alongside the quotation of the Latin text of Quodl. I, q.18. 

? M. LEONE, “Henry of Ghent on Divine Law, Natural Law and Human Law", in 
Das Gesetz — the Law — la Loi, hrsg. v. A. SPEER und G. GULDENTOPS (Miscellanea 
Mediaevalia 38), Berlin-Boston 2014, 383-98 (esp. 384-85). 

* HENRICUS DE GANDAVO, Quodl. I, q.18, ed. MACKEN, 150: *Utrum voluntas discor- 
dans a ratione erronea sit mala"; trans. TESKE, 19. 

5 HENRICUS DE GANDAVO, Quod. I, q.18, ed. MACKEN, 151: “Hic est in principio 
sciendum, quod non sunt idem in operandis ratio recta et conscientia"; trans. TESKE, 20. 

6 Cf. R. MACKEN, "Synderesis and Conscience in the Philosophy of Henry of Ghent", 
in Franziskanische Studien 60 (1988), 185-95; I. KANTOLA, Probability and Moral 
Uncertainty in Late Medieval and Early Modern Times (Schriften der Luther-Agri- 
cola-Gesellschaft 32), Helsinki 1994, 85-94; I. KANTOLA, “Henry Ghentiläisen oma- 
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would say, our author proposes a “parallelism between the working of 
the two spiritual faculties,”” that is, intellect and will. This parallelism 
is clearly formulated in Quodl. I, q.18. In fact, a big part of this ques- 
tion will be devoted to the development of such parallelism. This is the 
part that will matter the most for us here. 


After stating the distinction between recta ratio and conscientia, 
Henry tries to prove it through a description of the intellectual and 
voluntary acts concerning the operandum, that is, ‘that which is to be 
operated' or, simply put, the ethical practical act. He starts by describ- 
ing the intellect's acts concerning practical human acts: “The right rea- 
son of those particulars that are to be operated is formed [1] from the 
universal rules of that which is to be operated, which are the dictates of 
the law of nature, almost as if from a major proposition, and [11] [from] 
the particulars that are to be operated taken under those universal rules 
by the counsel of reason, almost as if a minor proposition."* Our au- 


tuntokásitys”, in Sielun liikeità. Filosofianhistoriallisia kirjoitelmia, toim. T. M. Ho- 
LOPAINEN ja T.J. HOLOPAINEN, Helsinki 1996, 156-66. Cf. also K. WERNER, Heinrich 
von Gent als Reprásentant des christlichen Platonismus in dreizehnten Jahrhundert, 
Wien 1878, 49-51; J. LICHTERFELD, Die Ethik Heinrichs von Gent in ihren Grundzügen, 
Inaugural-Dissertation zur Erlangung der Doktorwürde der hohen philosophischen 
Fakultát der Friedrich-Alexanders-Universitát Erlangen 1906, 15; W. WITTERBRUCK, 
Die Gewissenstheorie bei Heinrich von Gent und Richard von Mediavilla, Inaugu- 
ral-Dissertation zur Erlangung der Doktorwürde der Hohen Philosophischen Fakultät 
der Rheinischen Friedrich-Wilhelms-Universitát zu Bonn, Promoviert am 14. Novem- 
ber 1928, Elberfeld 1929, 6-22; O. LOTTIN, Psychologie et morale aux XII et XIII 
siécles, Tome II: Problémes de morale, Louvain-Gembloux 1948, 245-47; A. SAN 
CRISTOBAL-SEBASTIÁN, Controversias acerca de la voluntad desde 1270 a 1300 (Estu- 
dio histórico-doctrinal), Madrid 1958, 51; J. DECORTE, Een avicenniserend augustini- 
sme: metafysica, wilspsychologie en vrijheidsleer bij Hendrik van Gent, proefschrift 
voorgelegd tot het behalen van de graad van doctor in de wijsbegeerte, 2 delen, Leuven 
1983, deel 1, 211-18; M. LEONE, “Henry of Ghent and the Ethics of Intention", in 
Fate, Providence and Moral Responsibility in Ancient, Medieval and Early Modern 
Thought. Studies in Honour of Carlos Steel, ed. P. D’Home and G. VAN RIEL (Ancient 
and Medieval Philosophy, Series I, 49), Leuven 2014, 571-89 (esp. 572); LEONE, *Hen- 
ry of Ghent on Divine Law", 385, note 8. 

7 MACKEN, "Synderesis and Conscience", 194: *He does not content himself by 
transferring, with Bonaventure, the synderesis to the will, but he intends to complete 
further the parallellism [sic] between the working of the two spiritual faculties". 

* HENRICUS DE GANDAVO, Quodl. I, q.18, ed. MACKEN, 151: “Ex universalibus enim 
regulis operandorum quae sunt de dictamine legis naturae, quasi ex propositione maio- 
ri, et particularibus operandis sumptis sub illis regulis universalibus consilio rationis, 
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thor describes here briefly his conception of practical syllogism — to be 
sure, considered as a quasi-syllogism. Thus, we have the dictate of the 
law of nature as a quasi-major premise and the particular operandum 
as a quasi-minor premise. From both follows right reason, possibly 
as a quasi-conclusion. Natural law is here understood as a universal 
rule, while right reason is held to be a particular rule. Thus, the major 
premise, inasmuch as it is law of nature itself, is a universal rule con- 
cerning the operandum, whereas the right reason is understood as a 
particular rule concerning this same operandum (the operandum itself 
being expressed in the minor premise).? For Henry, these are the only 
intellectual elements concerning practical action. Therefore, as we can 
see, there is no room in the intellect for conscience. If we were to locate 
conscience in the intellect, “anyone having a notitia of the operandum 
would have a conscience concerning the operandum, "'? which is false 
both in the case of a right reason and in the case of an erroneous rea- 
son. In other words, knowing that you must act in a certain way (be 
this knowledge right or wrong) does not give you a conscience that 
you should act that way. Maybe we could say that, for Henry, ethical 
knowledge is not associated with ethical commitment. 


Now, if this commitment does not come from the intellect, it must 
have its origin in the will: *conscience does not belong to the cognitive 
part of the soul, but rather to the effective one."!! Moreover, as in the 


quasi ex minori propositione, formatur ratio recta operandorum particularium"; trans. 
TESKE, 20. 


2 HENRICUS DE GANDAVO, Quod. I, q.18, ed. MACKEN, 152: “Sicut enim in cognitiva 


sunt lex naturalis ut universalis regula operandorum et ratio recta ut particularis [...]"; 
trans. TESKE, 20. 


10 HENRICUS DE GANDAVO, Quodl. I, q.18, ed. MACKEN, 151-2: “[...] tunc omnis 
habens operandorum notitiam haberet de operando conscientiam, et habens maiorem 
notitiam haberet strictiorem de operando conscientiam. Quod falsum est, quoniam 
saepius videmus habentes maiorem operandorum notitiam, minorem habere operandi 
conscientiam"; trans. TESKE, 20. 


! HENRICUS DE GANDAVO, Quodl. I, q.18, ed. MACKEN, 152: “Unde e contra ratio 
erronea non est idem cum erronea conscientia, et hoc ideo quia conscientia ad par- 
tem animae cognitivam non pertinet, sed ad effectivam"; trans. TESKE, 20. As noted 
in Macken's critical apparatus to this passage, effectivam is corrected to affectivam 
in mss. (B) Paris, Bibliothéque Nationale de France, Ms. lat. 15847, f. 21rb, 1.27, and 
(I) Città del Vaticano, Biblioteca Apostolica Vaticana, Ms. Vat. lat. 853, f. 9vb, 1.40, 
although not in ms. (A) Bibliothéque Nationale de France, Ms. lat. 15848, f. 12va, 1.16, 
bequeathed by Godfrey of Fontaines. This correction is philosophically interesting, 
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intellect we had two acts concerning the operandum — that is, the law 
of nature as a universal rule or major premise and the right reason as a 
particular rule or conclusion —, we also have two acts in the will con- 
cerning those acts in the intellect. 


These two acts in the will are, precisely, synderesis and conscience. 
As Henry puts it, “from the part of the will, there is a certain universal 
mover stimulating to a work [opus] according to the universal rules 
of the law of nature and it is called ‘synderesis,’ which is a natural 
choice [naturalis electio] in the will that always agrees with the natural 
dictate of the law of nature — and it is called ‘synderesis,’ that is, *with- 
choice’ from ‘syn,’ which is ‘with,’ and ‘haeresis,’ which is choice.” 
But, besides synderesis there is also “a certain particular mover that 
stimulates to a work according to the dictate of right reason and it is 
called ‘conscience,’ that is ‘with-science’ [cum-scientia], since [it is] a 
deliberative choice [electio deliberativa] in the will that always agrees 
with the dictate of the right reason [rationis rectae].”'? Thus, these two 
acts of the will concern those two intellectual acts we have seen be- 
fore: synderesis is an act of the will concerning the law of nature taken 
as an intellectual major premise or universal rule of action, whereas 
conscience is an act of the will concerning right reason taken as an 
intellectual conclusion or particular rule of action. In a way, synderesis 
and conscience are very close notions: both are described as a “choice” 
(electio) of the will. Nevertheless, they are also quite different, since 
synderesis is a “natural choice” (naturalis electio) and conscience is a 


because the version in ms. A, accepted by the editor, seems to safeguard the conception 
of will as something preponderantly active (or effective), which we read for instance 
in Quodlibet XII, q.26, ed. J. DECORTE (Henrici de Gandavo Opera omnia 16), Leuven 
1987, 157: “[...] intellectus est potentia simpliciter passiva, voluntas autem est potentia 
simpliciter activa". In contrast, the correction proposed in mss. B and I ends up em- 
phasizing the potentiality of the will, as something whose main characteristic is to be 
affected, which seems to go against Henry's active conception of will. 

12 HENRICUS DE GANDAVO, Quod. I, q.18, ed. MACKEN, 152: “[...] ex parte voluntatis 
est quidam universalis motor stimulans ad opus secundum regulas universales legis 
naturae, et dicitur “synderesis”, quae est in voluntate quaedam naturalis electio semper 
concordans cum naturali dictamine legis naturae, et ideo dicitur ‘synderesis’, hoc est 
*cum-electio' a ‘syn’, quod est “cum”, et “haeresis”, ‘electio’, et quidam motor particu- 
laris stimulans ad opus secundum dictamen rationis rectae, et dicitur “conscientia”, 
quae est in voluntate quaedam electio deliberativa semper concordans cum dictamine 
rationis rectae [...]”; trans. TESKE, 20. Cf. KANTOLA, Probability and Moral Uncertain- 
ty, 91-92. 
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‘deliberative choice” (electio deliberativa). But, what is the meaning of 
this distinction between ‘natural’ and ‘deliberative’? 


In a few words, it means that the will can have or not have con- 
science concerning any right or erroneous reason, but it can never ab- 
dicate from its synderesis concerning law of nature. As Henry says, 
“conscience is always formed through an agreement [a consensu] and 
through a choice of the free will [/iberae voluntatis] according to the 
judgment and sentence of reason — in such a way that, if the reason is 
right, conscience is also right, if the reason is erroneous, conscience 
is also erroneous." More than that, one can know what one must do 
without having any conscience concerning that — that is, without any 
agreement or positive choice from the part of the will concerning this 
particular practical knowledge. In that case, the one who acts against 
his practical knowledge will act without any or with very little remorse 
of conscience (“sine omni conscientia remordente aut modica"), but 
will *have remorse of synderesis, which cannot be extinguished at all 
[quae omnino extingui non potest].”'* With these last remarks, we have 
a quick glance at Henry's treatment of the problem of the weakness of 
the will, which however I will not be dealing with here. On the other 


5 HENRICUS DE GANDAVO, Quodl. I, q.18, ed. MACKEN, 152: “Et semper formatur 
conscientia a consensu et electione liberae voluntatis iuxta iudicium et sententiam ra- 
tionis, ut si sit ratio recta, recta est et conscientia, si sit ratio erronea, erronea est et 
conscientia"; trans. TESKE, 20. 

^ HENRICUS DE GANDAVO, Quodl. I, q.18, ed. MACKEN, 152-53: *Et quia conscien- 
tia non formatur nisi ex volentis libera electione, licet iuxta notitiam rationis, ex hoc 
contingit quod aliqui multam notitiam operandorum habentes, nullam vel modicam 
habent in se conscientiam de operando secundum scientiam, et hoc vel quia de operan- 
do nihil deliberant sed omnia praecipitanter agunt, vel si deliberant, libere tamen contra 
scientiam eligunt, et omnino ipsam respuunt, aut debiliter eam in eligendo sequuntur 
et contraria his quae noverunt, agunt. Unde omnes tales agunt contra scientiam sine 
omni conscientia remordente aut modica, solum habentes remorsum synderesis, quae 
omnino exstingui non potest"; trans. TESKE, 20-21. 

5 Cf. P.S. EARDLEY, “The Problem of Moral Weakness, the propositio magistralis, 
and the Condemnation of 1277", in Mediaeval Studies 68 (2006), 161-203; T. KoBUsCH, 
„Willensschwäche und Selbstbestimmung des Willens: Zur Kritik am abendländischen 
Intellektualismus bei Heinrich von Gent und in der franziskanischen Philosophie“, in 
Das Problem der Willensschwäche in der mittelalterlichen Philosophie / The Problem 
of Weakness of Will in Medieval Philosophy, hrsg. v. T. HOFFMANN, J. MÜLLER und M. 
PERKAMS (Recherches de Théologie et Philosophie Médiévales, Bibliotheca 8), Leu- 
ven-Paris-Dudley 2006, 249-63; J. MULLER, “Willensschwáche im Voluntarismus? Das 
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hand, I wish to firmly emphasize the conclusion we get from these texts 
concerning the distinction between synderesis and conscience: the for- 
mer is permanent, which is to say that the will is always in agreement 
with the law of nature in the intellect (even when its particular acts go 
against 1t); conscience, in its turn, occurs only when the will agrees 
with the right (or erroneous) reason in the intellect (even if it ends up 
not acting according to it). That is why synderesis is natural to the will, 
whereas conscience is deliberative — the first one accompanies the will 
by nature, while the second one must be acquired through deliberation. 


At this point, we have established with some detail the distinction 
between synderesis and conscience as acts of the will concerning the 
intellect. However, it 1s not yet quite clear how these voluntary acts are 
related to law. Of course, we have seen that synderesis concerns the intel- 
lect inasmuch as it grasps the law of nature as a major premise. But, what 
about conscience? And what about human law? We can have a glimpse 
of the answers to these questions by turning now to Quodl. II, q.16. 


3. Law in Quodl. II, q.16 


This question asks “whether a prince can licitly keep the goods of 
someone, which were awarded to him by public justice on account of 
a guilt imposed upon the latter, whom he [sc. the prince] knows to be 
innocent in the truth of the thing.”'* In Marialucrezia Leone's view, 
this question concerns the possibility of acting against a positive or 
public law in favor of the divine or natural law, which are considered as 


Beispiel Heinrichs von Gent", in Archiv für Geschichte der Philosophie 89 (2007), 1-29; 
T. HoFFMANN, “Henry of Ghent's Voluntarist Account of Weakness of Will", in Weakness 
of Will from Plato to the Present, ed. T. HOFFMANN (Studies in Philosophy and the His- 
tory of Philosophy 49), Washington D.C. 2008, 115-37; J. MULLER, Willensschwáche in 
Antike und Mittelalter. Eine Problemgeschichte von Sokrates bis Johannes Duns Scotus 
(Ancient and Medieval Philosophy, Series I, 40), Leuven 2009 (esp. 569-617). 

1^ HENRICUS DE GANDAVO, Quodl. II, q.16, ed. WIELOCKx, 101: “Utrum princeps 
licite possit tenere bona alicuius sibi per publicam iustitiam adiudicata propter culpam 
illi impositam, quem in rei veritate scit esse innocentem". On this question, cf. LEONE, 
“Henry of Ghent on Divine Law”; and R. MACKEN, “The Sovereign, Sometimes For- 
bidden by the Divine Law to Enjoy the Money Granted to Him by the Public Justice, 
according to the Philosophy of Henry of Ghent", in Essays on Henry of Ghent IL, ed. R. 
MACKEN, Leuven 1995, 7-20. 
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coincidental.'” One should notice, however, that Henry also considers 
this problem from the point of view of the agent’s (here, the princes) 
conscience. As we have seen at the beginning of this paper, the Solemn 
Doctor starts Quodl. II, q.16, by distinguishing divine law and human 
law. The first one is equated to law of nature and directly associated 
with conscience. As for human law, Henry says that it “is publicly 
instituted to rule the peoples [...]. It must be guarded towards others 
[erga proximum] — and this by anyone, so that one does not do that 
which public law forbids.”!º So far, we have a distinction between [i] 
divine or natural law and [ii] human or public law. But, how are they 
related? 


A few lines after the last quotation, we read that “if that law is good 
and just [bona et iusta], it cannot be contrary to divine law, because ev- 
ery good and just human law takes its origin [ortum habet] from divine 
law.” In the present question, the human law seems to be the public 
condemnation of the prince's subject, whom the prince knows to be in- 
nocent. Thus, the human law is here a bad and unjust one, disagreeing 
with divine law. For the prince, who knows his subject to be innocent, 
we have a conflict between human or public law, which has punished 
an innocent person, and divine or natural law, which precisely tells us 
not to punish an innocent person (“iubet innocentem non puniri")?! In 
this case, the prince must obey divine law, putting human law aside: 


17 LEONE, “Henry of Ghent on Divine Law”, 386: “Henry discusses in question 
16 of ‘Quodibet’ II whether it is right to contradict the positive law (both generally 
and particularly) when we know that it is wrong. In other words: if the public law 
diverges from divine and natural law (taken as coincident), which one must we fol- 
low?". Cf. also M. LEONE, *Bene commune e bene individuale in Enrico di Gand", 
in / beni di questo mondo. Teorie etico-economiche nel laboratorio dell'Europa me- 
dievale. Atti del Convegno della S.I.S. P. M. Roma, 19-21 settembre 2005, a cura di R. 
LAMBERTINI e L. SiLEO (Textes et Études du Moyen Âge 55), Porto 2010, 193-214 
(esp. 212). 

18 Cf. note 1, above. 

12 HENRICUS DE GANDAVO, Quod. II, q.16, ed. WIELOCKX, 102: “Lex humana est, 
quae populis regendis publice instituta est [...]. Quae custodienda est erga proximum, 
et hoc a quolibet, ne faciat quod lex publica prohibet [...]". 

? HENRICUS DE GANDAVO, Quodl. II, q.16, ed. WIELOCKX, 104: “[...] si lex illa bona 
sit et iusta, legi divinae contraria esse non potest, quia a divina lege omnis lex humana 
bona et iusta ortum sumit". Cf. LEONE, “Henry of Ghent on Divine Law", 386. 


21 Again, cf. note 1, above. 
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“the prince, in this deed, must direct himself towards the rule of divine 
law.”2 As Leone puts it, “Henry of Ghent distinguishes between nat- 
ural law and divine law on the one hand and positive law on the oth- 
er. Every correct positive law has its origin in natural and divine law. 
However, when disagreement between the two kinds of law arises, the 
natural and divine law has to be preferred.” 


It is precisely to establish how one can follow divine or natural 
law, while at the same time avoiding any problem when dismissing 
human law, that conscience comes into play again. In fact, to decide 
how to act, the prince, “when receiving the monetary compensation or 
something else established by law, which in his power he dismisses, 
should thus completely consider everything, taking his conscience into 
account and avoiding, as much as he can (guarding the truth of life and 
justice), the scandal that can arise from his deed.”?* Again, conscience 
is associated with divine or natural law — here, “the truth of life and jus- 
tice.” This is clear from the fact that the prince is taking his conscience 
into account even after he has already decided not to follow human law 
and dismissed the payment or the good he was bound by human law 
to receive from his innocent subject. That is, he seems to be already 
disregarding human law, but is still considering his conscience with 
a view to how he can follow divine law in a careful, non-scandalous 
way. In Macken’s words, “in opposition to human law, the divine law 
holds him in his conscience as guilty."? But, then, it would appear that 
in Quodl. II, q.16, conscience concerns only divine or natural law, but 
not human law. 


2 HENRICUS DE GANDAVO, Quodl. II, q.16, ed. WIELOCKx, 105: “In hoc ergo casu 
opus est principi ut semetipsum in hoc facto ad regulam divinae legis dirigat [...]". 

23 LEONE, “Henry of Ghent on Divine Law”, 388-9. 

2 HENRICUS DE GANDAVO, Quodl. II, q.16, ed. WIELOCKX, 106: “Princeps ergo in 
accipienda emenda pecuniaria vel alia a lege sibi taxata, quam in sua potestate dimittit, 
sic circumspecte omnia consideret ut conscientiae suae caveat, et scandalo quod ex suo 
facto posset oriri, quantum potest salva veritate vitae et iustitiae, parcat". 

2% MACKEN, “The Sovereign, Sometimes Forbidden", 16: “The public law in this 
case does not defend him keeping this money as his own, and to convert it simply into 
his own uses. But in opposition to the human law, the divine law holds him in his con- 
science as guilty, and imposes him to restore it, in order to avoid a scandal, in as hidden 
a way as he can." 
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4. Final Remarks 


We started this paper by asking why Henry of Ghent could relate natu- 
ral law to synderesis in Quodl. I, q.18, and to conscience in Quodl. II, 
q.16. Concerning this problem, I would like to make two final remarks. 
[1] In fact, it is possible to state that both synderesis and conscience 
concern natural or divine law, even though differently. Synderesis in 
the will concerns natural or divine law as a universal rule known to the 
intellect, whereas conscience in the will concerns a right or erroneous 
reason qua a particular law that the intellect knows by deriving it from 
natural or divine law. [2] On the other hand, it does not seem to be 
made clear in the texts we read what role human or public law plays in 
this account. As we have seen, one can act according to conscience de- 
spite purposely ignoring human law. This seems to be the case because 
conscience a/ways (even if erroneously) concerns natural or divine law 
through a right or erroneous reason, but human law can either concern 
or not concern divine law depending on whether it is a good or a bad 
law. In other words, synderesis and conscience are movements of the 
will concerning divine or natural law, even if against human law.” 


Universidade de Sao Paulo 


A RELAGAO ENTRE LEI NATURAL E JUSTICA POLÍTICA EM 
TOMÁS DE AQUINO 


CAMILA EzíDIO 


Introducáo 


O texto tem como objetivo tratar, em particular, do conceito 
de justiga politica e suas espécies, conceitos discutidos detalhada- 
mente por Tomás de Aquino, no Livro V de seu Comentário à Ética a 
Nicómaco de Aristóteles (= doravante, EN). Ao tratar da justiça politi- 
ca, o nosso objetivo se estende à tentativa de compreender se há ou nào 
uma relaçäo entre a justiça legal, isto é, umas das espécies de justiga 
política, que está diretamente ligada à conduçäo do bem comum na 
pólis, e a lei natural, que é definida por Tomás de Aquino como aquilo 
que faz com que o homem se aproxime do bem e se afaste do mal, rela- 
cionando-se também com a ordenacáo ao bem comum.! 


1. As definicöes de justiça 


Na Suma teológica (= ST) Hallae, Tomás de Aquino, dentre outros temas, 
trata do conceito de justiça, em sua definigäo, suas espécies e suas partes 
(ST Ilallae q.57-q.80). Em resumo, a justiga, no sentido geral, é uma vir- 
tude que orienta e retifica as ações humanas no meio político-social em 
relaçäo à garantia do direito (ius)? e a realizaçäo do bem comum: “justiça 
é um habitus, pelo qual, com vontade constante e perpétua, se dá a cada 


' TOMÁS DE AQUINO, Suma teológica la Iae q.90 a.3, resp.; q. 94 a. 2, resp., ed. C.- 
J. P. OLIVEIRA, trad. A. VANNUCCHI ET ALII, Sáo Paulo, vol. IV, 2010, 526, 562. 


? Sobre a relação entre lei, justiça e direito, cf. J. GARCÍA HUIDOBRO, Razón práctica 
e derecho natural: el iunaturalismo de Tomás de Aquino, Valparaíso 1993. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 885-998 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121832 


886 Camila Ezidio 


um o seu direito”. A justiça é habitus* com sede na vontade,’ já que ela 
náo dirige atos de conhecimento, pois náo somos considerados justos por 
conhecer algo, mas por agir de tal modo. A vontade, cujo objeto é o bem 
e o fim universal, move, enquanto causa eficiente, todas as poténcias da 
alma a seus atos, exceto os da alma vegetativa: “[...] o intelecto conhece 
o que a vontade quer, e a vontade quer que o intelecto conheça”. 


Em ST llallae q.58 a.2, Tomás de Aquino completa a sua defini- 
cáo de justiça, dizendo que, pelo próprio nome, a justiga se remete ao 
conceito de igualdade; e, para que ela aconteça, enquanto principio que 
retifica as ações humanas, é necessário que as ações se dêem entre pes- 
soas diversas, ou seja, a justiça acontece na relação com outrem(ns).” 
Em ST Ilallae q.58 a.5, Tomás de Aquino diz que, assim como compete 
à lei ordenar o homem ao bem comum,* compete à justiça geral ou le- 
gal à ordenação a esse bem. 


No Comentário à Ética a Nicômaco de Aristóteles V lec.1, temos, 
na interpretação de Tomás de Aquino, a divisão de Aristóteles do con- 
ceito de justiça em justiça legal e justiça particular: 


[...] a justiça legal é considerada em relação ao que é o bem comum, 
enquanto a justiça particular é ordenada para o outro como pertencen- 
do à pessoa privada.” 


3 TOMÁS DE AQUINO, Suma teológica Ila Ilae q.58 a.l resp., ed. OLIVEIRA, trad. 
VANNUCCHI ET ALII, São Paulo, vol. VI, 2012, 56. 

* A palavra “hábito” vem do verbo ‘habere’, isto é, “haver”, “ter”. Ela deriva dele nos 
dois sentidos: o primeiro, em que do homem, ou de qualquer outra coisa, diz-se que tem 
algo; o segundo como algo “se tem" em si mesmo ou em relagào com outro. Cf. To- 
MÁS DE AQUINO, Suma teológica la Iae q.49 a.l resp., ed. OLIVEIRA, 38. Nessa mesma 
questáo, cf. ibid., Tomás de Aquino cita a definiçäo aristotélica de hábito: “chama-se 
hábito a disposiçäo pela qual a coisa disposta se dispóe bem ou mal ou em si mesma ou 
relaçäo a outra coisa”. 

3 TOMÁS DE AQUINO, Suma teológica la Hae q.8 a.l resp., ed. C.-J. P. OLIVEIRA, trad. 
A. VANNUCCHI ET ALII, Sáo Paulo, vol. III, 2009, 143. 


6 TOMÁS DE AQUINO, lallae q.82 a.4 resp., ed. OLIVEIRA, 439. 
7 TOMÁS DE AQUINO, Hallae q.58 a.2 resp., ed. OLIVEIRA, 58. 
* TOMÁS DE AQUINO, Tallae q.90 a.4 resp., ed. OLIVEIRA, 527. 


? THOMAS AQUINAS, Commentary on Aristotles Nicomachean Ethics V.3, trans. 
C.I. LITZINGER, Chicago 1964, 918 (disponível in http://www.dhspriory.org/thomas/ 
english/Ethics.htm, acessado em: 01.06.2017): “[...] legal justice is taken into account 
in relation to what is the common good, while particular justice is ordered to another as 
pertaining to a private person". 
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Abordaremos, aqui, de modo mais amplo, o conceito de justiça legal, 
mas sem desconsiderar que a justiça particular faz parte do mesmo /o- 
cus, a saber, como parte reguladora das agóes na comunidade política. 


A primeira coisa a dizer sobre a justiça legal é que a sua legalidade 
é determinada pela lei; todavia, os atos sáo considerados lícitos pela 
justiça em diferentes medidas. Isso é assim porque as leis sáo determi- 
nadas e fixadas pelo legislador de acordo com a forma de regime insti- 
tuída no estado, de modo que as leis da democracia sáo diferentes das 
leis da aristocracia e, segundo Tomás de Aquino, nem todos os estados 
possuem o que é justo como um todo, mas somente em partes.!º 


A lei que determina a legalidade da justiça é feita sobre aquilo que 
é de maior importância e de utilidade para a cidade,!! e isso dependerá 
da forma de governo ali instituida.'? A utilidade humana tem como fim 
a felicidade;! assim, as promulgações legais estarão relacionadas com 
as coisas que estáo ordenadas a essa felicidade, de modo principal com 
a virtude e de modo secundário com os bens externos, que também tem 
o seu papel na conduçäo do homem à vida feliz — pensando isso a partir 
da melhor forma de governo. 


A justiça legal, instituída pela lei, feita pelo legislador com vistas 
ao bem comum de uma comunidade política, 
[...] é uma virtude perfeita não em termos de si mesma, mas em rela- 


ção ao outro. Uma vez que é melhor ser perfeito não só em si mesmo, 
mas também em relação ao outro, por isso muitas vezes se diz que 


esta justiça é a mais excelente entre todas as virtudes." 


Segundo Tomás de Aquino, a justiça está relacionada com as outras vir- 
tudes, na medida em que ela as compreende, e a justiça legal é uma vir- 


10 ARISTÓTELES, Politica III.5, 1281a10, trad. N.S. CHAVES, São Paulo 2009, 97. 


! Sobre a instituição da lei em um estado, cf. G. CHALMETA, La justicia politica en 
Tomás de Aquino. Una interpretación del bien común político, trad. J.J. GARCÍA NOR- 
RO, Pamplona 2002. 


12 THOMAS AQUINAS, Commentary on Aristotle s Nicomachean Ethics V.3, trans. LIT- 
ZINGER, 902 

13 ARISTÓTELES, Ética a Nicómaco 1.7, 1097b1-20, trad. E. Bini, Sáo Paulo 2009, 49. 

4 THOMAS AQUINAS, Commentary on Aristotles Nicomachean Ethics V.2, trans. 
LITZINGER, 906: “[...] is a certain perfect virtue not in terms of itself but in relation to 
another. Since it is better to be perfect not only in oneself but also in relation to another, 
therefore it is often said that this justice is the most excellent among all virtues". 
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tude perfeita porque consiste no exercicio da virtude para com o outro, 
estando em conformidade com o que é prescrito em lei.' A virtude na 
relaçäo com o outro é chamada justiça, mas enquanto hábito operativo 
do bem é apenas uma virtude. Justiga e virtude sáo definidas do mesmo 
modo: uma agào em relaçäo ao bem, mas a justiça é exatamente a açäo 
com relaçäo ao outro. Sendo entáo a justiça de modo geral uma virtude 
que exige a relacáo com outrem, a justiça legal, por sua vez, é a justiga 
que regula as relações dentro da comunidade política, e assim, “[...] a 
Justiça legal não é uma virtude particular, mas tem uma conexão com 
a virtude em geral.”?!° 


Em um estudo importante, C. A. R. Nascimento afirma que, como 
cabe à lei ordenar ao bem comum, Tomás de Aquino se refere à justi- 
ca geral como justiça legal, ja que é por meio dela que o homem entra 
em conformidade com a lei e ordena os atos das demais virtudes ao 
bem comum." A justiça legal é, então, uma virtude particular que 
tem como objeto o bem comum, mas que é geral porque move, por 
influência, as demais virtudes.'* Na Ética a Nicômaco, a preferência 
de Aristóteles é pela expressão “justiça legal”: por sua vez, Tomás de 
Aquino, no Comentário à Ética a Nicômaco de Aristóteles e, princi- 
palmente, no tratado da justiça na ST Ilallae (q.57-q.122), prefere a 
expressão “justiça geral”. Essa escolha, segundo T. J. Bushlack, não é 
banal; na verdade, esse conceito abarca melhor a ideia de uma justiça 
que não só é garantida pelas leis escritas de uma comunidade, mas 
é objeto da mente humana em uma relação com outra lei, a saber, a 
lei natural: “A justiça geral não é simplesmente uma propensão para 
seguir as leis da sociedade em que alguém [vive] (embora seja isso), 
mas antes um hábito mais profundamente enraizado de seguir os di- 
tames da lei natural”.!° 


15 THOMAS AQUINAS, Commentary on Aristotle 5 Nicomachean Ethics V.2, trans. LIT- 
ZINGER, 907-8. 

1* THOMAS AQUINAS, Commentary on Aristotles Nicomachean Ethics V.2, trans. 
LITZINGER, 911: “[...] legal justice is not a particular virtue but has a connection with 
virtue in general”. 

17 C.A.R. NASCIMENTO, “A justiça geral em Tomás de Aquino”, in Veritas 40:159 
(1995), 475-79. 

18 Cf. TOMÁS DE AQUINO, Suma teológica Mallae q.58 a.5-a.6 resp., ed. OLIVEIRA, 
63-66. 

? J. T. BUSHLACK, Justice in Theology of Thomas Aquinas: Rediscovering Civic Vir- 
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Após falar da justiça legal e da justiga particular em suas divisôes, 
Tomás de Aquino, em Comentário à Ética a Nicómaco de Aristóteles 
V lec.12, trata da chamada justiga política, que parece ser o género que 
compreende as duas espécies de justiga abordadas por ele anteriormen- 
te. Vejamos, a seguir, os argumentos que sustentam essa interpretaçào. 
Tomás de Aquino afirma que a justiga política 

[...] consiste em uma comunidade de vida, a qual é ordenada à autos- 

suficiéncia[??] das coisas que pertencem à vida humana. E a comuni- 


dade-estado deve ser tal que tudo o que é suficiente para as necessi- 
dades da vida humana é encontrado nela.?! 


A justiça é encontrada entre homens livres e iguais, excluindo-se, por- 
tanto, as relações entre escravo e senhor, marido e mulher e pai e filho; 
nessas relacöes, há a justica doméstica, da qual nào trataremos neste 
estudo. A justiça política é, entáo, de acordo com a igualdade propor- 
cional, pertencente à justiça distributiva ou, de acordo com a igualda- 
de numérica, relativa à justiga comutativa.” Essa divisäo foi dada em 
Comentário à Ética a Nicómaco de Aristóteles V lec.3, em que Tomás 
de Aquino explica a justiça particular (distributiva e comutativa), to- 
mando a sua relacäo com a justiga legal, ja que ambas sao virtudes da 
acäo para com o outro. A diferenga entre elas é que, enquanto a justiga 
legal ordena as relacöes diretamente, considerando o bem comum, a 
justiça particular trata de relaçôes entre pessoas privadas.” O que náo 
podemos esquecer é que mesmo essas últimas relaçôes se dáo dentro da 
comunidade política, e assim a justiga particular se relaciona, de algum 
modo, com a justiça legal, e ambas poderiam ser vistas como espécies 
da justiga política. 


tue, Notre Dame, IN 2011 (Tese de Doutorado em Teologia), 171 (disponivel in https:// 
curate.nd.edu/show/9p290863420, acessado em 01.06.2018): “General justice is not 
simply a propensity to follow the laws of one's society (though it is that), but rather a 
more deeply engrained habit of following the dictates of the natural law”. 

20 ARISTÓTELES, Política III.5, 1280a10-11, trad. CHAVES, 94. 


21 THOMAS AQUINAS, Commentary on Aristotle's Nicomachean Ethics V.11, trans. 
LiTZINGER, 1004: “He says first that political justice consists in a community of life 
that is ordered to a self-sufficiency of the things pertaining to human living. And the 
state-community should be such that everything sufficient for the needs of human life 
is found in it”. 

? TOMÁS DE AQUINO, Suma teológica Hallae q.61 a.l nota b, ed. OLIVEIRA, 91. 


23 THOMAS AQUINAS, Commentary on Aristotle 5 Nicomachean Ethics V.3, trans. LIT- 
ZINGER, 919. 
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A justiça politica é dividida em justiça legal e justiça natural. Essa 
divisäo acontece devido ao fato de que os cidadáos agem de acordo 
com a justiça política na medida em que ela é transmitida à mente por 
natureza (natural) e é postulada pela lei (legal): 

[...] o Filósofo, aqui, chama a justiça de “política” ou ‘civil’ a partir 

do uso ao qual cidadáos estáo acostumados [ou seja, um entendimen- 

to centrado no regime de uma lei positiva]. [...]. A justiga política, 

entáo, é propriamente dividida por esses dois significados, afinal os 

cidadáos fazem uso da justiga na medida em que ela é transmitida à 

mente humana, pela natureza, e na medida em que é positivada pela 

lei [humana]. 


Tomas de Aquino aqui traz novas afirmaçôes para além daquelas de 
Aristóteles, pois, para o Aquinate, além de o homem conhecer os pre- 
ceitos da lei natural por meio de sua razáo, a lei positiva está ligada à 
lei natural,” e, ao contrário da lei natural, a lei positiva admite certa 
flexibilidade — desde que náo vá contra os preceitos da lei da natureza 
— e contingência relacionada às circunstâncias históricas e políticas. 


Sobre a justiça legal já temos uma explicaçäo precedente. Mas, em 
que consiste a justiça natural, e como ela funciona dentro da comunida- 
de política, considerando a sua relaçäo com a justiga legal? 


A justiça natural é aquela que em todo lugar é a mesma, tanto 
naquilo que institui como na força do que institui.” Tomás de Aquino 
deixa claro que essa justiça, sendo da natureza humana, é comum 
a todos os homens, mas também está conectada à justiça legal por 
meio do ordenamento da comunidade política, pois a justiga por de- 
creto de um governante funciona apenas sobre aqueles que estäo sob 
determinada jurisdiçäo. E, ao que parece, essa jurisdiçäo nào pode ir 
contra a natureza humana e contra o princípio [natural] de conduzir 
ao bem e evitar o mal, pois, como vimos acima, a justiça legal está 


24 THOMAS AQUINAS, Commentary on Aristotle s Nicomachean Ethics V.12, trans. 
LITZINGER, 1016-17: “The Philosopher here calls justice political or civil from the usa- 
ge the citizens are accustomed to, [...] Political justice then is properly divided by 
means of these two, for the citizens use justice to the extent that it is imparted to the 
human mind by nature and to the extent that it is posited by law". 


25 TOMÁS DE AQUINO, Suma teológica Tallae q.95 a.2, ed. OLIVEIRA, 576; TOMÁS DE 
AQUINO, Suma teológica Ila IIae q. 60 a. 5, ed. OLIVEIRA, 92. 

26 THOMAS AQUINAS, Commentary on Aristotle's Nicomachean Ethics V.12, trans. 
LITZINGER, 1008. 


Lei natural e justiça política em Tomás de Aquino 891 


diretamente ligada a regular as ações direcionadas com o bem comum 
da comunidade. 


Segundo Tomás de Aquino, assim como em questóes especulativas 
há princípios naturalmente conhecidos, como os princípios indemons- 
tráveis e as verdades conectadas com eles, ha, nas questöes práticas, 
princípios naturalmente conhecidos e outros diretamente ligados a es- 
ses, tais como: o bem deve ser procurado e o mal evitado, nào se deve 
cometer adultério, e assim por diante.” 


A justiça é dita como natural porque inclina a natureza humana. 
Aqui, é importante dizer que duas naturezas sào observadas no homem, 
uma que é comum a ele e aos outros animais, e outra que pertence pro- 
priamente ao homem, a saber, a razäo.”® Segundo Tomás de Aquino, os 
juristas chamam de direito natural aquilo que pertence àquela primeira 
natureza: a unido do macho e da fêmea, a educaçäo da prole, etc. Já o 
direito que deriva da inclinaçäo da segunda natureza é chamado de ius 
gentium (direito das gentes), porque ele é o mesmo ao qual todos os 
homens estão habituados a seguir, de acordo com a razão.?? Ambas as 
espécies de direito estão sob a justiça natural.?? 


Há ao menos trés características que devem ser destacadas sobre a 
justica legal: (1) quando algo é universal e comum, torna-se legal por 
ser imposto pela lei, e assim o é devido ao seu princípio ou à sua causa 
que é a lei. Antes da promulgaçäo da lei em questáo, nào importa se 
algo é feito de um modo ou de outro, mas é a partir da lei que se colo- 
ca a diferença entre o que é justo e o que é injusto; por exemplo, um 
estado pode decretar que uma cabra deve ser sacrificada, mas nao duas 
ovelhas. (11) Na justiça legal, algo pode ser estatuído pela lei de um 
modo particular, ou seja, um legislador pode fazer uma lei privada que 
atenda determinada situação. (iii) As sentenças dadas pelos juízes são 
consideradas um tipo de justiça legal, e assim os decretos dos juízes são 
chamados de promulgações legais.?! 


27 TOMÁS DE AQUINO, Suma teológica la Iae q.94 a.3 resp., ed. OLIVEIRA, 565. 

28 TOMÁS DE AQUINO, Suma teológica Tallae q.94 a.2 resp, ed. OLIVEIRA, 562. 

2 TOMÁS DE AQUINO, Suma teológica Hallae q.57 a.3, ed. OLIVEIRA, 51. 

30 THOMAS AQUINAS, Commentary on Aristotle's Nicomachean Ethics V.12, trans. 
LITZINGER, 1019. 

3! THOMAS AQUINAS, Commentary on Aristotle s Nicomachean Ethics V.12, trans. 
LITZINGER, 1020. 
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De modo fundamental, “[...] aqui nós devemos levar em conside- 
raçäo que a justiça legal ou positiva sempre tem sua origem na justiga 
natural”, e isso ja é exposto por Cicero na Retórica: 

A justiga é um hábito da mente que dá a todo homem a sua parte 

enquanto preserva a vantagem comum. O seu primeiro princípio pro- 

cede da natureza, depois certas regras de conduta se tornam usuais 

em razão de sua vantagem; mais tarde ainda, ambos os princípios que 

procederam da natureza e aqueles que foram aprovados pelo costume 

recebem o suporte da religião e o temor da lei.” 


Algo pode originar-se da justiga natural de dois modos. Primeiramente, 
por conclusáo a partir de um princípio: quando uma premissa é dada, 
dela segue-se uma conclusáo; e náo é desse modo que acontece com a 
justiça legal, pois, se assim fosse, dada a premissa da justiça natural, 
teríamos uma conclusáo também da justiga natural, por exemplo, do 
fato de que ninguém pode ser prejudicado segue-se que nenhum roubo 
pode ser praticado. Em segundo lugar, algo pode originar-se da justiga 
natural por determinaçäo, e é desse modo que a justiça legal advém 
da justiga natural. A modo de exemplo, temos na justiga natural que o 
roubo deve ser punido, mas o modo como esse roubo deve ser punido 
é uma penalidade colocada pela justiça legal. 


Há pensadores, como os seguidores do filósofo socrático Aristi- 
po, que rejeitam a teoria exposta por Aristóteles e reinterpretada por 
Tomás de Aquino, acreditando que toda justiça é estabelecida pela lei, 
nao havendo, portanto, justiga natural. Essa opiniào é fundamentada 
no argumento de que a natureza é invariável, tendo a mesma força em 
qualquer lugar, já que é claro que o fogo queima do mesmo modo na 
Pérsia ou na Grécia. Quando olhamos, porém, para a justiça, isso pa- 
rece nao se dar, ja que há variações de coisas justas no tempo e lugar; 
por exemplo, é justo que um depósito seja restituído ao depositário, 
mas e se o depositário quiser comprar armas para destruir a sua pátria 
com o dinheiro? É justo, entáo, que o depósito, nesse caso, nao seja 
restituído. 


32 THOMAS AQUINAS, Commentary on Aristotle s Nicomachean Ethics V.12, trans. 
LITZINGER, 1023: “But here we must take into consideration that legal or positive justi- 
ce always has its origin in natural justice". 

33 CICERO, Rhetorica, De inventione 11.53, in CICERO, On Invention. Best Kind of 
Orator. Topics, trans. H. M HUBBEL (Loeb Classical Library 386), Cambridge, MA 
1949, 160. 
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Essa mutabilidade da justiga é explicada por meio das próprias 
situações particulares em que ela muda. Segundo Tomás de Aquino, 
Aristóteles diz que o estatuto de que as coisas naturais sáo imutáveis 
náo é universal, mas só em alguns aspectos. As naturezas das coisas 
divinas jamais mudam, por exemplo, a natureza dos corpos celestes. 
No entanto, entre as pessoas há coisas pereciveis: o que está em nós é 
intrínseca ou extrinsecamente mutável. Por exemplo, é natural em nós 
que tenhamos duas pernas, mas náo é natural ter um casaco, e assim 
*[...] todas as coisas que sáo justas entre nós sáo variáveis, apesar de 


que algumas delas sáo naturalmente justas”.** 


Se tudo é variável, qual é, entáo, o princípio da justiça natural? 
Aproximando o questionamento das palavras de Tomás de Aquino: en- 
tre as coisas mutáveis, de que tipo são as coisas justas naturais e de que 
tipo sáo as coisas justas de acordo com o que é estabelecido pela lei? 
Segundo o Aquinate, Aristóteles explica que as coisas naturais ocorrem 
na maioria dos casos e em maior número de vezes, como, por exemplo, 
que a máo direita seja mais forte que a esquerda; mas, seja como for, há 
homens em que isso náo acontece. Do mesmo modo ocorre com a justi- 
ca natural, que “regula” a maior parte dos casos, havendo, contudo, casos 
particulares aos quais a justiga natural náo pode ser aplicada. Pode-se 
repetir, aqui, o exemplo dado acima: é naturalmente justo (maioria de 
casos) que um depósito seja devolvido a um depositário, mas há casos 
(particulares) em que náo será justo naturalmente que a devoluçäo seja 
feita. 


2. A relação entre lei e justiça 


Como visto acima, a justiça politica se divide em justiça particular, re- 
guladora das açôes particulares — distributiva e comutativa —, e justiça 
geral ou legal, que se divide em uma parte legal (lei) e outra natural 
(natureza humana). Como um todo, a justiça política e as suas divisões 
têm relaçäo com o conceito de lei natural, introduzido e sustentado por 
Tomás de Aquino na interpretacäo da teoria política-ética de Aristóte- 
les. É claro que a lei estabelecida pelos homens na cidade diz o que é o 


? THOMAS AQUINAS, Commentary on Aristotle s Nicomachean Ethics V.12, trans. 
LITZINGER, 1026: “[...] all the things that are just among us are variable, although some 
of them are naturally just”. 
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justo legal. No entanto, vejamos que na definição do bom governante, 
que é responsável pela lei, Tomás de Aquino afirma que aquele que 
deve governar é o homem que age segundo a sua razão. Agir segundo a 
razão é agir conforme a lei. Lei, em sentido geral, é definida por Tomás 
de Aquino na Suma teológica como: 
[...] certa regra e medida dos atos, segundo a qual alguém é levado a 
agir ou a apartar-se da ação. Diz-se, com efeito, “lei” [lex] “do que 
deve ser ligado”, pois obriga a agir. A regra e a medida dos atos hu- 
manos é, com efeito, a razão, a qual é o primeiro princípio do agir, 
segundo o Filósofo.” 


A lei natural ganha a seguinte definição: 
Portanto nela mesma [isto é, criatura racional] é participada a razão 
eterna, por meio da qual tem a inclinação natural ao devido ato e fim. E 
tal participação da lei eterna na criatura racional se chama lei natural.” 


Assim como toda parte se ordena ao todo e todo imperfeito se ordena 
ao perfeito, para Tomás de Aquino, visto que “[...] cada homem é parte 
da comunidade perfeita, é necessário que a lei propriamente vise à or- 
dem para a felicidade comum”.* Ordenar ao bem é de quem cuida da 
comunidade, de quem faz a lei em vista de um fim. 


Em ST lallae q.94 a.2, Tomás de Aquino afirma que os preceitos 
que fundamentam a lei natural estáo na razáo prática, e por esse motivo 
eles são baseados nas inclinações das ações humanas e são naturalmen- 
te conhecidos pelos homens.” O primeiro princípio da lei natural é: ‘o 


35 THOMAS AQUINAS, Commentary on Aristotles Nicomachean Ethics V.11, trans. 
LITZINGER, 1009. 


3° TOMAS DE AQUINO, Suma teológica lallae q.90 a.1 resp., ed. OLIVEIRA, 522. 
37 TOMÁS DE AQUINO, Suma teológica Tallae q. 91 a.2 resp., ed. OLIVEIRA, 531. 
38 Ibid. 


32 Todos os homens têm a capacidade racional de conhecer os preceitos da lei natu- 
ral, mas tal afirmaçäo náo impôe um critério de necessidade quanto a esse conhecimen- 
to. O próprio Tomás de Aquino assume, cf. TOMÁS DE AQUINO, Suma teológica lallae 
q.94 a.6, ed. OLIVEIRA, trad. VANNUCCHI ET ALII, vol.IV, 564, as possíveis dificuldades 
em relaçäo ao conhecimento dos preceitos da lei natural, causados, por exemplo, por 
paixóes, maus hábitos, maus costumes, etc. Sobre esse assunto, cf. R. MCINERNY, “Are 
There Moral Truths That Everyone Knows?", in Common Truths: New Perspectives on 
Natural Law, ed. E. B. MCLEAN, Wilmington 2004, 1-15. Neste artigo, cf. ibid., 1-6, 
Mclrnerny aborda a teoria da lei natural sob a perspectiva da teoria do conhecimento e 
do problema de afirmar que há um fundo comum do conhecimento. Em meio a criticas 
à modernidade, que partilha a ideia de um conhecimento que necessita de um processo 
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bem deve ser feito e procurado, e o mal, evitado” (bonum est faciendum 
et prosequendum, et malum vitandum).* Esse bem tem razão de fim e, 
por isso mesmo, tudo aquilo ao que o homem se inclina naturalmente 
é entendido pela razão como bem e é por ela desejado;^' aquilo que é 
contrário a isso deve, entáo, ser evitado. Assim, ‘isso significa que a 
ordem de preceitos da lei natural corresponde àquela de nossas incli- 
nações naturais”.2 É seguindo esses preceitos que agiremos de acor- 
do com a nossa razáo; em outras palavras, agiremos de acordo com a 
nossa natureza, e assim em direçäo ao bem. Contrariamente, agiremos 
contra a nossa razáo, contra a nossa própria natureza. 


A lei natural é entáo sumariamente definida como um princípio 
que, segundo Tomás de Aquino, é promulgado por Deus no intelecto 
humano, a fim de orientá-lo e conduzi-lo ao seu fim último. A lei da na- 
tureza representa a participação* das criaturas na providência divina.^ 


Diante do fato de que tanto a justiça política, em suas espécies, 
como a lei natural se relacionam de algum modo com o fim último do 
homem, que, por sua vez, é ligado ao bem comum da comunidade,* 
devemos assumir que a lei natural, enquanto princípio encontrado na 
razao humana, tem um papel na condugào da agào justa, seja na relaçäo 
direta com o bem comum (justiça legal), seja ela na relaçäo com o bem 
particular (justiga particular).* 


Segundo Tomás de Aquino, “[...] o ato humano se torna bom ao 
atingir a regra da razáo, que o retifica. Ora, como a justiça retifica as 


de validação para ser considerado como tal, McIrnerny levanta argumentos em favor 
de verdades que toda e qualquer pessoa tem a capacidade de conhecer. Essa capacidade 
seria comum a todos os homens, fundamentada no aspecto racional de seu ser, verda- 
des essas que incluem os primeiros principios da lei natural. 

^ TOMÁS DE AQUINO, Suma teológica Tallae q.94 a.2 resp., ed. JOSAPHAT, 562. 

41 Sobre a relaçao entre vontade e razáo, cf. TOMÁS DE AQUINO, Suma teológica la 
IIae q.17 a.1 resp., ed. OLIVEIRA, 218. 


? L. ELDERS, The Ethics of St. Thomas Aquinas: Happiness, Natural Law and the 
Virtues, Frankfurt a.M. 2005, 211: *This means that the order of the precepts of the 
natural law corresponds to that of our natural inclinations". 


5 TOMAS DE AQUINO, Suma teológica I q.44 a.1, ed. C.-J. P. OLIVEIRA, trad. A. VAN- 
NUCCHI ET ALII, Sào Paulo, vol. II, 2005, 38-39. 


^ 'TOMÁS DE AQUINO, Suma teológica I q.103 a.6, ed. OLIVEIRA, 715-716. 
^ ARISTÓTELES, Ética a Nicómaco 1.2, 109461, 8-12, trad. BNI, 39. 
16 TOMÁS DE AQUINO, Suma teológica Hallae q.58 a.6, ed. OLIVEIRA, 66. 
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ações humanas, é claro que as torna boas".^ A justiça é, então, uma 
virtude* pela qual o homem deve agir, e, segundo o Aquinate: 
[...] pertence à lei da natureza tudo aquilo a que o homem se incli- 
na segundo sua natureza. Inclina-se, porém, cada um naturalmente à 
operagào a si conveniente segundo sua forma, como o fogo a aque- 
cer. Portanto, como a alma racional é a própria forma do homem, é 
inerente a qualquer homem a inclinagào natural a que aja segundo a 
razáo. E isso é agir segundo a virtude. Segundo isso, todos os atos das 


virtudes dizem respeito à lei natural.” 


Em ST lal lae q.94, Tomás de Aquino deixa claro que, assim como a 
lei humana depende da lei natural, todos os outros princípios que sejam 
racionais também derivam da mesma, já que ela é a primeira regra da 
razáo. Para além disso, Tomás de Aquino, por meio de um argumento 
de Agostinho,* mostra a intrínseca relação entre lei e justiça, na medi- 
da em que só é considerada como lei a regra que é justa: 

Como diz Agostinho: “náo parece ser lei aquela que náo for justa”. 

Portanto, quanto tem de justiga tanto tem força de lei. Nas coisas hu- 

manas, diz-se que algo é justo pelo fato de que é reto segundo a regra 

da razáo. A primeira regra da razáo, entretanto, é a lei da natureza, 

como fica claro pelo que acima foi dito. Portanto, toda a lei humana- 

mente imposta tem tanto razão de lei quanto deriva da lei da natureza.°' 


Vemos que do mesmo modo como acontece com a justiça legal, que 
é derivada da justiga natural por determinagáo,? acontece também na 
relagào da lei positiva com a lei natural. 


Consideracóes finais 


Podemos dizer, sumariamente, que a justiça política e a lei natural se 
relacionam de dois modos: primeiramente, a lei natural, tendo força 


#7 TOMÁS DE AQUINO, Suma teológica Hallae q. 58 a.3 resp, ed. OLIVEIRA, 60. 


48 ARISTÓTELES, Ética a Nicómaco 11.1, 1103a1, 23-25; IL6, 110651, 35-37; IL6, 
1107a1-2, trad. BINI, 67, 77. 


^ TOMÁS DE AQUINO, Suma teológica lallae q.94 a.3 resp., ed. OLIVEIRA, 565. 

30 AUGUSTINUS HIPPONENSIS, De libero arbitrio 1.5.11 (disponivel in http://www.au- 
gustinus.it/latino/libero arbitrio/index2.htm, acessado em 24.07.2018): *Nam mihi lex 
esse non videtur, quae iusta non fuerit". 

3! TOMÁS DE AQUINO, Suma teológica lallae q.95 a.2 resp., ed. OLIVEIRA, 576. 

Y THOMAS AQUINAS, Commentary on Aristotle s Nicomachean Ethics V.12, trans. 
LITZINGER, 1023. 
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de lei, que orienta a acáo humana em busca de um fim — fim esse que 
se realiza na cidade —, é em si mesma uma regra justa: é em si mesma 
uma regra que está em conformidade com a justiça natural, como disse 
Agostinho. Em segundo lugar, se considerarmos que o primeiro prin- 
cipio da lei natural, a saber, “fazer o bem e evitar o mal” é principio de 
toda a virtude,” pode-se concluir que, sendo a justiça definida como 
uma virtude, a ela também compete esse mesmo princípio, como mos- 
tra o próprio Tomás de Aquino: 

Agostinho afirma que à justiga da lei pertence evitar o mal e fazer 

o bem, [...] convém à justiga, como já foi explicado, estabelecer a 

igualdade no que toca ás relações com o outro. [...] a igualdade da 

justiça se estabelece fazendo o bem, a saber, dando a outrem o que 

Ihe é devido; e mantém-se essa igualdade evitando o mal, isto é, nào 

causando nenhum dano ao próximo.* 


Sendo, pois, a lei natural o primeiro princípio da razão, um princípio 
condutor e medidor das ações humanas, dela dependem todos os outros 
princípios racionais, incluindo os da justiça legal instituídos pela lei 
humana, como bem observa Bushlack: 
Dado que tanto a virtude geral da justiça quanto as leis servem para re- 
gular os comportamentos externos dos cidadãos, direcionando as suas 
ações para o bem comum (ou evitando que eles causem dano ao bem 
comum), nesse caso tanto a justiça geral (e correlativamente todas as 
outras virtudes quando são dirigidas por ela) quanto as leis escritas es- 
tão distintamente sujeitas à lei natural no sentido de que ambas são uma 
reflexão da aplicação dos primeiros principios da lei natural.” 


E, como afirma Tomás de Aquino, “toda lei humanamente imposta 
tem tanto de razão de lei quanto deriva da lei da natureza”. E isso é 
reforçado por Cícero, em várias passagens do De legibus, dentre as 
quais cito as seguintes: 


3 TOMÁS DE AQUINO, Suma teológica Iallac q.79 a.l resp., ed. OLIVEIRA, 263-64. 
* TOMÁS DE AQUINO, Suma teológica, Mallae q.79 a.2 resp., ed. OLIVEIRA, 263. 


35 BUSHLACK, Justice in Theology of Thomas Aquinas, 197: “Since both the general vir- 
tue of justice and laws serve to regulate the external behaviors of citizens by directing these 
actions towards the common good (or preventing them from harming the common good), 
then both general justice (and correlatively all the other virtues when they are directed by 
1t) and written laws are distinctively subject to the natural law in that they are both a reflec- 
tion of the application of the first principles of natural law”. 


5 TOMÁS DE AQUINO, Suma teológica Tallae q.95 a.2 resp., ed. OLIVEIRA, trad. VAN- 
NUCCHI ET ALII, 576. 


Pois a justiça é uma; ela liga toda a sociedade humana e é baseada em 
uma Lei, a qual é a reta razão aplicada ao comando e à proibição. [...] 
se a natureza náo for considerada a fundaçäo da Justiça, significaria 
a destruição [das virtudes das quais a sociedade humana depende].*” 


Mas, de fato, nós podemos perceber a diferença entre leis boas e más 
referindo-as a nenhum outro padrão senão a natureza.* 


Universidade Federal da Bahia 


57 CICERO, On the Laws T.xv, in CICERO, On the Republic. On the Laws, trans. C.W. 
Keyes (Loeb Classical Library 213), Cambridge, MA 1928, 42-43. 


38 CICERO, On the Laws, I.xv, trans. KEYES, 44. 


TRANSKULTURELLE AUSLEGUNGEN DES GÓTTLICHEN RECHTS: 
DIE QUELLEN VON MEISTER ECKHARTS DEKALOGAUSLEGUNG 


GORGE K. HASSELHOFF 


1. Bestandsaufnahme 


Mos Eckharts Exoduskommentar ist uns heute in zwei sehr un- 
terschiedlichen Fassungen bekannt; zum einen in der Fassung 
der Erfurter Handschrift (E)' und zum anderen in einer Fassung letzter 
(?) Hand in der CT-Rezension.? 


Betrachten wir zunáchst die Fassung E, die von L. Sturlese in die 
Zeit um 1305 datiert wurde? und die in vielerlei Hinsicht bemerkens- 
wert ist. Zunáchst fállt die geringe Zahl an kommentierten Passagen 
auf. In der folgenden Übersicht sind die acht kommentierten Passagen 
aufgefúhrt:* 


Ms. E kommentierte Textstelle Ort in Ausgabe ,,letzter 
Hand‘ 

col. 50-51 Ex 1,21 =CT n. 1-4 

col. 51-52 Ex 2,14 =CT n. 5-7 

col. 52 Ex 3,6 = CT n. 8-9 


! Diese Fassung liegt in einer Transkription vor in MEISTER ECKHART, Expositio libri 
Exodi, LW I, 96-101. 

? Diese Fassung ist Grundlage der kritischen Ausgabe in MEISTER ECKHART, Expo- 
sitio libri Exodi, LW II, 9-227. 

3 Vgl. L. STURLESE, „Meister Eckhart in der Bibliotheca Amploniana (1995)“, in 
IDEM, Homo divinus. Philosophische Projekte in Deutschland zwischen Meister Eck- 
hart und Heinrich Seuse, Stuttgart 2007, 95-106. 

^ [n der folgenden Übersicht gebe ich die Angaben zur E-Rezension nach der Hand- 
schrift und zum Vergleich dazu die Fassung der CT-Fassung nach der Edition in LW II 
wieder. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 899-910 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121833 
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col. 52-54 Ex 3,14a = CT n. 14-18 

col. 54 Ex 3,14b = CT n. 22 

col. 54 Ex 3,15 = CT n. 26 

col. 54 Ex 18,19 = CT n. 93 

col. 54 Ex 20,1 = CT n. 94-95 (96) 


Schon aus dieser Übersicht wird der selektive Charakter der eck- 
hartschen Auslegung deutlich: Aus den 40 Kapiteln des biblischen 
Buchs wurden sieben Verse aus den ersten drei sowie zwei mittleren 
Kapiteln ausgewáhlt. 


Doch nicht allein diese Auswahl ist auffällig, sondern auch die von 
Eckhart herangezogenen Autoritáten. Genannt werden vier altkirchli- 
che Schriftsteller: Augustinus (7x), Hieronymus (2x), Gregor der Gro- 
Be (3x) und Boethius (1x fálschlich fúr Bernhard von Clairvaux). Aus 
der mittelalterlichen christlichen Literatur vor dem 13. Jahrhundert 
werden Bernhard (2x), Petrus Lombardus (1x) sowie die Glossa ordi- 
naria (1x) angeführt; zusátzlich aus dem 13. Jahrhundert Thomas von 
Aquino (2x). Dazu kommen aus der philosophischen Literatur Aristo- 
teles (1) und Avicenna (1). Anders gesagt: Eckhart führt innerhalb der 
Auslegung dreizehn antike, sechs mittelalterliche und zwei philosophi- 
sche Autoritätsverweise an. 


Mit Ausnahme v.a. orthografischer Korrekturen werden diese 
Kommentarabschnitte nahezu unverándert in die CT-Rezension über- 
nommen. Dennoch liefert die diese einen gánzlich anderen Eindruck 
sowohl hinsichtlich der kommentierten Textmenge als auch der zitier- 
ten Autoritäten. 


In die bestehende Kommentierung werden in diese ,,letzte“ Fas- 
sung Ergánzungen eingefügt, sowohl Kommentare zu weiteren Ver- 
sen als auch Erweiterungen der bestehenden Auslegungen. Ergänzt 
werden die Auslegungen von Exodus 3,6 (n. 10-13), 3,14a (n. 19-21) 
und 3,14b (n. 23-25), neu eingefügt werden Auslegungen von Exodus 
15,3 (n. 27-78), 15,18 (n. 79-86) und 16,18 (n. 87-92) sowie sämt- 
liche Kommentierungen ab Exodus 20,1 (n. 96-282). Zur besseren 
Übersicht: 
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Ausgabe ,,letzter Hand“ kommentierte Textstelle auch in Ms. E? 
CT n. 1-4 Ex 1,21 

CT n. 5-7 Ex 2,14 

CT n. 8-9 Ex 3,6 

CT n. 10-13 Ex 3,6 (Ergánzung) nein 
CT n. 14-18 Ex 3,14a 

CT n. 19-21 Ex 3,14a (Ergänzung) nein 
CT n. 22 Ex 3,14b 

CT n. 23-25 Ex 3,14b (Ergänzung) nein 
CT n. 26 Ex 3,15 

CT n. 27-78 Ex 15,3 nein 
CT n. 79-86 Ex 15,18 nein 
CT n. 87-92 Ex 16,18 nein 
CT n. 93 Ex 18,19 

CT n. 94-95 (96) Ex 20,1 

CT n. 96-258 Ex. 20,1. 3. 4. 5. 7. 12. 17 | nein 


(* coroll.). 21. 24a. 24b? 


CT n. 259 Ex 22,1 nein 
CT n. 260 Ex 23,19 nein 
CT n. 260-266 Ex 24,12 nein 
CT n. 267-269 Ex 31,18 nein 
CT n. 270 Ex 32,31. 32 nein 
CT n. 271-274 Ex 33,13 nein 
CT n. 275-277 Ex 33,18 nein 
CT n. 278-280 Ex 33,19 nein 
CT n. 281 Ex 33,23 nein 
CT n. 282 Ex 34,7 nein 


Aufs Ganze gesehen handelt es sich in der zweiten Fassung nunmehr 
um Kommentare zu 30 (bzw. 31) Versen aus insgesamt vierzehn Ka- 


5 Zur Aufschlüsselung s. u. Abschnitt 2.2. 
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piteln. Doch nicht nur die Zahl der Kommentierungen, sondern auch 
die Zahl der angeführten Autoritáten hat sich signifikant verándert, wie 
im Folgenden am Beispiel der Auslegung des 20. Kapitels (v.a. Deka- 
logauslegung) dargestellt werden soll. 


2. Einzelbeispiel 
Autoritáten in den zehn Auslegungen von Exodus 20 


Die Auslegung von Exodus 20 enthält rund 160 notae, damit also mehr 
als die Hälfte des gesamten Kommentars. Diese notae verteilen sich 
ungleichmäßig auf die einzelnen Teile des Kapitels. Um das zu ver- 
deutlichen, sei zunächst grob der Aufbau von Exodus 20 dargestellt, 
bevor die Kommentierung selbst analysiert wird. 


2.1 Digressio: Aufbau von Exodus 20 


Der Dekalog ist biblisch in zwei Fassungen überliefert, zum einen 
im vorliegenden Kapitel des Buches Exodus, zum anderen im 5. Kapi- 
tel des Buches Deuteronomium. Zu der letzteren Fassung hat Meister 
Eckhart keinen Kommentar hinterlassen; die Doppelüberlieferung als 
solche wird auch an keiner Stelle thematisiert. 


Schaut man sich die Struktur des Exoduskapitels, in dem sich der 
Dekalog findet, genauer an, fällt auf, dass zum einen nicht allein die 
Zehn Gebote überliefert sind, und zum anderen, dass die Einzelgebote 
ihrerseits unterschiedlich umfangreich sind. Schematisch dargestellt 
sieht es so aus: 


Vi Einführung; Verweis auf Gottesrede 

V.2-3 I. Gebot: Es gibt nur einen Gott 

V. 4-6 II. Gebot: Bilderverbot 

V.7 III. Gebot: Verbot des Missbrauchs des góttlichen Namens 


V. 8-11 IV. Gebot: Shabbatheiligung 
V. 12 V. Gebot: Vater und Mutter ehren 


V. 13 VI. Gebot: Verbot des grundlosen Mordens 
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V.14 VII. Gebot: Verbot des Ehebruchs 

V.15 VIII. Gebot: Diebstahlverbot 

V. 16 IX. Gebot: Verbot der Falschaussage (vor Gericht) 
V.17 X. Gebot: Begehrverbot nach Dingen 


V. 18-21 Zeichen der Offenbarung 


V. 22-26 Vorschriften zum Bau eines Altars 


Abgesehen davon, dass die Verse unterschiedlich lang sind, was hier 
nicht abgebildet werden kann, fällt schon im biblischen Text auf, dass 
eine besonderes Gewicht auf die sakralen Gebote (Ein-Gott-Glaube, 
Bilderverbot, Shabbat) liegt. Dabei gliedert sich das Kapitel insgesamt 
in dreizehn Sinneinheiten; die Zehn Gebote umfassen dabei sechzehn 
Verse; weitere fünf Verse entfallen auf die Altarbauvorschriften. 


Interessant ist nun, was Meister Eckhart in seiner Erláuterung auf- 
greift. 


2.2 Meister Eckharts Einzelkommentare in der Übersicht 


Insgesamt kommentiert Eckhart in den genannten rund 160 notae zehn 
Teilverse und gibt eine zusammenfassende Bemerkung. 


Es beginnt zu V. 1 mit einer Erläuterung, dass er nur der Glossa 
ordinaria und Thomas von Aquino folgen wolle (n. 94-99). 


Eine zweite Auslegung erfolgt zu dem Satz „Non habebis deos ali- 
enos [Du sollst keine fremden Götter haben]“ (V. 2), also zum I. Gebot 
(n. 100-109). 


Zwei weitere Auslegungen erfolgen zu je einem Vers des II. Ge- 
bots: Zum einen zu ,, Neque omnem similitudinem [Und kein Bildnis]“ 
(V. 4), also dem Gebot selbst (n. 110-128), sowie zum anderen zu ,,Vi- 
sitans iniquitatem [Heimsuchend die Schuld]" (V. 5), also der Fluchfor- 
mel, die an das Gebot angefügt wird (n. 129-142). 


Als fünfter Kommentar erfolgt eine Auslegung zu dem Satz ,,Non 
assumes nomen dei tui in vanum [Du sollst den Namen deines Gottes 
nicht in Unwahrheit annehmen]“ (V. 7), also zum III. Gebot. Nach 
notae ist diese die lángste Auslegung zu Kapitel 20 (n. 143-184) und 
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behandelt neben anderem die positive Füllung, was der Name Gottes 
sel. 

V. 12 mit dem V. Gebot „Honora patrem tuum [Ehre deinen Vater]“ 
erhált den sechsten Kommentar Eckharts, mit einer doppelten Beson- 
derheit: Die Auslegung wird ausschlieBlich auf Gott bezogen und es 
werden keine nichtbiblischen Autoritäten bemüht (n. 185-187). 


Zum X. Gebot mit dem Begehrverbot wird der Satz ,,Non concu- 
pisces domum proximi tui [Nicht sollst du begehren das Haus deines 
Nachsten]“ (V. 17) mit der zweitlängsten Kommentierung zu diesem 
Kapitel belegt (n. 188-228), an die sich noch ein corollarium über die 
Kategorisierung der Gebote im Allgemeinen anschlieBt (n. 229-234), 
ohne dass diese im Text eigens hervorgehoben wáre.^ 


Mit anderen Worten: Die Hälfte des Dekalogs wird ausschnittweise 
ausgelegt. 


Auf diese Kommentierung folgen noch zwei weitere Erläuterungen 
zu Einzelversen. Zu V. 21 wird der Satz Moyses accessit ad caligi- 
nem („Moses näherte sich dem Dunkel an“) auf Licht und Dunkel in 
Gott hin ausgelegt (n. 235-238). Abgeschlossen wird die Auslegung 
mit zwei Kommentaren zu Teilen des 24. Verses; zum einen wird der 
Satz Altare de terra facietis mihi (,,Einen Altar von Erde sollt ihr mir 
machen“) auf den Ort des Gebetes hin ausgelegt (n. 239-248), zum 
anderen wird zu dem Satz Offeretis super eo (,,Darbringen sollt ihr auf 
ihm“) im Anschluss an den hier ungenannt bleibenden Thomas von 
Aquino eine generelle Theorie der biblischen Opfer skizziert (n. 249- 
258). Dieser letzte Teil stellt gleichsam den kurzgefassten Leviticus- 
kommentar Eckharts dar. 


2.3 Autoritäten in der Erläuterung von Exodus 20: 


2.3.1 Quantitatives 


Innerhalb der ca. 160 notae der vorgenannten elf Einzelexegesen sind 
zwei ohne expliziten Autoritátsbeweis bzw. -verweis (lässt man die 


é Diese Zusammenfassung ist entweder als achte auctoritas gedacht (die Auslegung 
zu V. 17 ist die siebte, die zum nachfolgenden V. 21 die neunte), oder aber im Kom- 
mentar wáre eine auctoritas ausgefallen. 
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Schriftbelege außen vor). Dabei handelt es sich um die Auslegungen 
von V. 12 („Ehre den Vater“) und die von V. 24b zu den Opferbestim- 
mungen. 


In den weiteren acht Erláuterungen sowie dem Corollarium wird 154- 
mal eine personal greifbare Autoritát genannt (erneut ohne die Verweise 
auf Bibeltexte). Diese Verweise lassen sich wie folgt aufschlüsseln: 


a) christliche Autoren 
42x Augustinus (ca. 25%) 
13x Thomas von Aquino 


14x lateinische Váter, die namentlich genannt werden (Boethius, Hi- 
eronymus, Gregor) 


7x doctori und sancti 
7x Glossa 
7x griechische Váter (Origenes, Johannes Chrysostomus usw.) 


3x Decretalen (also juristische Literatur) 


b) „klassische“ Philosophen 
Ox Aristoteles 


17x griechische und lateinische Philosophen (darunter: 3x Plato, 4x 
Seneca, 2x Tullius [7 Cicero], aber auch auch: Ovid, Liber de causis) 


c) arabisch-muslimische Philosophen 
6x Avicenna 
Ix Al-Ghazali 


1x Commentator (— Averroes / Ibn Rushd) 


d) jüdische Autoritäten 
3x hebráische Lehrer 
29x Rabbi Moyses (ca. 20%)” 


Rein numerisch heißt das: Die Hauptautoritäten sind (1) Augustinus und 
Thomas, (2) Maimonides, (3) die „Philosophen“, (4) andere Quellen. 


7 Nicht eingerechnet sind hier zahlreiche ait und ähnliche Einleitungsformen, bei 
denen keine Namennennung erfolgt. 
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Qualitativ jedoch verschiebt sich die Gewichtung. 


2.3.2 Qualitatives 


(a) Der Kommentar eróffnet mit dem Hinweis darauf, dass die Glossa 
ordinaria sowie Thomas von Aquino, ST lallae q.100, hinreichende 
Erläuterungen gäben. Da hier Ms. E endet, stellt sich die Frage, ob 
deswegen ursprünglich keine weiteren Auslegungen geplant waren, al- 
lerdings spricht dagegen, dass Ms. E mit im Satz abbricht (jedenfalls 
im Vergleich mit der Forstsetzung in der CT-Tradition).? 


(b) Die Erláuterung der Verse 3-4 folgt den Schriftworten und Au- 
gustinus, Erwähnungen z.B. von Avicenna und Averroes sind eher il- 
lustrativ und ohne Bedeutung für die Auslegung.'? 


(c) Zu V. 5 erfolgt in erster Linie eine Diskussion eines Augusti- 
nusarguments, die aber bald übergeht in die Erláuterung des duo.!! 


(d) Zu V. 7 (der längsten Einzelerläuterung) werden insgesamt 34 
Autoritátenreferenzen gegeben," aber ca. ein Drittel des Textes besteht 
aus Maimonideszitaten, der seinerseits jedoch nicht immer genannt 
wird.! Der Eindruck, der durch die namentliche Nennung des Mai- 


* MEISTER ECKHART, Expositio libri Exodi, LW II n. 94, 97: ,,satis hic habetur in 
Glossis et a Thoma I II q. 100“ (,,gentigend wird hierzu in den Glossen und von Tho- 
mas, ST lallae q.100 gegeben“). Vgl. ähnlich auch zu Ex 23,19 (LW II n.260, 209); Ex 
34,7 (LW II n.282, 227). 

2 Vel. Ms. E, f. 16v = col. 55; MEISTER ECKHART, Expositio libri Exodi, LW I, 101: 
»Rursus etiam finis“ („Wiederum auch das Ziel“). 

10 Vgl. MEISTER ECKHART, Expositio libri Exodi, LW II n. 117, 112: commentator = 
Averroes; n. 128, 119; vgl. n.131, 121; n.135, 124: Avicenna. 

! Vgl. MEISTER ECKHART, Expositio libri Exodi, LW II, nn.129-131, 119-21 und 
dann LW II nn.131-138, 121-26. 

12 Es beginnt mit den sancti et doctores („Heiligen und Lehrern“, MEISTER ECKHART, 
Expositio libri Exodi, LW II n. 143, 130; vgl. n. 178, 153); es folgen: Thomas (LW II 
n. 147, 132; n. 161, 142; n. 165, 145); Glossa (LW II n. 148, 133); Ptolemäus (LW II n. 
152, 136); Plato (LW II n. 153, 137; n. 184, 158, als Zitat nach Macrobius!); Aristoteles 
(LW II n. 153, 137; n. 156, 139); Boethius (LW II n. 156, 138); Augustinus (LW II n. 
158, 140; n. 165, 145); Johannes Damascenus (LW II n. 161, 142); Avicenna (LW II 
n. 164, 144; n. 169, 147); Liber de causis (LW II n.168, 147); Anselm von Canterbury 
(LW II n. 179, 154); Socrates (LW II n. 184, 158); Al-Ghazali (LW II n. 184, 158); 
plures antiquorum philosophorum (,,viele der alten Philosophen*, LW II n.184, 158). 


B Vel. die Zitatenreihen: MEISTER ECKHART, Expositio libri Exodi, LW II nn. 144- 
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monides erweckt wird, ist, dass dem jüdischen Philosophen gefolgt 
werden kann; um jedoch die theologische und philosophische Position 
akzeptabel zu halten, findet ein Namedropping allgemeiner Art statt. 


(e) Das gilt generell auch für die Erläuterung des „Du sollst nicht 
begehren“ (V. 17), zu der 58-mal Autoritáten genannt werden," davon 
19x Augustinus," gleichwohl sind ca. 20% des Textes wörtliche Mai- 
monideszitate. !° 


(f) Das anschlieBende Corollarium führt — trotz zweier Erwähnun- 
gen von Maimonides" — die ganze Erláuterung zurück auf Thomas von 
Aquino, dessen Interpretation als die maßgebliche hingestellt wird.'* 
Nicht erwáhnt wird dabei: Thomas gelangte zu seiner Position in Aus- 
einandersetzung mit Maimonides.'” 


(g) Die letzten Auslegungen kommen ohne viele Autoritátsver- 
welse aus, aber 


151, 130-34; n. 155, 138; n. 160, 141-42; n. 164, 144; nn. 171-173, 148-51; n. 178, 
153; nn. 183-184, 156-58. Auch die sapientes Hebraeorum („die Weisen der Hebräer“, 
also die Rabbinen, LW II, n. 147, 132-33) sind nach Maimonides angeführt. 

^ Neben Augustinus und Maimonides sind das Ambrosius (MEISTER ECKHART, Ex- 
positio libri Exodi, LW II n. 189, 162; n.203, 170), Aristoteles (LW II n. 189, 162; n. 
210, 176-77; n. 224, 186; n. 226, 188), poeta (,,Dichter*, gemeint ist der Verfasser des 
Jacobusbriefs, LW II n.190, 163), Seneca (LW II n. 194, 164-65); Isidor von Sevilla 
(LW Il n. 197, 166); Seneca (LW II n. 204, 171-72; n. 210, 177); Cicero (LW II n. 204, 
172; n.210, 177); Gregor der GroBe (LW II n.205, 173); Extra De constitutionibus (= 
Decretales Gregorii IX; LW II n. 219, 177-78); Glossa (LW II n. 210, 177); Dionysius 
Ps.-Areopagita (LW II n. 212, 178); Hieronymus (LW II n. 217, 182); auctores nostri 
(„unsere Schriftsteller“, LW II n. 217, 182); Johannes Damascenus (LW II n. 226, 188). 

5 Augustinus wird genannt: MEISTER ECKHART, Expositio libri Exodi, LW II nn. 
188-189, 162; n. 191, 163; n. 194, 164; n. 195, 165; n. 200, 169; n. 204, 171; n. 205, 
172-73; nn. 207-208, 174-76; n. 210, 178; n. 215, 180-81; n. 221, 184; n. 225, 187. 

16 Maimonides wird zitiert: MEISTER ECKHART, Expositio libri Exodi, LW II n. 196- 
197, 165-66; nn. 198-200, 166-69; n. 202, 170; n. 203, 170-71; n. 204, 171; LW II nn. 
214-219, 179-83; n. 223,186. 

17 MEISTER ECKHART, Expositio libri Exodi, LW II n. 230, 190; n. 233, 192. 


18 MEISTER ECKHART, Expositio libri Exodi, LW II nn. 230-234, 190-93 wird Thomas 
bzw. seine Summa theologica insgesamt sechsmal genannt. 

? Klassisch schon O.H. PESCH, [Kommentar zu] Thomas von Aquin: Das Gesetz. 
I-II 90-105, in Deutsche Thomas Ausgabe, Heidelberg-Graz u.a., Bd.13, 1977; vgl. die 
Diskussion in G. K. HASSELHOFF, Dicit Rabbi Moyses. Studien zum Bild von Moses 
Maimonides im lateinischen Westen vom 13. bis 15. Jahrhundert, Würzburg (2. um ein 
Nachwort erweiterte Auflage) 2005, 82-88. 
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(gl) das einzige lángere ausgewiesene Zitat stammt von Maimo- 
nides;? 


(g2) für V. 24a wird explizit auf den Aquinaten verwiesen;?! 


(g3) V. 24b ist ein Thomas-Exzerpt ohne Namensnennung.?? 


2.3.3 Zwischenfazit 


Obgleich die Statistik der Autoritätenanführung auf eine augusti- 
nisch-thomasische Auslegung schließen lässt, handelt es sich eher um 
eine christianisierte Maimonidesadaption,? die weiteren auctoritates 
sind eher dekorativ. Dieses Schema lásst sich generell auf alle Erweite- 
rungen der CT-Rezension übertragen: In Ms. E ist Maimonides nahezu 
unbekannt,” in CT wird er zu einem Hauptideengeber;? das gilt analog 
auch für die Expositio in Genesim und die Expositio in Sapientiam. 


Es stellt sich die Frage, wann Eckhart die Überarbeitung in Angriff 
nahm. 


? MEISTER ECKHART, Expositio libri Exodi, LW II n. 237, 195-96. 


?! MEISTER ECKHART, Expositio libri Exodi, LW II n. 239, 197: „Thomas I II q. 102 
a. 4 ad 7 verbum praemissum exponit" (,, Thomas, Summe der Theologie I-II, q. 102 a 
4 ad 7 legt das vorgenannte Wort aus“). 


? Vol. die Anmerkungen des Herausgebers in MEISTER ECKHART, Expositio libri 
Exodi, LW II nn. 249-258, 202-07. 


2 Vol. hierzu schon E. REFFKE, „Eckhartiana IV: Studien zum Problem der Ent- 
wicklung Meister Eckharts im Opus tripartitum“, in Zeitschrift für Kirchengeschichte 
57 (1938), 19-95, und Y. SCHWARTZ, "To Thee is silence praise". Meister Eckhart's 
Reading in Maimonides’ Guide of the Perplexed, Tel Aviv 2002 (hebr.). Einen ande- 
ren Akzent setzt M. ENDERS, „Deus est unus omnibus modis („Gott ist einer in jeder 
Weise“). Meister Eckharts Rezeption und Transformation der Einheitsmetaphysik des 
Moses Maimonides“, in Meister Eckhart — interrreligiós, hrsg. v. C. BÜCHNER u. a. 
(Meister-Eckhart-Jahrbuch 10), Stuttgart 2016, 241-63. 


? Zumindest im Blick auf die Exodusauslegung, in der v.a. Augustinus, Hierony- 
mus, Gregor der Große und Thomas von Aquino zitiert werden, vgl. MEISTER ECK- 
HART, Expositio libri Exodi, LW I, 96-101. — Zur Rezeption in Ms. E als ganzer, vgl. 
die Anmerkungen in HASSELHOFF, Dicit Rabbi Moyses, 216-19. 


25 Nicht allein wegen der weit über 50 Nennungen, sondern — wie exemplarisch 
gezeigt — durch die Länge der Zitate. Das scheint D. DI SEGNI, ,,,,verba sunt Rabbi 
Moyses“. Eckhart e Maimonide“, in Studi sulle fonti di Meister Eckhart, a cura di L. 
STURLESE, Fribourg 2012, 103-40, nicht gänzlich im Blick zu haben; ihre Übersichten 
sind dennoch hilfreich. 
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3. Ausblick: Wann úberarbeitete bzw. vollendete Meister Eck- 
hart seinen Exoduskommentar? 


Wenn die Datierung von Ms. E in das Jahr 1305 korrekt ist, dann aufje- 
den Fall erst danach. Dank der Forschung von Loris Sturlese und ande- 
ren ist unzweifelhaft, dass es mindestens vier Überarbeitungsstufen des 
Opus tripartitum gab: Die Fassung in Ms. E sowie die Überarbeitung 
durch E*, sodann die Fassung der Oxforder Handschrift für Genesis 
und schlieBlich die Vorlage für die CT-Rezension sowie das Exzerpt in 
der Baseler Handschrift K. 


Für die Überarbeitung und Ergünzung des Exoduskommentars 
wurde auf jeden Fall die lateinische Übertragung des maimonidischen 
„Führer der Unschlüssigen* (Dux neutrorum) benötigt. Sie war um 
1310/1330 in erster Linie in Paris, Norditalien sowie evtl. Flandern 
und auf der Iberischen Halbinsel verbreitet. Für den im weitesten Sinne 
deutschsprachigen Raum ist sie um 1300 nur nachweisbar im süddeut- 
schen und österreichischen Raum.” Möglich wäre es allerdings — aber 
das bleibt nur eine Vermutung —, dass es ein Exemplar im Kólner Do- 
minikanerkonvent gegeben hat, das móglicherweise 1248 von Alber- 
tus Magnus mitgebracht wurde. Die Verbreitung des Dux neutrorum 
lässt mit anderen Worten die vorsichtige Vermutung zu, dass Meister 
Eckhart dem Rabbi Moyses, also Maimonides, während des zweiten 
Pariser Magisteriums (also 1312/1313) oder danach in Kóln begegnet 
ist und er entsprechend dann sein Studium des Werkes begonnen hat.” 


Dass die Überarbeitungen eher spát zu sein scheinen, wird zudem 
daran deutlich, dass zu den inkriminierten und später verurteilten Sät- 
zen ein Maimonideszitat gehórt. Das Opus tripartitum letzter Hand 
war also in Kóln zugänglich. Meister Eckhart musste es mitgebracht 


26 Vg]. die Übersicht in HASSELHOFF, Dicit Rabbi Moyses, 126-28. 

27 Die an sich plausible Überlegung von M. VINZENT, „Meister Eckhart's Self-Trans- 
lations into the Vernacular,“ in Bulletin de Philosophie Mediévale 59 (2018), 109-33, 
dass ein Teil der „Lücken“ im Exoduskommentar zwischen Kap. 3 und 20 aus dem 
verlorenen Liber questionum gefüllt seien, stößt an eine Grenze: Zumindest die Mai- 
monidesbearbeitungen (z.B. MEISTER ECKHART, Expositio libri Exodi, LW II n. 37-53, 
43-57; n.58, 65; n.88-89, 91-93) scheinen eher nicht auf den rekonstruierbaren Liber 
zurückzugehen; ich danke dem Autor für die Diskussion im Anschluss an meinen Vor- 
trag. 

28 Vgl. MEISTER ECKHART, Expositio libri Exodi, LW II n.58, 65 und LW V n.46, 313. 
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oder aber dort fertiggeschrieben haben. Das macht es wahrscheinlich, 
dass Meister Eckhart den Kommentar in Kóln beendete. Sicher ist es 
jedoch nicht. 


Technische Universität Dortmund 
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er Vortráge wird hier um Nachweise erweitert vorgelegt. 


Ius POST BELLUM — FRANCISCO DE VITORIA E AS CONDICOES 
PARA A RESTAURACAO DA PAZ 


RENATA FLORIANO DE SOUSA 


Notas preliminares sobre a guerra justa 


Para a melhor compreensáo do assunto, é importante estabelecer alguns 
ditames fundamentais da teoria da guerra justa! de Francisco de Vitoria, 
que, como tal, são condições necessárias para o tratamento e o desenvol- 
vimento do assunto que se seguirá. Por esse motivo, a estrutura do texto 
será dividida em uma breve introdução acerca do conceito vitoriano de 
guerra justa, seguida pela exposiçäo do tema central deste trabalho, isto 
é, o ius post bellum, em que o objetivo principal é apresentar a visão e o 
método de Francisco de Vitoria para a restauragào da paz. 


O dominicano Francisco de Vitoria (1483-1546) é considerado por 
muitos como o pioneiro da Escola de Salamanca, sendo o responsável 
por introduzir os estudos de Tomás de Aquino na dita Universidade. 
Nomeadamente, foi através de Vitoria e de seus asseclas que se origi- 
nou na de juiz escolástica ibérica, o género literário conhecido como 
De iure et iustitia, que consiste em uma extensa série de tratados e 
comentários voltados para o debate acerca dos temas da justiça e da lei, 
a partir da Suma de teologia de Tomás de Aquino. Dentre todos esses 
trabalhos, Vitoria se dedicou especialmente ao tema da guerra justa, 
assunto esse que ressurgia através das questões relativas à conquista 
da América e ao modus operandi espanhol de colonizaçäo. Voltado di- 
retamente para essa temática, a da guerra justa, o Mestre Salmantino 
proferiu a Relectio de iure belli? entre os anos de 1538 e 1539. 


! Tanto a pesquisa sobre a guerra justa quanto aquela sobre o ius post bellum em 
Francisco de Vitoria que seráo expostas neste ensaio sáo inteiramente baseadas in R.F. 
DE SOUSA, Guerra justa: inicio, meio e fim em Francisco de Vitoria (Dissertagào de 
Mestrado em Filosofia, PUCRS), Porto Alegre 2017. 


? FRANCISCO DE VITORIA, De los índios recientemente descubiertos (relección se- 
Homo — Natura — Mundus: Human Beings and Their Relationships 


Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 911-920 
© BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121834 
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A teoria da guerra justa de Vitoria recebe influéncias veterotesta- 
mentárias, jusnaturalistas e da tradição filosófica, sobretudo a tomista. 
Sobre o último ponto, em seu ius ad bellum o Mestre Salmantino aceita 
todas as premissas expostas por Tomás de Aquino, em Summa theolo- 
giae Iallae q.40 a.l, adotando-as em sua própria teoria. Tomando em 
perspectiva, se, por um lado, o ius ad bellum nao traz nenhuma novi- 
dade, por outro lado as grandes contribuigóes de Francisco de Vitoria 
para o tema da guerra justa viräo de suas formulaçôes do ius in bello e 
do ius post bellum, em que ele adicionará temas para além do que foi 
postulado por Tomás de Aquino. É razoável dizer que a teoria da guerra 
justa vitoriana é uma derivacäo da teoria tomista — ela mesma podendo 
ser vista como uma sistematizacäo da teoria agostiniana —, adaptada à 
realidade da conquista da América no século 16 e, até mesmo, atuali- 
zada com elementos adicionais àqueles nos quais se baseia, trazendo 
alternativas aos cenários práticos da querela. 


Quando Francisco de Vitoria concebe a sua teoria da guerra justa, 
ele a pensa como um código moral e ético nào apenas para a justifica- 
cáo da guerra, mas também para o desenvolvimento e a conclusáo da 
mesma. Nesse caso, é deveras importante saber a quem o autor dirigia a 
sua proposta, ou seja, ao Imperador Carlos V, da Espanha, assim como 
a qualquer soberano justo que se visse obrigado a defender o seu reino 
face a injúrias. Por esse motivo, a exposiçäo De iure belli é construida 
para a orientagào dos justos, exclusivamente. 


Para o Mestre Salmantino, havia apenas uma única parte justa em 
uma contenda. Assim, se o ofendido decidisse reagir ás injúrias sofri- 
das, estaria essa parte inteiramente justificada a mover a guerra contra 
os malfeitores. Contudo, a parte injuriada só poderia continuar susten- 
tando a sua guerra como justa se e somente se, além de apresentar as 
condiçôes corretas para lutar a guerra, lutasse e concluísse a mesma de 
modo igualmente justo. 


Apenas com a vitória dos justos é que se daria o final de uma guerra 
justa, na interpretaçäo de Vitoria. Embora tenha o aspecto de uma cren- 
ca ingénua, isto é, da ideia de que só a vitória dos justos pode finalizar a 
guerra justa, as ponderações realizadas pelo Mestre Salmantino levam 
em conta que, antes de iniciar o conflito, o soberano ofendido deveria 


cunda) — De indis recenter inventis relectio posterior, ed. T. URDÁNOZ (Obras de Fran- 
cisco de Vitoria — Relecciones teologicas), Madrid 1960, 810-58. 
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levar em consideraçäo se a realizaçäo da guerra traria maior bem do 
que mal para o seu povo. Com isso, se a conclusäo fosse de que a exe- 
cução da guerra causasse maior dano ou apresentasse a possibilidade 
de derrota, o soberano ofendido estaria, portanto, justificado a abrir 
máo de cobrar a injúria sofrida através da guerra justa. Essa proposta de 
ponderaçäo prévia do soberano, defendida por Vitoria, é tida como uma 
das condições necessárias para a realização da guerra justa e também é 
encontrada em Tomás de Aquino. 


1. lus post bellum — A justiça punitiva 


Uma vez que foram apresentados, resumidamente, os pontos essenciais 
daquilo que está compreendido sob as teorias de ius ad bellum e ius 
in bello, como partes da doutrina da guerra justa vitoriana, passamos, 
agora, a apresentar os critérios do ius post bellum, de acordo com o 
autor citado. 


Inicialmente, é preciso definir que a justiça proposta por Vitoria, 
em seu ius post bellum, è uma justiça punitiva. Isso significa que o 
seu objetivo está calcado em punir os infratores, fazendo-os cumprir 
as suas obrigacóes?, oriundas das injürias praticadas e dos efeitos co- 
laterais originados antes e durante a guerra justa. Portanto, a justiça 
punitiva que visa pór fim à guerra e restaurar a paz de modo justo deve 
observar os seguintes critérios: a restauragáo e a satisfaçäo dos danos 
sofridos pelos justos. Uma vez que seráo as injúrias* e os danos sofri- 


3 Em que “obligatio”, segundo T. MARKY, Curso elementar de Direito Romano, São 
Paulo *1995, 107, tem o seguinte significado: “Em sentido lato, a palavra obrigacáo, 
como contraposto a direito, inclui todos os deveres jurídicos”. 

^ Para o Direito Romano, a forma de cobrar a satisfação da injúria, cf. ibid., 137, é 
a seguinte: “No direito clássico, o ofendido podia pedir, por meio de actio iniuriarum, 
uma indenizaçäo pela ofensa sofrida, tomando em conta todas as circunstáncias do 
delito e das pessoas nele envolvidas, seja ativa, seja passivamente”. Na interpretacáo 
de B. NOUGUÉS, apud M.J.B. BOCH, La injúria verbal colectiva, Madrid 2007, 174, 
na actio iniuriarum se tratava “[...] de la más representativa de las actiones vindictam 
spirantes por las que se reclama venganza, «vindicta», por razón de una ofensa moral. 
La determinación de la pena no puede apoyarse en una valoración económica del daño 
sufrido en algün elemento del patrimonio de la víctima". Pelo Direito Romano, cf. 
Marky, Curso elementar de Direito Romano, 136, “[...] quem causa prejuízo a outrem 
fica obrigado a reparar o dano". Uma das formas de calcular e cobrar a restituicáo do 
dano, cf. ibid., era a seguinte: “No cálculo do valor do dano, originariamente, se limi- 
tava a estabelecer o valor objetivo da coisa, mas no período clássico incluía-se todo 
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dos as causas motrizes da guerra justa, as punições consequentes das 
atividades bélicas teráo o dever de saná-las. A parte ofendida, com o 
final da guerra, assumiria também o papel de juiz’, ficando sob a sua 
incumbéncia o julgamento e a cobrança da penalidade a ser aplicada 
sobre o seu opositor. Obviamente, os critérios dessa puniçäo, conforme 
estipula Vitoria, náo poderiam extrapolar a justa medida das injúrias 
e dos danos sofridos antes e durante a guerra, sob o risco de a parte 
ofensora, ao exceder esses limites, incorrer em injüria contra o seu ad- 
versário. 


Tanto os parámetros de restituiçäo quanto os de satisfaçäo assu- 
midos por Vitoria sáo também ordenados de acordo com Tomás de 
Aquino, no seu tratato sobre a justica, especificamente em Summa the- 
ologiae llallae q. 62. A partir desta referéncia, Vitoria adota a posigào 
de que as punigöes relativas à restituigáo e à satisfaçäo sao de natureza 
diferente, por pertencerem às esferas de reparaçôes pertinentes a tipos 
distintos de injustiga. Em seus respectivos ámbitos, a restituicäo® esta- 
ria ligada à justiga comutativa, ao passo que a satisfagáo remeteria à 
injustica sofrida através da injúria. Isso posto, tanto para Vitoria como 
para Tomás de Aquino a restituiçäo tem por objetivo restituir o prejuízo 
à parte prejudicada, ao passo que a satisfaçäo visa compensar a injüria 
sofrida através de uma penalidade exemplar. No caso da injüria, aceita- 
-se, inclusive, que a pena aplicada tenha maior dimensäo do que o dano 
sofrido, como meio para que a punigáo contemple completamente a 
ofensa recebida. Em síntese, tanto na ótica vitoriana quanto na perspec- 
tiva tomista, as punições pertencentes à restituição e à satisfação são 
condições necessárias para a obtenção da paz justa, ao final da guerra 
justa. Sem a aplicação das mencionadas penalidades, fica prejudicada a 
possibilidade de estabelecer qualquer relação pacífica, porque a justiça 
punitiva, que a querela exige, não seria executada. Por conseguinte, a 


o interesse do proprietário relativamente a ela. Assim, desde essa época, o cálculo do 
dano incluía, além do dano efetivo e material (damnum emergens), também a perda do 
lucro (lucrum cessans) sofrida pelo proprietário por causa do ato ilícito do ofensor”. 
Para TOMÁS DE AQUINO, Suma teológica Mallae q.62 a.l ad 3, ed. y trad. A. CORRÊA, 
Porto Alegre-Caxias do Sul 1980, vol. V, 2521, a restituigáo configura uma agào da 
justiça comutativa: “Restituir nào é senào estabelecer outra vez alguém na posse ou no 
domínio da sua coisa". 

5 FRANCISCO DE VITORIA, De indis recenter inventis relectio posterior n.60, ed. UR- 
DÁNOZ, 858. 


$ TOMÁS DE AQUINO, Suma teológica Iallae q.62 a.1, ed. y trad. CORRÊA, 2524-2525. 
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justiça punitiva, quando aplicada de modo justo, tem caracteristicas 
restaurativas para Francisco de Vitoria. 


A puniçäo dos improbos, no ius post bellum vitoriano, tem como 
finalidade que esses sejam impossibilitados de seguir praticando o mal 
contra os de boa índole. Dessa forma, a penalidade deve ser aplicada 
respeitando o direito natural, através da vitória conquistada sobre os 
malfeitores, penalizando-os por suas atitudes inadequadas. Nesse mo- 
mento, o soberano vencedor assume autoridade também sobre a parte 
vencida como meio de garantir que as punições pertinentes às injúrias 
praticadas sejam devidamente executadas. Assim sendo, a penalidade 
tem dupla funçäo: a corretiva e a preventiva. Isso significa que a apli- 
cacáo da penalidade serve tanto para a garantia da punigào perante o 
mal sofrido quanto para a segurança dos súditos, proporcionando-lhes 
o sentimento de proteçäo através dos rigores da justiça. 


O vencedor, ao assumir o papel de juiz, torna-se responsável por 
deliberar sobre as punigóes que deveráo ser impostas aos perdedores, 
tal como a maneira pela qual deve ser feita a restituigáo dos prejuizos 
causados pela guerra aos justos. Os alvos principais dessas condena- 
ções devem ser o soberano injurioso e os seus comandantes que, na 
teoria vitoriana da guerra justa, sáo os principais culpados pelas viola- 
ções que antecederam e que se deram durante o conflito. Nesse ponto 
de vista, os soldados sáo considerados súditos que náo tém, no Estado, 
o poder de decisáo sobre uma guerra e, por isso mesmo, estáo à mercé 
das ordens dos soberanos. Eles náo podem ser julgados pela execuçäo 
das açôes cumpridas a partir da chefia militar. Para o Mestre Salman- 
tino, os súditos que lutam em uma guerra o fazem por acreditar na boa 
fé do seu governante, de modo que náo podem ser punidos “por um 
delirio qualquer dos reis”. 


Como a aplicaçäo da punigáo tem por objetivos a realizaçäo da 
justiga e a instalaçäo da paz entre as partes, a mesma náo pode exce- 
der os limites da proporcionalidade entre a injúria recebida e a pena a 
ser imposta. Para estabelecer o grau justo de punigáo, Vitoria baseia 
os seus parámetros de proporcionalidade na concepgào de justiga de 
Aristóteles*, a fim de estabelecer limites entre a punição e a busca pela 


7 FRANCISCO DE VITORIA, De indis recenter inventis n.60, ed. URDANOZ, 858. 


8 ARISTÓTELES, Ética a Nicómaco V.3 1131a-1131b, trad. M. ARAUJO y J. MARÍAS 
(Clásicos Políticos), Madrid 1999, 74. 


916 Renata Floriano de Sousa 


paz. As penalidades podem atingir duas esferas principais: a restitu- 
tiva, que visa restituir os prejuizos causados pela guerra defensiva; a 
satisfatória, que busca mitigar as injúrias sofridas por meio da puniçäo 
exemplar dos improbos, com o propósito de restabelecer a paz entre as 
partes envolvidas. Desse modo, ao tratar da restituigáo e da satisfagáo, 
dentro das penalidades aplicadas, o vencedor estabelece os meios de 
obter justiça tanto com respeito aos prejuízos físicos quanto aos danos 
morais oriundos da guerra. 


A restituigáo diz respeito aos prejuízos financeiros e àqueles cau- 
sados pelos demais recursos despendidos para a guerra. Nesse quesito, 
entende-se que os recursos aplicados na guerra sáo gastos que oneram 
o património da república em questäo, que precisa desviá-los para a 
atividade beligerante. Assim sendo, segundo a interpretaçäo vitoriana, 
é justo que o soberano vencedor cobre da outra parte o ressarcimento 
dos bens perdidos ou, quando esses náo puderem ser repostos, o seu 
valor”. Como chefe e representante do povo ofendido, cabe ao sobera- 
no justo pedir o ressarcimento dos prejuizos da guerra. No que tange à 
cobrança, essa deve incidir somente sobre os culpados pela execugáo 
da guerra e aqueles que se locupletaram dela. Portanto, devem ficar 
de fora das punigöes os inocentes e aqueles que lutaram na guerra por 
coaçäo da própria república ou por ignoráncia. 


Vitoria sabe que nem sempre as multas impostas aos perdedores 
seráo aceitas de maneira pacífica. Nesse momento, mais uma vez, O so- 
berano justo deverá empregar a sua capacidade de ponderaçäo, exami- 
nando se a cobrança da dívida total vale o risco de pôr a tranquilidade 
e a segurança do seu povo em cheque. Na visáo do Mestre Salmantino, 
um governante justo coloca como prioridade o bem-estar do próprio 
povo. Entretanto, abre-se a alternativa de que o governante justo cobre 
a divida de guerra através da espoliaçäo do povo inimigo, mesmo tra- 
tando-se de inocentes. Nesse caso, compete ao justo soberano, nessa 
ponderaçäo, analisar se deve ou náo usar de coerçäo, julgando se é 
viável conseguir a restituigäo à forga, sem que essa medida prejudique 
ainda mais a própria populaçäo. Ou seja, em caso do desacatamento 
dos culpados em cumprir a restituigáo pertinente da punigáo merecida, 
o “príncipe lesado pode exigir satisfagáo de todo e qualquer membro e 


2 FRANCISCO DE VITORIA, De indis recenter inventis n.17, ed. URDANOZ, 827. 
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parte da República”.'” Porém, o próprio Vitoria considera que a exce- 
cáo mencionada pode ser táo prejudicial quanto o náo recebimento da 
divida, uma vez que facilita o advento de crimes contra os inocentes. 


Uma alternativa de restituigáo, para o Mestre Salmantino, é a de 
que, na auséncia de ressarcimento pela parte inimiga, o pagamento da 
divida reclamada possa ser compensado através das posses conquista- 
das durante a atividade beligerante. Todavia, mesmo admitindo essa 
possibilidade, ele adverte, desde o princípio, que a guerra justa náo 
deve ser movida com o propósito de espoliar o inimigo e que a equida- 
de da justiga comutativa deve ser o fundamento da restituiçäo. 


A punição das injúrias sofridas, tanto antes quanto durante a guer- 
ra, dá-se por meio da satisfaçäo. Logo, na compreensao vitoriana, a 
satisfacäo é o meio pelo qual a justiça se restaura e a paz se estabele- 
ce. Nesse quesito, encontra-se a linha tênue entre cobrar a satisfação 
necessária para a justiça e evitar que esse tipo de cobranga gere nova 
injustiça, seja por excesso ou por falta. Aceita-se, nesse item, inclusive, 
o pagamento material através de multas!!, tributos" e bens, caso algum 
desses seja a preferência da parte vencedora. 


Nem tudo pode ser exigido em nome da satisfagáo, havendo limites 
aos quais o soberano justo precisa restringir-se, obedecendo aos princí- 
pios do direito natural. Um exemplo desse limite é que o vencedor nào 
pode depor do cargo de regente o soberano adversário e sucedé-lo por 
alguém eleito por ele’, por mera vontade. Para o Mestre Salmantino, 
interferir no processo de eleiçäo ou substituiçäo do regente de outra re- 
püblica fere o direito natural e divino de autodeterminaçäo dos povos. 
Abrir-se-ia exceçäo apenas em uma situaçäo em que a injüria praticada 
pelo soberano ofensor ultrapassasse qualquer possibilidade de satisfa- 
ção. Para essa situação específica, Vitoria orienta que sejam investiga- 
das as causas, os motivos e as circunstáncias do mau comportamento 
do regente ofensor, com a finalidade de definir se é fruto de ignorância 
ou de má índole. Essa investigaçäo é pertinente, porque visa estabele- 
cer se há ignorância envolvida por tras das más ações praticadas. Logo, 
constatada a ignorância, nào há culpa; sem culpado, nào se pode aplicar 


10 FRANCISCO DE VITORIA, De indis recenter inventis n.40, ed. URDÁNOZ, 845-46. 
H FRANCISCO DE VITORIA, De indis recenter inventis n.57, ed. URDANOZ, 855. 
12 FRANCISCO DE VITORIA, De indis recenter inventis n.57, ed. URDÁNOZ, 855. 
13 FRANCISCO DE VITORIA, De indis recenter inventis n.58, ed. URDÁNOZ, 856. 
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a sançäo de substituiçäo desse regente por outro eleito pelo soberano 
vencedor. Em outras palavras, quando se trata de satisfaçäo, qualquer 
que seja, apenas a atribuiçäo de culpa delimita quem pode ser penali- 
zado. Nesse caso, a punigáo cai somente sobre o regente e os demais 
culpados que se beneficiaram da guerra. 


Outra penalidade discutida por Vitoria é a pena capital, sendo esta 
considerada por ele como um direito de guerra. Vista como a penalida- 
de mais rígida que um vencedor pode exigir, a pena capital só é justa 
se aplicada contra os culpados, náo podendo de maneira alguma cair 
sobre os inocentes. Para o Mestre Salmantino, a pena capital teria duas 
atribuições: punição e prevenção. Atribui-se punição, porque ela vin- 
garia as injúrias recebidas de maneira exemplar. Atribui-se prevenção, 
porque, ao aplicar a pena capital contra os inimigos extremamente inju- 
riosos, criar-se-ia uma advertência que reprimiria futuras possibilidades 
de insurreição. Contudo, o justo soberano deve usar desse direito com 
muita parcimônia ou até mesmo não fazer uso dele, posto que se trata de 
direito, e não de obrigação. Como penalidade máxima, a pena capital é 
a mais severa de todas as sentenças. A sua aplicação desmedida poderia 
ser um fator impeditivo para a paz. Por esses motivos citados, em hipó- 
tese alguma a pena capital poderá ser estendida aos inocentes. 


No que diz respeito aos soldados, Vitoria argumenta que não é cor- 
reto executá-los, visto que a culpa das consequências da guerra recai 
apenas sobre os seus mentores, e não sobre os executores, que agem 
sob a ordem dos primeiros. Assim sendo, a não ser que se prove que os 
soldados têm parte na culpa das injúrias da guerra, executá-los incorre 
em um erro que pode custar a paz almejada. 


Em síntese, ao impor a penalidade, seja essa punitiva ou restritiva, o 
soberano deve ter como referência a justa medida entre a punição e a injú- 
ria sofrida, considerando sempre a proporção estabelecida entre o castigo 
e “a injúria recebida dos inimigos, o dano causado e os outros delitos”.'* 


Conclusão 


Embora tenha sido apresentado de forma muito resumida, o objetivo 
deste estudo foi expor critérios basilares da teoria de guerra justa se- 
gundo Francisco de Vitoria, ao tratar-se, mais especificamente, da parte 


14 FRANCISCO DE VITORIA, De indis recenter inventis n.47, ed. URDÁNOZ, 849. 


Francisco de Vitoria e a restauraçäo da paz 919 


conhecida como ius post bellum. Dessa forma, perseguimos o objetivo 
de mostrar que, assim como para os seus antecessores, para o Mestre 
Salmantino a paz é a finalidade da guerra justa. 


Ao tratar dos quesitos necessários para a restauragáo da paz, ao fi- 
nal da atividade bélica, Vitoria demonstrou o caminho para a justiga e a 
paz. No entanto, náo se pode negligenciar que, para Vitoria, havia uma 
classe de injúrias que náo poderiam ser perdoadas de maneira alguma. 
Infelizmente, o Mestre Salmantino náo chegou a especificar quais se- 
riam as características dessas injúrias que levariam á guerra perpétua. 
Todavia, o pensador espanhol postulou que, sem a boa-vontade dos 
regentes", especialmente envolvidos no final do conflito, para a meta 
da paz e da justiça, o término da guerra se torna inviável, e, consequen- 
temente, a guerra se transforma em uma guerra perene’®. 


Por fim, para além de tudo o que foi apresentado, há algo muito 
importante, que Vitoria defende em seu tratado sobre a guerra justa 
e que precisa ser salientado: náo basta ter motivos justos para travar 
uma guerra, é preciso lutá-la e vencé-la de modo justo, promovendo a 
justiça do principio ao fim. Somente através da justiça, na concepçäo 
vitoriana, encontra-se o caminho para restaurar a justa paz. 


Pontificia Universidade Católica do Rio Grande do Sul 


OBEDEZCO PERO NO CUMPLO: À STUDY OF SERVIDUMBRES 
PERSONALES DE INDIOS (1604) BY MIGUEL AGIA 


LUCAS DUARTE SILVA 


Introduction 


bedezco pero no cumplo is a well-known phrase and epitomizes 

the attitude of local colonial officials towards the Spanish Crown 
throughout the colonial period. In the early modern Spanish colonial pe- 
riod, the casuistry was widely used by the local authorities. With huge 
differences between Spanish written Law and the real circumstances in 
the Indias Occidentales, priests and judges used casuistry to resolve hard 
moral and legal cases, where it was difficult to determine in good con- 
science what might be the right action. This opened a path to the devel- 
opment of moral methods such as probabilism and laxism, along with the 
revival of Roman oratory and the formation of colonial jurisprudence. 


For this paper, I would like to concentrate on the last item: colonial 
jurisprudence. My focus will be on an emblematic case where the royal 
order was accepted as fair but not executed completely. This particular 
case involved the legal opinion of Miguel Agia! in his Servidumbres 
personales de indios, written in 1604. The book contained legal opin- 
ion regarding Luis de Velasco's doubt over whether he should execute 
royal orders that demanded the closure of repartimientos and servicios 


! MIGUEL AGIA (Valencia c. 1550-?) went to the Franciscan Monastery in Guatema- 
la, Nueva España, in 1563. He was 'guardían' and “definidor.” In 1600, he was nomi- 
nated “Secretario del Comisario General de la Orden” at Peru. His main works are: De 
exhinbendis auxiliis (1600) and Servibumbres personales de indios (1604). We do not 
know for sure the date of his death. For more information about Miguel Agia's life and 
his work, cf. F. J. AYALA, “Estudio preliminar. Fray Miguel Agia y su obra cientifica”, 
in MIGUEL AGIA, Servidumbres personales de indios, Sevilla 1946, ix-xxix. Cf. also 
L.D. SiLva, “Fray Miguel de Agia y su Servidumbres personales de indios (1604): 
libertad y coacción civil de los indios”, in Patristica et Mediaevalia 38 (2017), 89-104. 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 921-928 
€ BREPOLS PUBLISHERS NV DOI 10.1484/M.RPM-EB.5.121835 
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personales as soon as possible in the Indias. The objective of this anal- 
ysis will be to highlight three points of Agia’s argument in favour of 
the repartimientos. However, to do this, I will first briefly illustrate the 
context surrounding the royal document which was published and I 
will describe Velasco's dilemma. 


Velasco's Dilemma 


The Spanish King Philip III promulgated an order? in 1601, in which 
he demanded the shutting down of the practices known as repartimien- 
tos and servicios personales? as soon as possible. According to royal 
orders, these were the causes of the bad treatment and abuse of native 
people by the Spaniards.^ The system was not in accordance with the 
principles of justice set by the Kingdom, nor was it part of the evan- 
gelical mission.? Indeed, it was stated that the native people should be 
treated as other vassals of the King and should not be forced to work 
as slaves. Rather, they should receive proper payment and have time to 
dedicate themselves to the Christian religion. In the royal document, 
there is a concern raised regarding having time to foster Christian vir- 
tues and stimulate civil liberty, but the real circumstances of Indian 
society in the sixteenth century were not conducive to these things. 


At that time, all the American colonies had something we might 
call a basic structure. They had precarious means and a dependency 
on native worker power to produce goods. Aware of that reality, rulers 


? Cf. Cédula real de 24 de novembro de 1601, in MIGUEL AGIA, Servidumbres per- 
sonales de indios, XXIX-LII. 

? Cf. Cédula real de 24 de novembro de 1601, XXXIII (my highlights): *Primera- 
mente es mi voluntad que los repartimientos que hasta aquí se han hecho y hazen de 
los yndios e yndias para la lavor de los campos edificios guarda de ganados y servicio 
de las cassas y otros qualesquier servicios cesen”. 

4 Cf. Cédula real de 24 de novembro de 1601, XXXIV (my highlights): “[...] el 
buen tratamiento y conserbacion de los yndios esta ordenado que no aya los dichos 
serbicios perssonales que son caussa de que se vayan consumiendo y acauan com las 
opresiones y malos tratamientos que reciuen y la ausencia que de sus cassas y hazienda 
hazen sin quedarles tiempo desocupado para ser ynstruydos en las cossas de nuetra 


” 


santa fee catolica [...]”. 

5 The evangelical mission was a concern of the Spanish crown since the Kingdom 
of Isabel I (1474-1504), as highlighted by V. D. CARRO, La teología y los teólogos-ju- 
ristas españoles ante la conquista de América, Salamanca 1951, 28. 
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found it difficult to follow royal orders without putting all Indian so- 
ciety at risk. The repartimientos and subsequent servicios personales 
were methods which were found to be effective in organising the soci- 
ety, producing goods, but at the same time allowing the education and 
instruction of the native people.’ Of course these practices were not 
free of all coercion, which involved a system of violence and physical 
abuse used by encomenderos to force native people to work,” although 
all political and social organization at that time was based on such sys- 
tems.* 


As such, the viceroy Luis de Velasco (1539-1617) probably faced 
the following dilemma: if the royal order were executed, it would prob- 
ably make the situation of his society worse rather than better, some- 
thing which was not compatible with the responsibilities of his position 
as ruler. However, if the orders were not executed, there was a possi- 
bility he could be accused of treason, a crime that was not only against 
the King and his Kingdom's principles but also against the evangelical 
mission. 


Thus, in order to come to a safe decision that would resolve his 
dilemma, Luis de Velasco consulted some experts for their opinions on 
the justice of the royal order; one of them was the Franciscan professor 
of theology, Miguel Agia. 


Miguel Agia and the Servidumbres de indios 


I have noted previously that the Franciscan professor was in favour of 
the repartimientos. Now I would like to show how he discloses this, 


$ According to Canno, Za teología y los teólogos-juristas espafioles ante la con- 
quista de América, 30, the repartimiento was well-known by Europeans since the age 
of feudalism and was not considered bad or undignified. The Spanish Crown applied 
this system since the beginning of colonization. For more information, cf. SILVA, “Fray 
Miguel Agia y su Servidumbres personales de indios (1604): libertad y coacción civil 
de los indios", 91-92. 

7 Bartolomé de las Casas exposed the cruelties and mistreatments committed by 
Spaniards in his book Brevísima relación de la destrucción de las Indias, published 
1552, in Seville. 

* P. CASTAREDA DELGADO, Los memoriales del Padre Silva sobre predicación paci- 
fica y repartimientos, Madrid 1983, 83-84. Cf. also D.E. STANNARD, American Holo- 
caust: The Conquest of the New World, Oxford 1992; L. HANKE, The Spanish Struggle 
for Justice in the Conquest of America, Philadelphia 1949. 
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even though it went against the royal order. To begin this exposition, I 
will highlight two points that appear in Agia's analysis. 


Firstly, the aim of the Cédula real: the royal law of 1601 was ex- 
pected to end maltreatment and abuses of native people by the Span- 
iards and to promote the welfare of Indian society.? With this goal, the 
law tried to re-establish justice in society and to correct issues that were 
deemed wrong or unfair. This meant that the law could enforce itself 
in good conscience, as 1t has been traditionally said that only a fair law 
can be enforced in good conscience." 


Secondly, what the Cédula real sought to forbid: for Agia, the roy- 
al document attempts to forbid the bad treatment and abuse of native 
people, rather than the repartimientos itself." One important step in 
his argumentation is that the problem was not with the repartimientos 
but with the injustice and the abuse made by some encomenderos on 
the servicios personales. The Franciscan shows the legal difference be- 
tween them. The repartimientos were considered legal and had royal 
support, as they were used to organize society in the best possible way. 
In addition, they respected the principles of natural law (to live in soci- 
ety, to produce and use material goods, and to grow intellectually). The 
servicios personales, on the other hand, were illegal. The encomen- 
dero did not respect the principles of natural law or the principles of 
the evangelical mission. They used violence to force natives to work 
many hours per day and did not allow them proper rest or time for 


2 MIGUEL AGIA, Servidumbres personales de indios I, 29: “En las quales veynte y 
siete clausulas esta comprehendido generalmente todo lo tocante al gobierno delas In- 
dias, y al servicio que los Indios suele hazer en toda Republica [...]". Cf. also MiGUEL 
AGIA, Servidumbres personales de indios 1, 42: "Porque podría fácilmente engañarse 
alguno ymaginando aver sido solamente intento de su Magestad en esta Real Cedula 
mirar por el bien particular de los indios, y no por el general de toda la Republica". 

10 Cf., for example, SANTO AGOSTINHO, O livre-arbítrio 1.5.11, trad. N. A. OLIVEIRA, 
rev. H. DALBOSCO (Colegäo Patristica 8), Sáo Paulo 1995, 36, and also THOMAS DE 
AQUINO, Summa theologiae lallae q.96 a.4, ed. R. BUSA S. J., textum leoninum Romae 
1892, available in http://www.corpusthomisticum.org/iopera.html. 

!! MIGUEL AGIA, Servidumbres personales de indios I, 31: “De lo dicho se infiere, 
que no prohiue su Magestad absolutamente los repartimientos de indios, sino sola- 
mente en la forma y como hasta agora se han acostumbrado”. Cf. ibid. I, 34: “No 
porque en los ditos repartimientos sean malos en sí y de intrínseca malicia, sino porque 
en las partes donde se ha usado sin la moderación justa ha sido notable el daño y pre- 
juyzio que han recebido los indios”. 
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education.!? The native people were not treated as vassals of the King, 
but as slaves, which was against the principles of justice and did not 
improve society at all. Rather, it reflected the personal profit of the en- 
comenderos. This was the primary reason that the King wanted to close 
the servicios personales, according to Miguel Agia.'* 


According to the Franciscan this was “the real intention of the 
King,” but the question remaining is whether royal law would be suffi- 
cient to achieve the desired goals. Miguel Agia knew about the reality 
of Indian society and how it was dependent on native workers because 
he understood that royal order in its original terms did not seek the 
welfare of either Indian society or the native people but instead sought 
the opposite. Without the repartimientos, the coercive power of those 
in command would be less effective and the community would not be 
productive, which would result in a lack of goods for everyone. Even 
the evangelical mission would not garner the best results if a lack of 
coercive power were coupled with a disorganised society, where injus- 
tice might be widespread. Luis de Velasco, as ruler and public defender, 
could not allow this happen. As a proper representative of the King, he 
must apply the law. However, he must also direct his attention to the 
welfare of the society for which he was responsible and for the needs of 
the individuals within that society. Examples from scholarly tradition, 
such as those in Plato and Aristotle, illustrate the idea that the commu- 
nity needs to be organised, even in a hierarchical way, to acquire the 
most material goods.'* The ruler, who is the guardian of civil power, 


12 MIGUEL AGIA, Servidumbres personales de indios I, 54: “[...] el servicio personal 
se haze sin paga y el repartimiento con ella, aquel perpetuo, y este temporal, aquel 
introduzido con toda violencia y por la fuerca de la espada, este con autoridad publica 
y sin fuerca a violencia injusta, aquel con dura esclavonia y servidumbre, este con toda 
libertad natural y christiana". 

13 MIGUEL AGIA, Servidumbres personales de indios I, 32: “[...] no es otra cosa sino 
un servicio perpetuo que los indios hacen a los españoles a quien están encomendados 
en los ministerios y ocupaciones, que ellos les quieren ocupar sin paga, y sin diferencia 
de sexo o edad, introduciendo con la fuerza de la espada, a la medida y gusto de las 
personas particulares". 

^ MIGUEL AGIA, Servidumbres personales de indios 1, 41: “Delo dicho infiero por 
cosa cierta ser intención y voluntad de su Magestad que cessen los dichos servicios 
personales de los indios de oy en adelante, lo qual es justissimamente mandado, y se 
deue mandar executar con todo rigor". 


5 MIGUEL AGIA, Servidumbres personales de indios 1, 43. 
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can wield a direct and coercive power to ensure that every citizen gives 
his contribution to the welfare of society. 


If the repartimientos were legal and important to the welfare of 
Indian society, and they were not the “real cause” behind the bad treat- 
ment and abuses inflicted upon the native people, then the ruler could 
keep this system working without any kind of guilt or misgivings about 
the injustice present. In Agia's view, Luis de Velasco could certainly 
be fulfilling his duties, even if he failed to comply with what the royal 
document requested. 


Final Remarks 


There are at three closing remarks that I would like to make regarding 
this particular case. 


The first concerns the King's intention in the royal document. As 
shown above, Miguel Agia never says the King's intention was wrong 
or unfair. Indeed, the first step to his argumentation was to show the 
good will of law. He prefers to emphasize the fact that the King wanted 
to avoid the bad treatment inflicted on the natives and wanted to pro- 
mote public welfare. Of course, we could debate A gia's interpretation: 
maybe he was playing with words to find a way to keep the system of 
work and power in Indian society in place. However, without the facil- 
itation of the native population, the new society would most probably 
be condemned to failure. 


The second point to make concerns the principles Agia uses to jus- 
tify his position. The main principle used involves the public welfare of 
society. In order to achieve this, civil power and coercion are necessary. 
Next, he clarified what civil liberty means and why such a system is not 
at odds with civil coercion. According to him, to be a citizen involves 
responsibilities and duties directed towards public welfare, and the 
King and public authorities can enforce (even by coercive means) the 
vassals to work as long as it does not compromise the vassal's rights, 
such as their time for education and time to enjoy themselves in the 
community. Civil liberty comes with commitment towards the society 
and civil law. 


The final point involves the person who was giving a legal opinion 
and supported his argument. In colonial jurisprudence, a legal opinion 
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needs to be given by someone who has well-known authority and is 
conscious of the real problems faced by the colonial authorities. These 
are requirements fulfilled by the Franciscan professor. Furthermore, his 
argumentation contains many elements of the philosophical tradition. 
Political advice and examples are taken from Plato, Aristotle, and Ci- 
cero to show that society must be organized in a hierarchical way, as a 
community in which people have different roles, in order to be efficient 
and self-sufficient. Augustine, Thomas Aquinas and scholars of the 
Salamanca School are present to show that the law must be adequate to 
serve the real circumstances of a community and should always respect 
the final goal: the welfare of all society. Miguel Agia found his own 
way to state that the royal document was fair and had genuine cause 
but was inadequate for the current needs of the Indian society. As a 
ruler, Velasco needed to find the best solution to maintain both the roy- 
al order and the public welfare of colonial society, a tenuous balance 
that, at that moment, required the maintenance of the legal status of the 
repartimientos.'* 
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DIEGO DE AVENDANO’S PROBABILISTIC UNDERSTANDING OF 
RIGHT CONSCIENCE AND PRUDENTIAL ACTS 


ROBERTO HOFMEISTER PICH 


Introduction 


De de Avendaño was born in Segovia, Spain, in 1594. He moved 
at a very early age to South America, specifically Lima, where he 
had as preceptor the famous jurist Juan de Solórzano y Pereira (1575- 
1655),! who was Professor of Law at the University of Salamanca and 
later became oidor at the Real Audiencia in Lima, Peru. In the *Ciudad 
de Los Reyes," Diego de Avendaño was educated by the Jesuits (in the 
Real Colegio San Martín), later becoming a Jesuit himself. After teach- 
ing in the University of Cusco (Peru), in the Colegio de Santiago of the 
Jesuits in Arequipa (Peru) and in the University of Charcas or Chuquisa- 
ca (Bolivia), Avendafio ended his brilliant career as Professor of Theo- 
logy in the renowned Colegio Máximo San Pablo, in the capital of the 
Viceroyalty of Peru. In those institutions in Cusco, Charcas and Lima he 
also held the position of rector. In Lima he was provincial of the Jesuits 
in Peru and member of the Sacred Tribunal of the Holy Inquisition. His 
most important works, namely the six monumental volumes of the The- 
saurus indicus and the Auctarium indicum, were published in Antwerp, 
in the period 1668-1686.? As is well known, the first two volumes were 


' His major works are: IOANNES DE SOLORZANO PEREIRA, De Indiarum iure [Dis- 
putationum de Indiarum iure, sive de iusta Indiarum Occidentalium gubernatione], 
Tomus I (Madrid: Ex typographia Francisci Martinez, 1629) et Tomus II (Madrid: Ex 
typographia Francisci Martinez, 1639). 

2 Volume 1 of the Thesaurus was translated into Spanish. Cf. DIEGO DE AVEN- 
DANO, Derecho, Consejo y Virreyes de Indias. Thesaurus Indicus, Vol. I, Tit. I-III 
(1668), ed. y trad. À. Muñoz García, Pamplona 2001; IDEM, Oidores y Oficiales de 
Hacienda. Thesaurus Indicus, Vol. I, Tit. I-III (1668), ed. y trad. A. Muñoz GARCIA, 
Pamplona 2003; IDEM, Corregidores, encomenderos, cabildos y mercaderes. Thesau- 
rus Indicus, Vol. I, Tit. X-XI y Complementos, ed. y trad. À. MUNOZ García, Pamplona 


Homo — Natura — Mundus: Human Beings and Their Relationships 
Turnhout, 2020 (Rencontres de philosophie médiévale 22) pp. 929-948 
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called “Thesaurus indicus”* due to their truly encyclopedic scope, and 
the additional four volumes — each of them called Auctarium — are a kind 
of complement to the first two volumes, comprising then six Thesauri. 
In this essay, I pursue the modest goal of describing Avendafio's own de- 
fense of probabilism in practical philosophy and highlighting some con- 
nections between his probabilistic doctrine and Aristotle's and Thomas 
Aquinas's accounts of practical knowledge, due to his distinctive view of 
prudential acts and practical certainty. 


1. Basic Notions on the Historical Debate about Probabilism 


Avendaño was a prominent exponent of “probabilism”* in moral theo- 


2007; IDEM, Mineros de Indias y protectores de indios. Thesaurus Indicus, Vol. I, Tit. 
X-XI y Complementos, ed. y trad. A. MUNoz Garcia, Pamplona 2009. See also (con- 
cerning Volume 2) DIEGO DE AVENDAÑO, Privilegios de los indios. Thesaurus indicus, 
Vol. II, Tit. XII, c. I-X, ed. y trad. Á. MUROZ GARCÍA, Pamplona 2010; DIEGO DE Av- 
ENDAÑO, Clero indígena y obispos de Indias. Thesaurus indicus, Vol. II, Tít. XII, caps. 
XIII-XXIII, y Tit. XIII, ed. y trad. À. Muñoz García, Pamplona 2012. 


? See Teología en América Latina — Volumen 1: Desde los orígenes a la Guerra de 
Sucesión (1493-1715), dir. J.I. SARANYANA, Madrid-Frankfurt am Main 1999, 374, 
note 12; Á. MUNOZ GARCÍA, “Diego de Avendaño en su Thesaurus Indicus", in Revista 
de Filosofia (Maracaibo) 36 (2000), 113-32; IDEM, “La América de Avendaño: la am- 
pliación y fin del Imperio", in Cuadernos Salmantinos de Filosofia XXX (2003), 29- 
44; À. MUROZ GARCÍA, Diego de Avendaño. Filosofía, moralidad, derecho y política en 
el Peru colonial, Lima 2003, 29-61 (life and works), 63-75 (on Avendafio’s probabil- 
ism); IDEM, “Algunas funciones de los Oidores, según Diego de Avendaño”, in Revista 
de Artes y Humanidades UNICA 9 (2004), 62-87; IDEM, “Diego de Avendaño — Biogra- 
fia y bibliografia", in La complicada historia del pensamiento filosófico peruano, siglos 
XVII y XVIII (Selección de textos, notas y estudios), ed. y coord. J. C. BALLÓN VARGAS, 
Lima, v.2, 2011, 299-343. See also F. DE ARZIVU, “El pensamiento jurídico del P. Diego 
de Avendaño S.I. Notas de interés para el Derecho Indiano”, in ZX Congreso del Insti- 
tuto Internacional de Historia del Derecho Indiano. Actas y Estudios, Madrid 1991, 
137-50; P. HERNÁNDEZ APARICIO, “La doctrina de Avendaño sobre los repartimientos 
de indios", in Proyección y presencia de Segovia en América. Actas del Congreso In- 
ternacional (23-28 de abril de 1991), ed. M. CUESTA DOMINGO, Segovia-Madrid 1992, 
411-19; J.C. BALLON, “Diego de Avendaño y el probabilismo peruano del siglo XVII”, 
in Revista de Filosofía (Maracaibo) 60:3 (2008), 27-43. 

* See J. MAHONEY, “Probabilismus”, in Theologische Realenzyklopádie, hrsg. v. G. 
MULLER, Berlin-New York 1997, Bd.27, 465-68, as well as the magnificent article by 
T. DEMAN, “Probabilisme”, in Dictionnaire de Théologie Catholique, ed. A. VACANT, 
E. MANGENOT et É. AMANN, Paris, t.13, 1936, 417-619. A recent reference work on ear- 
ly-modern scholastic probabilism is R. SCHUESSLER, The Debate on Probable Opinions 
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logy and practical philosophy. According to J. A. Fleming, probabilism 
is most prevalent in the Catholic moral theology of the 17th century, 
both in its academic and pastoral dimensions.? European Catholic cul- 
ture in the period after the Council of Trent (1545-1563) experienced 
a profound moralization of all spheres of life. The practice of confes- 
sion and the care about conscience that was tested and furthered in that 
practice can be viewed as the most relevant contexts within which to 
examine the development of a charateristic moral philosophy focused 
on the righteousness of conscience in acting. Diagnosing errors (sins) 
and (often) casuistically solving moral dilemmas in all aspects of life, 
pursuing the healing of the soul, overcoming doubts, having awareness 
of guilt and announcing forgiveness all became especially important 
aspects of moral life and key themes of moral doctrine.’ If it is correct 
to affirm that an action can be evaluated either according to the action 
as such or to the "person who performs it," the emphasis in the overall 
debate on moral conscience relies on the second aspect, that is, the 
reasonable and intentional responsibility of the agent. Probabilism, as 
such, can be viewed as a method “for ensuring moral responsibility in 
the absence of speculative moral certitude,"* thus setting forth a solu- 
tion to "practical doubts" — which, if we remember Aquinas's view, 


in the Scholastic Tradition (Brill’s Studies in Intellectual History 302), Leiden 2019, 
especially 120-402. 

5 J.A. FLEMING, Defending Probabilism. The Moral Theology of Juan Caramuel 
(Moral Tradition Series), Washington, D.C. 2006, 1. See also J.A. GALLAGHER, Time 
Past, Time Future: A Historical Study of Catholic Moral Theology, New York-New 
Jersey 1990, 29-47. 

6 FLEMING, Defending Probabilism, 2. See also the several studies by J. DELUMEAU, 
Le catholicisme entre Luther et Voltaire, Paris 1971, 256-92 (above all 280-90); IDEM, 
Le péché et la peur. La culpabilisation en Occident (XIlle.-XVllle. siècles), Paris 1983, 
236-72, 369-88; IDEM, L'aveu et le pardon. Les difficultés de la confession XIII-XVIII 
siécle, Paris 1990, especially 13-49, 123-49. 

7 Cf the studies collected in The Context of Casuistry, ed. J.F. KEENAN and T.A. 
SHANNON, Washington, D. C. 1995, especially 55-187; see also L. TESTA, La questione 
della coscienza erronea. Indagine storica e ripresa critica del problema della sua au- 
torita, Roma 2006, 110-64; Contexts of Conscience in Early Modern Europe 1500- 
1700, ed. H. E. BRAUN and E. VALLANCE, Hampshire-New York 2004; M. W. F. STONE, 
“Scrupulosity and Conscience: Probabilism in Early Modern Scholastic Ethics", in 
Contexts of Conscience in Early Modern Europe 1500-1700, ed. H. E. BRAUN and E. 
VALLANCE, Hampshire-New York 2004, 1-16 (notes on 182-88). 


* FLEMING, Defending Probabilism, 4. 
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can exist in the determinations of positive judgments, although not in 
the synderesis. The task in moral philosophy of finding the means of 
helping agents to effectively act with responsibility was a complex one 
indeed. Moral thought worked with the principle that it is wrong to act 
“upon a doubtful conscience” or with justifiable and relevant “fear” 
that the intended decision might be wrong. Moreover, practical cer- 
tainty — certainty in a particular decision or action — is always of a spe- 
cial kind, that is, ut in pluribus, which if mistakenly understood would 
impose standards on human life that usually cannot be accomplished in 
every relevant action, above all in immediate concrete acting. In order 
to find solutions to the moral problem just described, different systems 
were proposed, such as “tutiorism,” *equiprobabilism," “probabilio- 
rism," etc.? “Probabilism offered the greatest latitude for moral choice. 
Under certain circumstances, it allowed the agent to follow a proba- 
ble opinion, even if contrasting views were arguably stronger in some 
way.”!° Seventeenth-century debates focused on the adequation of a 
just probable opinion to yield good, responsible, moral action. 


” 66. 


There is general agreement that historically, the debate around 
probabilism followed an intriguing thesis by the Dominican Bart- 
holomew of Medina (ca. 1527-1581)." What ended up being known 
as the “central principle of probabilism” was a conclusion to be found 
in his commentary on Aquinas's Summa theologiae lallae: “It seems 
to me that, if an opinion is probable, then someone has the permission 
to follow it, even if the opposite [opinion] is more probable.” !? Medi- 


? See the references in footnotes 4-8, above. 

10 FLEMING, Defending Probabilism, 5; M. VIDAL, Nueva moral fundamental, Ma- 
drid 2000, 460-69. For a formal presentation of the systems just mentioned, with no 
reference, however, to any of the historical “probabilist” authors mentioned in this 
study, see the attempt made by W. REDMOND, “Conscience as Moral Judgement. The 
Probabilist Blending of the Logics of Knowledge and Responsibility”, in Journal of 
Religious Ethics 26:2 (1998), 389-405 (401-3). 

!! See J. FRANKLIN, The Science of Conjecture: Evidence and Probability before 
Pascal, Baltimore 2001, 74-76; see ibid., 64-101 (Chapter Four: “The Doubting Con- 
science and Moral Certainty”). See also F. O’REILLY, Duda y opinión. La consciencia 
moral en Soto y Medina, Pamplona 2006, 65-90. 

12 BARTHOLOMAEUS A MEDINA O.P., Expositio in Primam Secundae angelici docto- 
ris divi Thomae q.19 a.6, Salmanticae: Typis haeredum Mathiae Gastii, [1577] 1578 
[Venetiis: Apud Petrum Dehuchinum, 1580], 179: “[...], sed mihi videtur, quod si est 
opinio probabilis, licitum est eam sequi, licet opposita probabilior sit: [...]". 
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na identified “conformity with probable opinion as the rule of thumb 
for ensuring “the minimal standards of moral rectitude."? Medina’s 
“system soon became the common teaching of theologians.”'* Fran- 
cisco Suárez S.J. (1548-1617), in his turn, would expand this approach 
about principles of rectitude in decision-making to the juridical realm, 
making use of the special hermeneutics of the doctrine of law." In fact, 
probabilism achieved general adherence by the middle of the 17th cen- 
tury. However, from that point on, due to various accusations of laxism 
or “excessive leniency,” 1t progressively lost its status as a major moral 
theory.'* Formal condemnations of probabilism were issued as early 
as 1665-1666, by Alexandre VII, and in 1679, by Innocence XI." The 
VI Council of Lima, in 1772-1773, in the wake of several (to a certain 
extent politically motivated) European condemnations of the Jesuit Or- 


B FLEMING, Defending Probabilism, 5. 


^ See the entry “Probabilism”, in New Advent — Catholic Encyclopedia, www. 
newadvent.org/cathenc/12441a.htm, last access on July 31, 2018. 


15 FRANCISCO SUAREZ S.J., De bonitate et malitia humanorum actuum XII.5.8, 
XII.6.8, in Opera omnia, Paris: Vives, v.IV, 1856, 449, 451; see also ibid., XII.1.6, 
XIL2.5, XIL2.7, XIL3.2, 438, 441-42. See also O. LOTTIN, Morale fondamentale, 
Paris-Tournai 1954, 312-16, 332-36; R. A. MARYKS, Saint Cicero of the Jesuits: The 
Influence of the Liberal Arts on the Adoption of Moral Probabilism, Aldershot-Rome 
2008, 123-25; L.E. BACIGALUPO, “The Reasonable Ways of Probabilism — A Briefing 
on Its Essentials", in Scholastica colonialis: Reception and Development of Baroque 
Scholasticism in Latin America in the Sixteenth to Eighteenth Centuries, ed. R. H. PICH 
and A. S. CULLETON, Barcelona-Roma 2016, 84-85 (75-85) 


16 FLEMING, Defending Probabilism, 6. See also the peculiar exposition of the “ori- 
gin," “progresss,” and “decadence” of probabilism in ANÓNIMO, “La Antorcha Lumi- 
nosa — Manuscrito anónimo de fines del siglo XVIII (Selección, edición y notas de 
J.C. BALLON VARGAS y R. KATAYAMA)”, in La complicada historia del pensamiento 
filosófico peruano, siglos XVII y XVIII (Selección de textos, notas y estudios), ed. y 
coord. J. C. BALLÓN VARGAS, Lima, v.II, 2011, 434-45. The *Antorcha Luminosa", see 
ibid., 419-71, was an important reaction against the anti-probabilistic ideas publicized 


by Juan Lope de Rodó (see footnote 18, below). 

" The pontificate of Innocence XI began in 1676 and ended in 1689. On March 2nd 
1679, Innocence XI condemned 65 propositions laxist and probabilist in content. Gen- 
erally, regarding practical deliberation and right conscience, Innocence's XI position 
favored the “opinio magis probabilis," that is, “probabiliorism.” See F.X. SEPPELT, 
Das Papsttum in der Neueren Zeit — Geschichte der Päpste vom Regierungsantritt 
Pauls HI. bis zur Franzósischen Revolution (1534-1798), Leipzig 1936, 352-53; J. 
DELUMEAU, Le catholicisme entre Luther et Voltaire, Paris 1971, 166-67. See also DAN- 
IEL CONCINA, Historia del probabilismo y rigorismo, Madrid: Oficina de la Viuda de 
Manuel Fernández, 2 Vols., 1772. 
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der and under pressure from massive anti-Jesuit propaganda, evaluated 
probabilistic doctrines critically as well. '$ 


2. Avendaño's Probabilism 


We can use Avendafio’s texts to provide a closer characterization of a 
probabilistic system. The context for the application of his normative 
views — the burgeoning Christian ethos of the 17th-century Peruvian 
viceroyalty — is in many ways unique. However, his doctrine does not 
differ much from the views held by his European interlocutors. Aven- 
daño relies heavily on central figures in the Jesuit school, such as Fran- 
cisco Suárez, as well as on Juan Caramuel Lobkowitz O. Cist. (1606- 
1682).2 His own expositions, revisions and criticisms of probabilistic 
and anti-probabilistic literature are frequent in his large volumes. An 
example of this appears in the Volume III of his Thesaurus indicus, 
around a dubious question in ecclesiastical law, that 1s, ^whether [...] 
in the Indias, because of necessity, [...] a Bishop can be consecrated 
without the apostolic letters.”?! Shortly after the exposition of that is- 


18 See J.-I. SARANYANA (dir.), C.-J. ALEJOS GRAU ET ALII, Teología en América Lati- 
na — Volumen 11/1: Escolástica barroca, Ilustración y preparación de la independencia 
(1665-1810), Madrid-Frankfurt am Main 2005, 474-90; V. H. MARTEL PAREDES, La 
filosofía moral — El debate sobre el probabilismo en el Peru, Lima 2007, 109-41. In 
that context, the most famous anti-probabilistic pamphlet was certainly J. LOPE DE 
Ropö, La idea sucinta del probabilismo, razones que establecen el probabilismo, que 
contiene la historia abreviada de su origen, progresos y decadencia: el examen crítico 
que lo establecen, y un resumen de los argumentos que lo impugna, Lima 1772. 


12 A brief, yet insightful, exposition of the role played by Francisco Suárez in the 
history of probabilism in 17" century is offered by MARYKS, Saint Cicero of the Jesu- 
its, 123-25. See also R.H. PICH, “On the Footsteps of Suárez's Probabilistic Thought 
in Morality and Law: Diego de Avendaño S.J. (1594-1688) on Right Conscience and 
Legal Obligation", in Francisco Suárez — Metaphysics, Politics and Ethics, ed. M.S. 
de CARVALHO, M. L. PULIDO and S. GUIDI, Coimbra 2020, 353-82. 

? On the place of Diego de Avendaño in the debates around probabilism, see again 
some of the references in footnote 3, above. See also J. C. BALLÓN VARGAS, "Entre la 
extirpación de la idolatría y la reconciliación intercultural. Lugar histórico del proba- 
bilismo en el pensamiento peruano", in La complicada historia del pensamiento filo- 
sófico peruano, siglos XVII y XVIII (Selección de textos, notas y estudios), ed. y coord. 
J.C. BALLON VARGAS, Lima, v.II, 2011, 377-98. 

?! DIDACUS DE AVENDANO S.J., Auctarium Indicum seu Tomus Tertius ad Indici The- 
sauri ornatius complementum, multa ac varia complectens extra rem Indicam sacra- 
rum Professoribus profutura, Antuerpiae: Apud Iacobum Meursium, 1675, Pars I, Sec- 
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sue, Avendaño writes quite a long “Appendix on probable opinion and 
the obligation [...] according to the degree of probability,” and after 
that he still adds a detailed excursus on the very same subject.” 


The aforementioned issue of canon law, as well as so many oth- 
ers on a similar level of practical doubt, bring objective difficulties to 
conscience and to the very act of achieving a moral decision under a 
more or less known rule — supported by a general rule and explicitly 
provided by divine, canon or civil law. For example, objective diffi- 
culties arise from issues like the obligation for the Indians to work in 
the mines, the general obligation for all workers to pay taxes to the 
Spanish Empire, the right decision regarding the manumission or not of 
enslaved blacks and offering them fair restitution, etc. All of these con- 
crete moral and legal issues in Avendafio's times and context (see also 
Concluding Remarks below) complicate matters. Quite often, impor- 
tant questions at the concrete level of human affairs need the mediation 
of positive rules and laws or determinations — where moral and legal 
spheres intersect — which usually help agents seeking a safe path to 
right action, after deliberation on particular goods to be found and done 
in the circumstances of time and space. As already suggested above in 
the brief historical review of moral probabilism, it is an assumption of 
Aristotle's and (especially) Aquinas's views about the moral quality of 
human actions that a practical agent must overcome doubt in order to 
act with excellence in a virtuous-prudential act or in right conscience.? 


tio I (De consecratione Indicorum Episcoporum), nn. 1-12, 1-4; nn. 13-24 (Difficultas 
specialis: An post Breve Alexandri VII, talis in Indiis occurrere necessitas possit, ut 
Episcopus valeat sine Litteris Apostolicis consecrari), 4-6. As it turns out, the debate 
on the matter gained importance after a Brief by Pope Alexander VII (born Fabio 
Chigi, 1599-1667). On Alexander's VII pontificate (1655-1667), see SEPPELT, Das Pa- 
psttum in der Neueren Zeit, 325-37; for the Pope's stance on moral probabilism, see 
ibid., 332-34. 

? DIDACUS DE AVENDAÑO S. J., Auctarium Indicum [seu Thesaurus indicus] III, Pars 
I, Sectio I, nn.1-186 (especially nn.25-94 and nn.95-186), 1-45. See also ibid. III, Pars 
I, nn.456-727 (Additiones ad Appendicem Sectionis Primae), 109-200. 

3 [t must be granted indeed that a theory of moral conscience, strictly speaking, 
relates to Aquinas, not to Aristotle. See THOMAS DE AQUINO, Summa theologiae 1 q.79 
3.13, ed. Leonina, cura et studio Sac. P. CARAMELLO, Torino 1962; see ibid. lallae q.19 
aa. 5-6, cura et studio CARAMELLO. See also T. URDÁNOZ, “La conciencia moral en San- 
to Tomás y los sistemas morales", in La ciencia tomista 79 (1952), 529-76; O’ REILLY, 
Duda y opinión, 11-30. On the role of prudence in Aquinas's moral thought, as special 
dianoetic virtue, in deliberation and practical knowledge, whose specific job it is to find 
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Thus, for the purposes of our discussion in situations like those just de- 
scribed in this paragraph, the important problem to be solved is: what is 
the “epistemic” quality that the practical judgment must have in order 
to be protected by a practical certainty which is enough for the recti- 
tude of the act? Is it “safe,” “more probable [than],” “as probable as” 
or just “probable”? 


In order to understand why Avendaño endorses the view that this 
quality must be at least “probable,” but not necessarily more than that, 
one must understand (I) what a “probable opinion” is and (II) why it 
is considered enough for “security of conscience." Although Avendaño 
refers to an entire legion of different authors from his century, he heavily 
contrasts his views with an otherwise quite unknown Portuguese oppo- 
nent, the jurist and moral thinker Mateus Homem Leitão,” and shows 
that he was fully acquainted with the well-known controversy between 
the tutiorist Prospero Fagnani (1588-1678)? and the probabilist Juan 
Caramuel.” Regarding (I) “probable opinion," we need both an under- 


the concrete good to be done and, thus, the practical judgment or command to action 
on the level of excellence, see L. HONNEFELDER, “The Evaluation of Goods and the 
Estimation of Consequences: Aquinas on the Determination of the Morally Good", in 
The Ethics of Aquinas, ed. S.J. Pope, Washington, D.C. 2002, 426-28 (426-36); A.J. 
CELANO, Aristotle $ Ethics and Medieval Philosophy. Moral Goodness and Practical 
Wisdom, Cambridge 2016, 177-81, 181-94. The quite complex normative intellectual 
performance of prudence according to Aristotle, whose objective sphere comprehends 
the contingent or contingency of human affairs and not what is *demonstrable," was 
masterfully exposed by P. AUBENQUE in La prudence chez Aristote, Paris 1963, 106- 
52. For further discussion, see also E. BERTI, “La phronésis nella filosofia antica", in 
Phronésis — Prudentia — Klugheit. Das Wissen des Klugen in Mittelalter, Renaissance 
und Neuzeit, hrsg. v. A. FIDORA, A. NIEDERBERGER und M. SCATTOLA (Textes et Études 
du Moyen Âge 68), Porto 2013, 19-33. 

? Doctor in Canon Law and Professor at the University of Coimbra. He was born 
in Braga (Portugal). The dates of his birth and death are unknown. The work Diego 
Avendaño refers to is MATTHAEUS HOMEM LEITONIUS, De conscientia vera et singularis 
observatio, Parisiis: Apud Sebastianum Cramoisy et Gabrielem Cramoisy, 1652. See 
DIDACUS DE AVENDAÑO S.J., Auctarium Indicum [seu Thesaurus indicus] III, Pars I, 
Sectio I $ I n.25, 6-7. 

25 PROSPERUS FAGNANI (1588-1678) published in 1665, in Rome, the work De opinio 
probabili tractatus ex commentariis Prosperi Fagnani Super Decretalibus seorsum re- 
cusus. 


26 DIDACUS DE AVENDAÑO S.J., Auctarium Indicum [seu Thesaurus indicus] IM Pars I, 
Sectio I, $ I n.25, 6. IOANNES CARAMUELIS, a Cistercian monk and main representative 
of the probabilism of which Avendaño was also a follower, expressed his theses on 
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standing of the concept of “probable” and of “opinion.” The adjective 
“probable,” when attached to an opinion, means, objectively, any view 
that can be reasonably/logically defended or, fundamentally, receive 
proof through reason on its behalf. Moreover, it does not go against the 
Scripture, the Fathers of the Church and the explicit (dogmatic) determi- 
nations of the Church, yet nonetheless contains, because of the nature of 
its object, some room for uncertainty or “fear” concerning its truth.” So, 
“probable” is or can turn out to be the epistemic quality of a judgment, 
a mental act. Any judgment made by someone at any time, written and 
transmitted or otherwise, under this objective basis, retains the character 
of being made with (subjective) fear that its contrary part may be true. 
“Opinion,” for Avendaño, is a kind of mental act — perhaps “probable,” 
but not necessarily probable, perhaps “improbable,” but not necessarily 
improbable; but necessarily not strictly certain. Diego de Avendaño”s ac- 
count of opinion is both Aristotelian and Thomasian. After all, Aristotle 
once said that opinion “is the non-necessary understanding of a proposi- 
tion, which is not confirmed by any certain argument.” And on the same 
topic Aquinas stated that “[...], the intellect gives assent to something 
not because it is sufficiently moved by the object itself, but rather be- 
cause of a given election which inclines voluntarily to one part more than 
to the other; and if, in fact, this [election] is made with doubt and fear of 
one part, it will be an opinion.” 


moral truth in the work Theologia moralis fundamentalis, Francfurt 1652, Roma 1656, 
and later in the Apologema pro antiquisssima et universalissima doctrina de probabili- 
tate. Contra novam, singularem, improbabilemque D. Prosperi Fagnani opinationem, 
Lugduni: Laurentii Anisson, 1663. On this debate, see FLEMING, Defending Probabil- 
ism, 2006. On Caramuel's views about probabilism, see also SCHUESSLER, The Debate 
on Probable Opinions in the Scholastic Tradition, 301-6, 392-400, 497-502. 


27 See DIDACUS DE AVENDAÑO S.J., Auctarium Indicum [seu Thesaurus indicus] II, 
Pars I, Sectio I $ I nn.35-36, 8-9. 

28 It is difficult to determine to which passage exactly of Aristotle's Analytica pos- 
teriora Avendaño is referring to here. At any rate, this meaning of “opinion” clearly 
appears in ARISTOTELES, Posteriorum resolutoriorum, Libri Duo Textus 44, in Aris- 
totelis Opera cum Averrois Commentariis, Primi Voluminis Pars II, Venetiis: Apud 
Iunctas, 1562-1574 [Frankfurt am Main, unveränderter Nachdruck 1962], 394-400. 
See also THOMAS DE AQUINO, Summa theologiae llallae q.1 a.4, ed. Leonina, 6. See 
DIDACUS DE AVENDAÑO S.J., Auctarium Indicum [seu Thesaurus indicus] III, Pars I, 
Sectio I, $ I n.26, 7: "Iuxta Aristotelem Libro I de Demonstratione cap. 26 Textu 44, 
Opinio est propositionis nullo certo argumento confirmata comprehensio non neces- 
saria. Ubi nomine comprehensionis conceptus mentis designatur, seu iudicium de re 
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Accordingly, the following points are defended by Avendaño, who 
claims to follow Aristotle's and Aquinas's views — although his account 
of opinion and probability relies heavily on Cicero's rhetorical treatment 
of “opinio probabilis"? (a) a probable opinion is a judgment performed 
for some reason(s); (b) the argumentative reasons are not strictly conclu- 
sive, therefore the judgment is made with formido; (c) nonetheless, there 
are reasons for the opinion expressed, therefore every opinion is up to 
a certain point capable of being an object of proof or rational support, 
even if there are more things to be said in favor of its contrary;? (d) since 
there is not enough evidence for taking something as true or right, the 
will plays a role in assent, thus making room for subjective preferences 
or inclinations; of course this can affect both decision-making concern- 
ing opinative contrary parts which are unequally strong — say, in favor 
of the weaker part — and contrary parts which are equally strong, that is, 
for Avendafio an equipollence in the probability of contrary parts does 
not necessarily hinder practical reasonable judgments, for with the help 
of the will, or because of the (internal actual) structure of an individual 
will, weight can be bestowed on an opinion (and the existing reasons for 
it) in order to decide, relieve conscience and solve disputes;*! (e) many 


99 


incerta. Quod magis dilucidum ex Divo Thoma Ilallae q. 1 a. 4 in corpore, [...] 


2° See Cicero, Rhetorica ad Herennium, trans. H. CAPLAN, Cambridge 2004. See 
also MARYKS, Saint Cicero and the Jesuits, 83-105. 


30 DIDACUS DE AVENDAÑO S.J., Auctarium Indicum [seu Thesaurus indicus] II, 
Pars I, Sectio I, $ I n.36, 9: “[...]. Contra quem est, rationem probabilis in opinio- 
ne non solum sumi formaliter ab assensu in illam tendente, secundum quod actus 
intellectus est, sed etiam obiective: nam antequam quis assensum praestet obiecto 
sibi proposito, dici illud potest probabile, quatenus vim habet inclinandi intellectum 
modo dicto [...]”, 

31 DIDACUS DE AVENDAÑO S.J., Auctarium Indicum [seu Thesaurus indicus] III, Pars 
I, Sectio I, $ I n.44, 10-11: “Sed potest argui ex receptissima sententia, iuxta quam ex 
duobus bonis aequaliter propositis potest voluntas unum eligere, altero relicto. Verum 
ex hoc nequit sufficienter urgeri, quia voluntas pro sua libertate potest quidem bonum 
quodlibet ex propositis eligere; et nequit facere ut intellectus ea proponens, stante pro- 
positione talis iudicium mutet, et dictet unum illorum esse eligendum, quia specialis 
ratio in eo extat, iam enim sibi contradiceret, et sine novo motivo in obiecto novam 
reciperet mutationem. [...]. Nam cum duae sententiae omnino aequales occurrunt, in- 
tellectus iudicat unam non esse altera probabiliorem, quia pro opposito iudicio deest 
motivum sufficiens, [...]. Ex qua certa, ut videtur, positione infert P. Arriaga indicem 
inter duos litigantes aeque probabilibus fundamentis non posse rem, pro qualis move- 
tur, uni adiudicare, sed inter eos dividendam, si nullus possideat; quod quidem et alii 
tenent, quos adducit et sequitur P. Palaus [...], et Diana [...]". 
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practical judgments, that is, those judgments that express how a decision 
should be or what should be done by a given agent, have exactly these 
characteristics; (f) a “probable” opinion for a given agent means, in a 
probabilistic system, merely the one part of a given contrariety of prac- 
tical propositions or propositions about what is good/right to which he 
reasonably (and doctrinally) confers weight and adheres to — addition- 
ally because of concrete, occurring, accidental factors of his intellectu- 
al and volitive status; this is even though the contrary side might have 
objectively greater, similar or equal probability: a (probable) opinion is 
something that someone has if it becomes probable to him by conferring 
it — through minimally or basically reasonable and doctrinal means — the 
weight that one does confer it, to the point that it consequentially be- 
comes someone's opinion;? (g) if the “intrinsic properties” (probabilitas 
interna) or the immanent reasonable force in the contents of opinions 
have been highlighted thus far, we should also stress the role played by 
"extrinsic properties" or respectful external authorities — views, argu- 
ments, expositions, explanations, etc., expressed or written by theolo- 
gians, philosophers, jurists, etc. — in favor of or against a given opinion 
(probabilitas externa), on the theoretical level, in order to determine its 
“probability” for normative concerns.? 


Regarding the second point, (II) that a mere “probable opinion" as 
defined justifies a given act and is enough to create “security of con- 
science" on the practical level of decisions or practical judgments that 
determine action: this 1s a matter of interpretation about what human 
beings can actually and reasonably do when using their minds for the 
sake of morality. Avendaño holds the view that to human beings, both 
legitimate and possible moral judgments are, or can be, just probable 
opinions in the aforementioned sense. Concerning the (many) positive 
determinations for religious, ecclesiastical, moral, and civil conduct, 
these are essentially the kinds of opinions that specialized literature and 


32 Tt is understandable that some authors believe that probabilistic thinkers such as 
Avendaño, by explaining probable opinion in the practical realm in that way, are not 
endorsing Aquinas's or even Aristotle's classical theory, according to which for a mind 
to (reasonably) adopt an opinion is to adopt or recognize probability or more proba- 
bility in it, so that such epistemic qualities turn out to be immediately absent in the 
other side of the contrary opposition. See also O’REILLY, Duda y opinión, 11-30; L.-M. 
Régis, L'opinion selon Aristotle, Paris 1935, 126. 

33 See, for example, DIDACUS DE AVENDAÑO S. J., Auctarium Indicum [seu Thesaurus 
indicus] Il, Pars I, Sectio I, $ I n.36, 9; $ III nn.55-61, 14-15; $ VI nn.125-129, 31-32. 
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corresponding authorities produced.** The “suspicion from the roots” 
(formido radicalis), mentioned by Caramuel, that the contrary side of 
the opinion may be true, is present or may be present at any time. 
After all, following Diego de Avendaño, this equivalence holds true: (1) 
actual fear of the truth of the contrary part and (ii) absence of conclu- 
sive reasons for the assented part equally imply a merely probable opi- 
native judgment.** In truth, a system of justification of right conscience 
such as Avendafio's probabilism opens the door to the idea that one can 
be morally justified without acting according to what is true — there can 
be justifiable moral action because of right conscience and objective 
practical falsity. This means that in morality a good conscience can 
be achieved without any knowledge of practical truth. There are cases 
in which someone makes bona fide and with invincible ignorance a 
practical assent of verisimilitude — where one takes a given decision 
or course of action as probably good or correct — and, in spite of the 
fact that such assent is justifiable and can warrant someone a good con- 
science, it is false. A simple example would be what happens when a 


34 DIDACUS DE AVENDAÑO S. J., Auctarium Indicum [seu Thesaurus indicus] HI, Pars 
I, Sectio I, $ I n.27, 7: “Deinde arguo. Nam Doctor suam sententiam proponens, id ex- 
primit, quod sibi visum est verum, sed non certum, quia motiva ad assentiendum talia 
non sunt, ut certitudinem ex se inducant. Atqui sic assentiri, ut vidimus, opinari est: 
[...]”. See ibid., III, Pars I, Sectio I, $ I n.28, 7: “Verum quidem est Doctores multoties 
assertiones suas ita proponere, ut formidinem circa partes contrarias non insinuent, 
immo ut certas sibi, ob fundamenta, quibus eorum intellectus convictos profitentur. Sed 
nihilominus assertiones huiusmodi opiniones dici possunt, licet ex parte subiecti ita 
adhaereant, ut actualem formidinem excludant: id enim contra rationem opinionis non 
est, [...]”; see also ibid., III, Pars I, Sectio I, $ I nn.29-30, 7-8, where Avendaño rejects 
Homem Leitäo’s thesis of the convertibility between probable and true opinion, hence 
the thesis that probability excludes “fear” in practical judgments. 

35 DIDACUS DE AVENDAÑO S. J., Auctarium Indicum [seu Thesaurus indicus] III, Pars 
I, Sectio I, $ I n.39, 9: “[...]: assensus namque probabilis secundum suam substantiam 
non est formido formalis, sed radicalis, scilicet talis assensus, ex quo nasci posset for- 
mido, si non impediretur. Quam radicalem formidinem Illustrissimus Caramuel n. 83 
vocat obiectivam: [...]". 


36 DIDACUS DE AVENDAÑO S. J., Auctarium Indicum [seu Thesaurus indicus] HI, Pars 
I, Sectio I, $ I n.32, 8: "[...]. Deinde arguo. Nam assensus probabilis tunc dari potest, 
cum motiva, non sunt ex se efficacia ad convincendum intellectum, quem tamen cum 
formidine adversae partis inclinant: Atqui stare potest, ut pro contraria patet, circa 
quam formido est, motiva occurrant, quae ad illam intellectum inclinent: ergo erunt 
duo contrarii assensus, non quidem respectu eiusdem, sed diversorum, aut eiusdem pro 
diversis statibus, respectu cuius stare simul potest assensus probabilitatis, [...]". 
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lawcourt judge, that is, a person who is supposed to be prudent or able 
to judge and act prudenter, makes a judgment or gives a sentence to the 
best of his knowledge and conviction on the basis of the testimonies of 
a few trustworthy persons, who nonetheless happen to be mistaken and, 
thus, enhance objective falsity.?” 


At the theoretical level, the lengthy discussions that Avendaño will 
undertake with his peers in Peru and in Europe concern two problems: 
(1) whether the (mere) probability he conceives could provide practi- 
cal certainty enough for right conscience or to morally justified deci- 
sions; (2) whether the probability to be attached to a morally justified 
judgment is really bound to formido. It is at this point that an interpre- 
tation of Aristotle — or Aristotle via Aquinas — plays an important role: 
Avendaño wants to relate his view to Aristotle's theory of right practi- 
cal judgments or prudential acts. In Sessions of the Fourth Volume of 
the Thesaurus indicus, where current debates on probabilism on Euro- 
pean soil are described, Avendaño defends Caramuel’s system against a 
multitude of criticisms and develops an account of Aristotle's criterion 
for excellent action, according to which certainty and probability are 
connected in a distinct way. 


3. Avendafio's Probabilism and Aristotle's Prudential Acts 


As a matter of fact, in those Sessions Avendafio is challenged to express 
his position about arguments which invoke theoretical inconsistencies 


37 DIDACUS DE AVENDAÑO S. J., Auctarium Indicum [seu Thesaurus indicus] III, Pars 
I, Sectio I, $ I n.34, 8: "Neque urget quod dicitur, ex duabus opinionibus unam esse fal- 
sam, si contrariae sint. Si enim id aliquando obstaret, fieret ex eo neque assensum circa 
aliquid cum fundamentis sufficientibus ad inclinandum intellectum, licet cum formidine 
oppositi, posse dici probabilem. Nam forte falsus est, etiamsi probabilis videatur. [...]. 
Ita enim falsum proponi potest, ut prudenter quis possit circa illud firmare iudicium, aut 
assentiendo eidem, aut saltem iudicando posse iuxta id, quod apparet, prudenter operari. 
Si enim multoties ita res occurrunt, ut sine ulla formidine homines verum iudicent, quod 
re ipsa falsum est, quanto illud potius accidat respectu formidolosi assensus vel iudicii 
de ipsius verisimilitudine? Sic iudices duorum aut trium testificatione reum condem- 
nant, nihil circa caussam formidantes, [...]". See ibid. III, Pars I, Sectio I, $ I n.35, 8-9: 
*Neque hoc est inventum Theologorum, ut sic liberum sit illis secundum opinionem, 
quae libuerit, operari. Quod quidem non sine illorum iniuria dici potuit: quaerere in- 
quam non legitimas vias ad suas et aliorum laxandas conscientias. [...]". 
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in any pure probabilistic system in moral philosophy. Such inconsist- 
encies could be caused partially by a mistaken understanding of Aris- 
totle together with the exegesis of his work offered by Aquinas.* So, 
for example, Avendaño, endorsing Caramuel's system, sees no need for 
censorship in a proposition that enunciates: “In every probable opin- 
ion, there is an invincible ignorance to be found; therefore, the fol- 
lowing of such opinion is licit [1.e. 1t 1s licit to act according to the just 
probable opinion, or: probable opinion gives enough support to right 
conscience].”* But a certain author (namely, Franciscus Bonae Spei)?! 
raises a criticism of this by affirming, on the one hand, that for the lic- 
itness of action certainty or knowledge of what is tutum 1s demanded, 
and certainty excludes probability; on the other hand, a probable opin- 
ion as such offers to both contrary parts in a dispute only “persuasive 
reasons" (rationes suasibiles), and so it is actually grounded in doubt. 
Avendaño refers to a passage from Aristotle’s Topics (Topicorum 1), 
where Aristotle affirmed that in the presence of doubt there is no room 
for right action. As a “merely” probable opinion brings formido with 
itself, it cannot possibly be the foundation of any certain assent in an 
honest — that is, in a morally good — action.? 


38 DIDACUS DE AVENDAÑO S. J., Auctarii Indici Tomus Secundus, seu Thesauri Tomus 
Quartus, Antuerpiae: Apud Iacobum Meursium, 1675, Pars V, Sectiones I-XXXVI, 
nn.1-342, 1-93. 

# So, for example, Avendaño agrees with what is proposed in DIDACUS DE AVEN- 
DAÑO S. J., Auctarii Indici Tomus Secundus, seu Thesauri Tomus Quartus, Pars V, Sec- 
tio I, 2: “Circa propositionem istam: Ut actio quaepiam sit peccaminosa oportet ut 
procedat ab homine, qui noscit et percipit, quid boni malive in ea sit: et antequam id 
videat, aut animum reflectat, actio neque bona est, neque mala". 

40 DIDACUS DE AVENDAÑO S. J., Auctarii Indici Tomus Secundus, seu Thesauri Tomus 
Quartus, Pars Quinta, Sectio IL, 4: *De propositione ista: Ignorantia invincibilis in 
omni opinione probabili invenitur, unde licita est illius sequela". 

4! FRANCISCUS Bonae SPEI O.C.D. (1617-1677) was the author of Apologema re- 
tortum, seu retorta Disputatio apologetica de ignorantia invincibili, Louvain-Anvers 
1665; he controversially wrote against Caramuel, and Avendaño discusses Bonae 
Spei’s work in this part of the Auctarium Indicum [seu Thesaurus indicus] IV. 


#2 DIDACUS DE AVENDAÑO S. J., Auctarii Indici Tomus Secundus, seu Thesauri Tomus 
Quartus, Pars V, Sectio II, n.9, 4: *Habet illam Dom. Caramuel in Apologemate nn. 
80. Et contra illam accerrime insurgit Auctor pag. 26. nu. 4. et seqq. pag. 82. nu. 3. et 
seqq. pag. 99. nu. 30. et seqq. Sed praesertim pag. 86. nu. 12. et seqq., [...]: Atqui nulla 
opinio probabilis praestat talem certitudinem [moralem]: Ergo etc. Maior est certa, et 
Minor probatur Primo, Quia opinio probabilis praecise pro utraque parte habet rationes 
suasibiles, et ita dubitationem fundat ex Aristotele I. Topicor. Cap. 9. in principio: ubi 
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Avendafio’s answer is short and offers an interpretation of Aris- 
totle that favors Caramuel’s system, as well as his own, regarding the 
relationship between “probable” and “practical certainty." In proba- 
ble opinion, there is indeed doubt, but only to the point that it does 
not impede complete assertion. Aristotle, and his interpreter Aquinas, 
would both say that practical judgment is made with formido, which 
includes *doubt" within it. Whoever considers an opinion to be licit 
— by reasonably conferring it some weight — may also act according 
to such an opinion. Otherwise it would not be a probable opinion — 
that is, provable or supportable opinion — relevant to action, but the 
judgment would rather be just “speculativum.” Moreover, from the 
fact that the judgment is, say, “only” probable, it does not follow that 
it is not licit. There is no contradiction between probability short of 
evidence and licitude. In truth, it would be a sin to simply challenge 
an existing morally "certain" judgment, for by so doing the acting 
person would be exposing himself to danger. But, provided that the 
agent does adhere to an opinion he considers, on reasonable grounds, 
to be correct, there is no moral error when there is invincible igno- 
rance or whenever it is impossible to fully explore the truth or falsity 
of sentences.? 


de Problematibus”. In today's editions this would certainly correspond to Topics 1.11; 
cf. ARISTOTELES, Topica 1.11, 10451-17, in Aristoteles — Topik / Topik, neuntes Buch 
oder Über die sophistischen Widerlegungsschlüsse, hrsg. und übers. v. H. G. ZEKL 
(Philosophische Bibliothek 492), Hamburg 1997, 26-29. 

43 DIDACUS DE AVENDAÑO S. J., Auctarii Indici Tomus Secundus, seu Thesauri Tomus 
Quartus, Pars V, Sectio II, n.11, 4: “[...], in opinione quidem probabili dubium extare, 
sed tale ut absolutam non impediat assertionem, ut est receptissima doctrina: de qua 
dictum Parte I. nn. 26. ex D. Thoma, et omnibus eum secutis sine controversia. Viden- 
dus 1. p. q. 79. arti. q. ad 4, et 2.2.q.1. arti. 4 et q. 2. arti. 1. et Lib. I. Posteriorum lec- 
tione I. qui et Aristotelis doctrinam amplexus. Stat ergo assensus cum formidine, quae 
dubium comitatur: et cum absolute quis censet licitam esse operationem, consequens 
est ut et iuxta tale iudicium operari queat, alias opinio probabilis non esset, et tale 
iudicium, esset inutile, ac semper pure speculativum. Neque sequitur ex eo quod etiam 
sit probabile non esse licitum, cum qui dicto modo operatur, probabiliter peccatorum, 
unde peccatorum certo, quia se exponit periculo, nam ut probatum a nobis Parte 1. et 
4. ubi contra nonnullos rigidos Scriptores egimus, cum iudicio dicto concurrit aliud 
moraliter certum de licita operatione cum sententia probabili. Cum ergo in eo peccatum 
non sit, recte stat ignorantiam invincibilem suffragari, quandoquidem impossibile est 
veritatem et falsitatem sententiarum explorare, et ita prudens eligitur modus iuxta illas 
operandi”. 
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In another example, Bonae Spei criticizes Caramuel by resorting 
to Aristotle, in Ethica Nicomachea VI, where the Greek philosopher 
affirmed that prudence is the “active habit with reason.” But “true” or 
“real” opinion is not grounded on “true” or “real” reason, but on “fal- 
lible” reason, as Aristotle explained in Magna Moralia 1.33 and Ethica 
Nicomachea V1.3. So, any opinative judgment would be outside of the 
sphere of prudence. Whoever assumes opinative judgments as a rule for 
acting neither acts prudently nor has moral virtue, since prudence is the 
general rule of (morally justifiable) human acts, and it has a “complet- 
ing character" (completiva) towards every moral virtue. Again, Bonae 
Spei assumes that this account of right action has support in Aristot- 
le's Ethica Nicomachea V1.5, as well as massive support in Aquinas's 
Summa theologiae." In the first part of his answer, Avendaño shows 
agreement with the role of prudence in human action, but he does not 
agree with the view according to which any action lacking prudence 
would be simply illicit. After all, following the received sentence there 
is no moral obligation to always act according to the rules of prudence; 
for indeed an individual can perform “indifferent acts.”# It does not 
follow that one lacks prudence from the fact that one sometimes acts 
like that, for one can exert prudence in respect to other things. Moreo- 
ver, Avendaño accepts the major premise of his opponent's argument, 


44 DIDACUS DE AVENDAÑO S. J., Auctarii Indici Tomus Secundus, seu Thesauri Tomus 
Quartus, Pars V, Sectio III (Argumenta aliqua, quorum solutione asserta amplius luci- 
datur), n.15, 5: “Arguit ergo apud Auctorem pag. 180. nu. 180 et seqq. Primo ex Aris- 
totele 6 Ethicor. Cap. 5. ubi prudentiam, ait esse habitum cum ratione activum. Atqui 
opinio probabilis non fundatur in ratione vera, sed fallibili, et habet idem in 1. magnor. 
moral. Cap. 33. et 6. Ethicor. Cap. 3. Ergo iudicium opinativum est extra sphaeram 
prudentiae, et ita illud assumens pro regula suarum actionum, non agit prudenter, nec 
habet virtutem moralem, cum prudentia sit generalis regula humanorum actuum, et 
completiva omnium virtutum moralium, ut dicitur in 6. Ethicor. dicto Cap. 5. Et docet 
D. Thomas 2.2. q. 166. arti. 2. ad 1. et in 3. dist. 9. q. 1. arti. 1 et dist. 27. q. 2. arti. 
4. quaestiun. 2". See also ibid., Pars V, Sectio V (Discursus alii adversantium penitus 
infirmati), n.26, 9. 

4 The debate on the nature and possibility of morally indifferent acts or acts that are 
neither good nor bad, either being considered as acts perfomed without deliberation or 
acts performed with (or after) deliberation in conscience, was important in early-mod- 
ern scholasticism. In this matter there was significant disagreement among scholars 
and particularly between the Thomistic and Scotistic “schools.” See J. W. MELODY, 
“Indifferent Acts”, in Catholic Encylopedia, ed. C. G. HERBERMANN 1913, in https:// 
en.wikisource.org/wiki/Catholic Encyclopedia (1913)/IndifferentActs. Last Access on 
February 29", 2020. 
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that is, “that prudence is an active habit with reason,” but he denies 
the minor one, that is, “that a probable opinion is not grounded on true 
reason, but on fallible reason alone.” As long as one embraces proba- 
ble opinion, one embraces a rule of prudent men, and this is to follow 
prudence — once again confirming the stance that “probable” includes 
at least relying on some reasons or bringing external authorities, even 
though opinion is not a rule to be taken as “certain” in the ratio of the 
object itself. Such a cognitive procedure does not simply amount to 
adopting a fallible rule for action.“ 


These are just two examples of Avendaño”s debate on the interpre- 
tation of Aristotle's account regarding prudence — there are many oth- 
ers in Avendafio's text." If we could analyze other examples, we would 
see that the exercise in discussing critical views and interpretations of 
passages in Topica, Ethica Nicomachea and Magna Moralia was im- 
portant so Avendaño could find in the authority of Aristotle a kind of 
support for his probabilistic system in practical philosophy. This con- 
cerned both (A) the nature of probable opinion as a kind of mental act 
and (B) the sufficiency of probable opinion to bestow conscience and 
moral action with some degree of practical certainty which is short of 
evidence, but is enough to overcome doubt — thus, enough for recti- 


46 DIDACUS DE AVENDAÑO S. J., Auctarii Indici Tomus Secundus, seu Thesauri Tomus 
Quartus, Pars V, Sectio III, n.15, 5: *Respondeo. Primo concedendum totum, prae- 
ter id, quod dicitur, de generali defectu prudentiae, quia iuxta receptam sententiam 
non est obligatio moralis operandi semper iuxta regulas prudentiae, cum possint dari 
actus indifferentes in individuo, [...]. Secundo respondeo concessa maiori negando 
Minorem, quia dum quis opinionem probabilem amplectitur, virorum prudentium 
dictamen amplectitur, quod iuxta regulas prudentiae est: minime enim ita operaretur, 
si manuductionem talem prudentiae non haberet, et licet opinio regula certa non sit in 
ratione obiecti; quod tamen illam sequi liceat, stante prudenti illo dictamine, regula 
fallibilis non est in ordine ad operationem. [...]" It is obviously assumed by Avendaño 
as a probabilist thinker in the sphere of practical knowledge that prudence concerns 
non-necessary (contingent) and particular things and, as a dianoetic virtue, belongs to 
the “calculative” (to logistikon) or *opinative" (to doxastikon) part of the rational soul. 
See O. PORCHAT PEREIRA, Ciéncia e dialética em Aristóteles (Colegáo Biblioteca de 
Filosofia), Sào Paulo 2001, 272-75. 

47 See also DIDACUS DE AVENDAÑO S.J., Auctarii Indici Tomus Secundus, seu The- 
sauri Tomus Quartus, Pars V, Sectio IV (Probationes aliae propositae et enervatae, ex 
quibus lux amplior receptissimae positioni), n.20 et n.23, 7-8; Pars V, Sectio V, nn.29- 
31 et n.33, 10-11; Pars V, Sectio VIII (De unius Doctoris auctoritate pro concilianda 
sententiae alicui probabilitate), n.59 et nn.62-63, 17-18. 
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tude. Avendaño does not affirm that Aristotle”s and Aquinas’s position 
on prudential acts is the same as the probabilistic view about moral 
action. Rather, what he attempts to do is to show that probabilism as a 
moral system is coherent with the Aristotelian-Thomasian account of 
prudential acts: they share a common point in probability and reason. 
Granted that a prudential act in that account is both reasonable and not 
strictly evident, the probabilist thinker would happily insist that it has, 
for objective reasons, the presence of reason (provability) and formido 
— just like the probable opinion. For Diego de Avendaño, thus, the fol- 
lowing theses about probabilism have support in Aristotelian authori- 
ties: (1) Licit moral acts are or can be in their constitution “probable” 
and “with doubt”; (2) prudential acts do not eliminate “opinative judg- 
ments" or an only fallible certainty, short of evidence and within the 
scope of formido; (3) there is some "certainty" or objective judicative 
force enough for “good conscience" in mere “probable opinion," and 
even certainty ut in pluribus is fallible and only probable, after all;* 
(4) probability can be found in “provability” only by both intrinsic and 
extrinsic properties, even when the opinion is not only or is not mainly 
supported “in most of the cases" or by most authorities. 


Concluding Remarks 


A further step in the research on Avendaño's probabilism would be to 
show that his doctrines in moral philosophy have played a direct role 
in his richly diverse exercise of juridical interpretation and positive 
legislation in multicultural 17th-century Peruvian society, reported in 
the volumes ofthe Thesaurus indicus.* Just as he combines an account 
of probable opinion regarding right conscience with the view that the 
Aristotelian virtue of prudence is coherent with the production of a 
just probable opinion in matters of (moral) acts, in the interpretation 
of principles of law and determinations of positive laws in human af- 
fairs — which should be a normative result of the justice exerted by 
prudent men — there is also room for probable opinion and contextual 


^ See also DIDACUS DE AVENDARO S. J., Auctarium Indicum [seu Thesaurus indicus] 
III, Pars I, Sectio I, nn.157-161, 38-40. 

# See P. MACERA, “Probabilismo en el Perú durante el siglo XVIII”, in La Nueva 
Crónica (Lima) (1963), 8-31. See MARTEL PAREDES, La filosofía moral, 53-56. 
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adjustments. Although some work has been done in that direction, 
further analyses of Avendafio's volumes are necessary to apprehend 
his juridical hermeneutics and legislative methodology, as well as his 
account of positive law and the virtues of legislators regarding practical 
knowledge. It is perhaps in these domains that Avendano’s most inno- 
vative and significant contributions to probabilism will be found. After 
all, concerning the question of why Avendaño so firmly subscribed to 
moral and legal probabilism, the answer probably goes beyond his the- 
oretical adhesion to the mainstream theory of the Society of Jesus. It 
is probably connected to his sensitivity to the co-existence of Indians, 
criollos, and Spaniards in Peru, where space for moral growth and dif- 
ferent moral sensitivities and experiences‘! needed to be granted. In 
this context, it was prudent to allow room for different historical possi- 
bilities of justice, and for legal clarity within human societies. 


Pontificia Universidade Católica do Rio Grande do Sul 


5 See in that regard R.H. Pic, “The Aristotelian Background of Diego de Aven- 
dafio’s Moral and Legal Thought”, in Patristica et Mediaevalia 38 (2017), 74-87. 

5! This was thematised by BALLON VARGAS, “Entre la extirpación de la idolatría y la 
reconciliación intercultural. Lugar histórico del probabilismo en el pensamiento peru- 
ano”, 377-98. 
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